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Chapter 1

Introduction
General outline of the problem
When Second World War II ended in Europe in 1945 and the process of decolonisation in
Asia began, an area the size of Western Europe was colonised in 1950 by China. The former
independent nation-state of ‘Tibet’ became occupied by China through a violent invasion by
the People’s Liberation Army (PLA).
Tibet encompassed 1.2 million square kilometres of land sandwiched between the two
giants of Asia; India to the south and China to the north and east. For centuries Tibet had
absorbed the cultural influences from both these countries and in turn the politics of both
countries had exercised a considerable influence over the historical development of Tibet.
This enormous landmass had always been of great strategic importance to the great powers
(Shakya, 1999, p. 1). Today Tibet no longer exists as an independent nation and the influence
of both the Asian giants, India and China, has taken on a significant different meaning. The
area of the former Tibet became divided under Chinese rule and was split into different
provinces and autonomous regions. In 1965 the Chinese government decided to merge the
former Tibetan province of Ū-Tsang (central Tibet) with a part of Kham (Eastern province of
Tibet) to form the ‘Tibetan Autonomous Region’ (TAR). Presently Tibetans are classified as
an ethnic minority, both inside the TAR as well as the other Tibetan areas within the People’s
Republic of China (PRC). The fundamental human rights of the Tibetan people inside former
Tibet were and are being violated on a large scale by the Chinese authorities. As a result over
a 100,000 Tibetans have fled their country. The majority of Tibetans who have escaped their
country are now living as refugees in the different Tibetan settlements in India.
The occupation of Tibet by China has had considerable consequences for the Tibetans,
economically and politically as well as social-culturally. The increasing influx of Chinese
people into Tibet is a severe threat to the cultural and economic life of Tibetans. Since the
Tibetans no longer have their own nation they have no Tibetan government that can determine
policy. From 1950 onwards Tibetans in China, the TAR and India are dependent upon the
Chinese or Indian governmental policy. This in turn means they are governed and represented
by members of the dominant group of the society in which they live. Furthermore the Tibetan
identity and cultural heritage is faced with various challenges when confronted with the
Chinese and Indian cultures and national identities.

Migration and Integration in a Development Perspective
In recent decades, worldwide migration has increased considerably despite the fact of the
growing number of barriers erected in order to control the mobility of people across
boundaries. Presently it is estimated that there are approximately 200 million people
worldwide who live outside of their motherland (Beurden, 2005).
A distinction can be made regarding the different kinds of migration. Firstly people
migrate because of free choice, often it is due to a lack of future prospects in their home land.
These migrants leave their home country to find better work elsewhere and are defined as
‘labour migrants’. In some cases highly educated people migrate, which is called ‘knowledge
migration’. When people migrate because of violent conflicts or other such dangerous
situations such as natural disasters, or because of a grounded fear of persecution than the

element of ‘force’ dominates, this is defined as ‘forced migration’ or ‘asylum migration’
(MinBuZa, 2004).
In recent years, awareness has grown that migration from developing countries is a permanent
phenomenon with serious consequences for development in those countries. In general, the
effects of migration upon the development of the countries of origin appear to be positive,
particularly in view of the remittances from migrants to their families in these countries (Van
Ardenne, 2003). It rarely occurs that migrants cut every connection they have with their
motherland. In 2004 migrants worldwide sent some 125 billion dollars to their home
countries. This money is of great importance for the economies of the recipient countries.
Furthermore a large part of migrants sooner or later return to their motherland in order to help
develop their country with their newly gained skills and knowledge (Beurden, 2005).
There are however also negative effects of migration for developing countries, such as
the emigration of highly skilled workers, termed ‘brain drain’. This loss of skilled human
resources is of great concern for developing countries. In spite of this, most developing
countries see labour migration as a way of boosting their economies. It follows that migration
influences the development of the countries of origin and the development of those countries
of origin influences the type and level of migration (MinBuZa, 2004, p. 12).
Another important relation between development and migration is highlighted by
asylum migration. Asylum migration appears to be closely linked to international conflicts,
since the vast majority of asylum seekers (for example in the Netherlands) in recent years
have fled from countries torn by civil war and other such conflicts. These conflicts are often
connected to development problems. It follows that a conflict-based foreign and development
cooperation policy could contribute to the prevention, management and resolution of such
conflicts and in this way contribute to the reduction of primary and secondary refugee and
migration flows (Van Ardenne 2003; MinBuZa, 2004, p. 14).
Finally the relation between development and migration can be found in situations
where political repression leads to people migrating because of a lack of future political
perspective. Political repression could even lead to people escaping their motherland because
of the fear of being persecuted for holding opposing political views and opinions to the
governing body. In many occasions political repression is an aspect of problematic
development issues. Because of this a policy aimed at good governance, a process towards
democracy and respect for human rights can help prevent this form of migration, even though
this is a long term process (MinBuZa, 2004, p. 14).
Besides the different effects that migration can cause the countries of origin it is clear
that a growing number of long term migrants also have an effect on their host country. In the
case of the Netherlands, despite the feeling of ‘migrant nuisance’ there is also a definite need
for migrants. Due to the increased obsolescence there is a need for a high number of young
employees in order to finance the costs of pensions (MinBuZa, 2004). In addition currently
given shortages in certain sectors, such as the care sector, have resulted in the adoption of
selective labour migration as an instrument for economic policy (Pang, 2003, p. 11).
According to the International Organisation for Migration (IOM, 2003, p. 71)
migration rewards a society only when accompanied by successful integration. Without
integration, migration may also give rise to stresses and strains that can seriously harm the
social cohesion (ibid.). The relationship between migration, development and integration is
not always immediately obvious. The successful integration of migrants is often considered to
be of benefit primarily to the individuals concerned and the societies of host countries.
However a successful integration can be of benefit to both the host country as well as the
country of origin. Countries of origin can benefit from the successful integration of their
nationals in the host country, for example through remittances, technology transfer, cultural
exchanges and access to new ideas and practices. A stable and supportive host environment

for migrants is ultimately also conducive to migrants becoming productive economic forces
for their host community (ibid., p. 73).
Numerous studies have been completed over the previous decades regarding the so called
south-north migration (secondary migration) and integration of immigrants in Western
Europe. Notably, the biggest part of migration is so-called south-south migration (primary
migration) where people migrate from one developing country to another developing country
(IOM, 2003, p. 6). This study will concentrate on the integration of a specific ethnic group
that is an example of south-south migration, namely the forced Tibetan migrants who escaped
their motherland to seek political asylum in India. These Tibetan refugees are an example of a
situation where political repression leads to people migrating due to a lack of political
freedom and other basic freedoms, such as religion. Tibetans also escape their former
motherland because of the fear of persecution or because of the need for an education centred
around the Tibetan culture and identity. Tibetans have been living in India as refugees for
almost fifty years now. This study will examine the integration process and development of
Tibetans in India.
In addition the integration of Tibetans inside the PRC and the TAR will be examined.
These Tibetans are not forced or voluntary migrants but are forced to live as an ethnic
minority in former Tibetan areas that became part of the PRC after 1950. The fact that
Tibetans inside the PRC are not governed by a government of their own, but by a Chinese
government has an influence on their development, since they can not determine development
policy that is located around their own cultural integrity. It is interesting to examine how
Tibetans cope with this situation and what choices Tibetans make in this situation, for
example choices regarding education, labour and cultural orientation. According to the above
described relation between integration and development Tibetans could possibly benefit in a
material sense from the rapid economic development of China, that is, under the condition
that they ‘successfully’ integrate. This integration process does however depend on various
aspects, such as Chinese governmental policies and the development perspective of the
Tibetan ethnic group.
Finally the theoretical concept of ‘integration’ is an effective tool by which to explore
and analyse the economical, political and social-cultural consequences of the Chinese
occupation of Tibet. Even though this concept has mainly been studied by Western
researchers and policy makers in regard to integration within Western countries this theory is
extremely useful when studying the integration of ethnic groups in other parts of the world.

Theoretical and Policy-related Debate about Integration
Both researchers and policy makers in the West have shown a growing interest in (immigrant)
integration of ethnic groups over the last forty years. The debate about the integration of
ethnic minorities into Western nation states is related to the goals of integration and the way
the socio-economic and socio-cultural spheres interrelate. This debate can be broken down
into two contrasting perspectives on integration.
The first perspective, derived from the classic assimilation theories (Park 1928;
Stonequist 1937; Child 1943; Gordon 1964 in Dagevos, 2001), called ‘straight line
assimilation’, argues that there is a strong link between social-cultural and structural
integration. This perspective argues that ethnic minorities have to integrate on a structural
level as well as on a social-cultural level. This means members of an ethnic minority have to
participate fully in the labour market and the education system of the dominant society as well
as orientate themselves towards the national culture and identity of the host nation. Within

this perspective the process of integration should eventually result in a total disappearance of
the ethnic identity and cultural differences.
Opponents of this straight line assimilation perspective argue that ethnic minorities can
integrate structurally, but there is no need for them to also integrate social-culturally. In other
words a successful economic integration is compatible with holding on to ones own values
and a strong group cohesion. This perspective on integration is called ‘segmented
assimilation’ (Vermeulen & Penninx, 1994; Portes & Zhou, 1994).
As a result of this theoretical discussion definitions of integration differ in the degree
of pluralism implied. Roy Jenkins in 1966 for example described the ideal of integration as:
“not a flattening process of assimilation, but as equal opportunity accompanied by cultural
diversity in an atmosphere of mutual tolerance” (in Vermeulen & Penninx, 2000, p. 3). On the
other hand integration may also be understood in a more assimilationist sense. This is the case
when integration is measured by the degree of normative consensus and intermarriage with
the indigenous population. Finally some define integration as a two-stage process of
assimilation, or as being neither pluralism nor assimilation, but something in between (ibid.).
It is not surprising therefore that the concept of integration is often considered as being
contradictory, since it covers a wide area ranging from assimilation to pluralism. Finally,
according to Vermeulen and Penninx (ibid.) integration as a policy term can be perceived
(especially by minority leaders) as a cover-up for assimilationist goals.
It follows that this theoretical debate is also reflected in state policies on integration.
Policy makers in the West have shown a growing interest in immigrant integration policy and
a number of studies have been commissioned by governments, especially in countries such as
Belgium, France, Germany, Great Britain and The Netherlands. The Dutch policy with regard
to settled migrants and their descendants, for example, has had different names over the
course of time. It was initially called the minority policy. The Advisory Council on
Government Policy (WRR) reviewed this term and proposed the term allochtonen (literary
non-native) policy in 1989. In the nineties, the ‘minority’ policy was slowly replaced by the
‘integration’ policy, with the emphasis very much on integration through education and the
labour market as well as programmes for newcomers and less consideration of ‘multicultural
issues’ (Vermeulen & Penninx, 2000, p. 20-21).
The slogan of the Dutch integration policy “Integration, but with preservation of ones
own culture” is seldom heard today. According to the present Dutch governmental policy
‘citizenship’ is the binding element and this fully-fledged and shared citizenship for
minorities and natives alike is the primary aim of the integration policy (Justitie, n.d.). As
stated by Pang (2003, p. 7) the Dutch integration policy focuses primarily on education, the
provision of elementary knowledge and skills, indispensable for the participation in society
and for exercising the rights and the responsibilities of democratic citizenship. Put concisely,
it aims to create the conditions for the individual development into a fully-fledged citizen.
Citizenship is needed for the social cohesion and the stability of a liberal democracy. The
social cohesion requires the inclusion of all groups, including marginal groups such as
recently arrived immigrants (ibid.).
According to the Dutch government ‘citizenship’ means that we talk a common
language, that we have consensus about basic values and –norms, that we are prepared to
contribute actively to the conservation of the society of citizens and that we give each other
space in those things which we differ from each other (Justitie, n.d.). Despite the space that
we are supposed to give each other it appears as if the Dutch governments integration policy
is aimed at making ethnic minorities as ‘Dutch’ as possible when it comes to language, norms
and values and conservation of the Dutch society. It was upon reflection of the Dutch
integration policy that I felt it necessary to examine other policies regarding integration and
this in turn led to the formulation of the theoretical framework that underlies this study.

Parallels could be drawn between the manner in which China is regarding the ‘Tibetan issue’
and the way the Dutch integration policy is formulated. The Chinese government, for
example, aims at making Tibetans identify themselves with the ‘Chinese Motherland’.
Chinese policy towards Tibet stems from two ideas which have shaped modern China. One
formative view adopted by the Chinese is a narrow Marxist economic determinist view of
national identity, which sees identity as product of economic disparity, and argues that once
economic inequality is removed, there would occur a natural withering of ethnic differences.
(Shakya, 1999, p. xxiii). In other words as a result of economic equality within a nation ethnic
groups would go through a process of assimilation and loose their own group culture and
identity. In turn the ethnic groups would no longer have a separate identity but would be part
of the Chinese national identity. It must be noted here that China has an important underlying
reason for wanting all ethnic groups in China to identify themselves with the Chinese national
identity. As explained by Bass (1998, p. 10), all nationalities that differ from the Han-Chinese
nationality are being considered as minorities in China. The areas where minorities live are
often sensitive border areas that are ‘coincidently’ rich in natural resources. The Tibetan
Autonomous Region is a clear example of such an area. Due to the strategic position and
economical role that the TAR plays within China it is of great importance to the Chinese
government that the inhabitants of the TAR identify themselves with China.

Research Objectives and Central Research Question
The multifaceted predicament of the Tibetans as outlined above offers an exceptional
opportunity to study the integration of the Tibetan ethnic group. Knowledge regarding the
mechanisms of integration among ethnic minorities in different parts of the world contributes
significantly to the ongoing (theoretical and policy-related) discussion about integration of
ethnic minorities in Western countries. It follows that the primary aim for this research is
contributing to the debate surrounding integration of ethnic minorities.
Secondly there has been a long tradition of Tibetan studies in the West, but one mainly
confined to the study of religion (mainly Buddhism) ancient history and the arts. Since the
1960s there has been a great deal of anthropological research into Tibetan society, however
these studies have tended to concentrate upon the Tibetan-speaking populations of the
southern Himalayan belt (Ladakh and Nepal) or on reconstructing a model of pre-1950
Tibetan society. These works often focus on small communities and often stress the static
nature of Tibetan society and its isolation from major international developments (Shakya,
1999, p. xxi). It is for this reason that I felt compelled to fill the gap of knowledge regarding
present day Tibet and the situation of the Tibetans both inside and outside Tibet. Because of
Chinese governmental policy the number of independent research studies in the Tibetan areas
of China is small. The value of independent research in this area becomes obvious when
considering the fact that the studies that have been done under the authority of the Chinese
government paint a different picture of the situation of Tibetans living in Tibet to what is
really happening. In order to contribute towards this knowledge gap and the problem of
source material the secondary aim of this research is: Describing and analysing the
economical, political and social-cultural consequences of the Chinese occupation of Tibet for
present day Tibetan people.

Finally it must be noted that China is a region that is largely being ignored within the field of
Development Studies. This is hard to understand as China is the biggest recipient of Official
Development Aid (ODA) in the world and The Netherlands are placed number nine in the list
of donor countries to China. In most cases, research about ethnic minorities within the field of
development studies places the emphasis upon ethnicity and conflict, and not on the issues
related to integration. The theoretical concept of ‘integration’ has an economical, political and
social-cultural dimension, as does the multidisciplinary study of Development Studies. All
these dimensions are interlinked and as such a thorough study of a development issue needs to
address all three aspects.
From these objectives the following central research question has been abstracted:
To what extend are Tibetans in China, the Tibetan Autonomous Region (TAR) and India
structurally and social-culturally integrated?
In order to answer this research question I undertook three case studies. The first case study is
Xiahe, a small village in the Gansu province of the People’s Republic of China (PRC). Before
the Chinese occupation of Tibet in 1950 it was unsure to which country Xiahe belonged, at
some points in history it belonged to China and at other times it belonged to the Tibetan
province of Amdo. The inhabitants of Xiahe have always been a Tibetan majority. The second
case study is Lhasa, the capital of the Tibetan Autonomous Region (TAR) of the PRC. Lhasa
was the capital of Tibet before the Chinese invasion and the Dalai Lama’s government was
located there. Prior to the Chinese invasion Tibet was a country divided into three provinces:
Ū-Tsang, Amdo and Kham. In 1965 the Chinese government decided to merge Ū-Tsang
(central Tibet) and a part of Kham (eastern province of Tibet) into the ‘Tibetan Autonomous
Region’ (TAR). Amdo and Kham were re-named by the Chinese authorities as Qinghai and as
parts of Sichuan, Gansu and Yunnan provinces, respectively. As a result the term ‘Tibet’
today has a different meaning. The Chinese, when referring to Tibet, invariably mean the
TAR, now around one third of the size of the old Tibet. In this study I will use the term
‘Tibet’ to refer to the three original provinces of Ū-Tsang, Kham and Amdo. The third and
final case is McLeodGanj, a small hill station town above Dharamsala in the Indian state of
Himachal Pradesh. It is in McLeodGanj where thousands of Tibetan refugees live, together
with the Dalai Lama and his government who have lived in India in exile since the Dalai
Lama’s escape from Tibet in 1959.

Structure of the thesis
In this thesis I will first describe the Theoretical Framework used for this research, this will be
followed by a section on ‘Research Questions’ and ‘A Short History of Tibet since 1949’. The
second half of chapter 1 will give a description of the Methods and Techniques used during
the research and an explanation of why those specific methods and techniques were applied.
In the chapters 3 to 5 I will describe and analyse the data gathered in the three case studies.
Each chapter contains a separate case, respectively Lhasa (chapter 3), Xiahe (chapter 4) and
McLeodGanj (chapter 5). Finally in chapter 6 the research question will be answered. I will
summarise the main findings of this study and make a comparative analysis of the data
gathered in all three cases. This final chapter will contain a concluding section on the ‘Future
Development Perspectives of Tibetans in the Three Cases’.

Chapter 2

Theoretical Framework and Methods & Techniques of Research
2.1

Relation between Migration, Development and Integration
Most development and antidevelopment theorists (P.W. Preston, 1996; Sachs, 1992; Escobar,
1995) situate the origins of the modern development process in the late 1940s, more precisely
in a speech by President Truman in 1949 in which he employed the term underdeveloped areas
to describe what was soon to be known as the Third World. Truman also set out what he saw
as the duty of the west to bring ‘development’ to these countries. (Potter, Binns, Elliott &
Smith, 1999, p. 5).

Not only has the notion of development changed since that famous speech by President
Truman but development strategies and the space in which the processes of development take
place have also changed. The traditional notion of developed countries in the North helping
developing countries in the South should be replaced by a more ‘globalistic’ notion of
development, in which development of poor countries does not only take place in the
countries themselves, but also elsewhere partly due to an increased movement of people.
In recent decades, worldwide migration has increased considerably despite the fact
that a growing number of barriers are being established in order to control the mobility of
people across boundaries. In 1990 it was estimated that 120 million people lived outside their
country of origin. By the year 2000 that number had reached 150 million (Jaramillo, 2002).
Presently it is estimated that there are approximately 200 million people worldwide who live
outside of their motherland (Beurden, 2005).
A distinction can be made between the different kinds of migration. Firstly people
migrate because of free choice, often due to a lack of future prospects in their home land.
These migrants leave their home country to find better work elsewhere and are defined as
‘labour migrants’. In some cases highly educated people migrate, which is called ‘knowledge
migration’. When people migrate because of violent conflicts or natural disasters, or because
of a grounded fear for persecution than the element of ‘force’ dominates and this is defined as
‘forced migration’ or ‘asylum migration’. Furthermore a distinction can be made between
‘long-term migration’ and ‘short-term migration’. Short term migrants stay in a host country
for less than a year, whereas long term migrants stay longer and might eventually become
permanent residents of the host country (MinBuZa, 2004).
It must be stated here that individual migrants often have several motives for their
movement, for example, both family reunification and searching for work. Furthermore the
type of migration can change over time, for example when a refugee was first a forced southsouth migrant in a neighbouring country this can change into labour migration when this
person decides to migrate to the north in search of work and economic prosperity. Because of
this the distinction between ‘forced migration’, ‘labour migration’, ‘knowledge migration’,
and migration for the purpose of family reunification or formation is not always clear.
Needless to say a short-term migrant can also change into a long term migrant (MinBuZa,
2004).
The biggest part of migration is the so-called south-south migration (primary
migration) where people migrate from one developing country to another developing country
(IOM, 2003, p. 6). According to Van Ardenne (2004) south-north migration (secondary
migration), where people migrate from developing countries to industrialised countries,
forms a large part of migrant flows worldwide over the last decade and as such is a relatively
new phenomenon. As stated by the Dutch Ministry of Foreign Affairs (MinBuZa, 2004, p. 12)
migration influences the development of the countries of origin and the development of those

countries of origin influences the type and level of migration. It is therefore important to
understand the relation between development and migration.
In recent years, awareness has grown that migration from developing countries is a
permanent phenomenon with serious consequences for development in those countries. In
general, the effects of migration on development in the countries of origin appear to be
positive, particularly in view of the remittances from migrants to their families in these
countries (Van Ardenne, 2003). It rarely occurs that migrants break every connection that they
have with their motherland. In 2004 migrants worldwide sent some 125 billion dollars to their
home countries. This money is of great importance for the economies of the recipient
countries. Furthermore a large proportion of migrants return to their motherland sooner or
later to help develop their country with their newly gained skills and knowledge (Beurden,
2005).
There are however negative effects of migration for developing countries, such as the
emigration of highly skilled workers, called brain drain. The loss of skilled human resources
is of great concern for developing countries. In spite of this, most developing countries see
labour migration as a way of boosting their economies. This does however raise the question
of to what extent European Union (EU) government policy should focus upon expanding the
possibilities for temporary and other types of labour migration from developing countries to
the EU (Van Ardenne, 2003).
Another important relation between development and migration is demonstrated by
asylum migration. Asylum migration appears to be closely linked to international conflicts,
since the vast majority of asylum seekers (for example in the Netherlands) in recent years
have fled from countries torn by civil war and other such conflicts. These conflicts are often
connected to development problems. It follows that a conflict-based foreign and development
cooperation policy could contribute to the prevention, management and resolution of such
conflicts and in this way contribute to the reduction of primary and secondary refugee and
migration flows (Van Ardenne 2003; MinBuZa, 2004, p. 14).
Finally the relation between development and migration can be found in situations
where political repression leads to people migrating because of a lack of future political
perspective. Political repression could even lead to people escaping their motherland because
of the fear of being persecuted for holding opposing political views and opinions to the
governing body. In many occasions political repression is an aspect of problematic
development issues. Because of this a policy aimed at good governance, a process towards
democracy and respect for human rights can help prevent this form of migration, even though
this is a long term process (MinBuZa, 2004, p. 14).
In Europe the discovery that migration generally has a positive effect on developing
countries has given rise to a conflict between the objectives of development cooperation
policy and those of migration policy, which focuses on controlling migration to Europe.
According to Van Ardenne (2003) it is therefore important for the European governments to
pursue a coherent policy in these fields. One example of coherent policy within these fields is
the repatriation of rejected asylum seekers, so called ‘aliens’. In recent years, the Netherlands
has released limited development cooperation funds for the repatriation of aliens, through a
project for the assisted return of rejected asylum seekers from 1996 to 2000. In addition, the
government has resolved that countries that do not cooperate with readmission will no longer
be eligible for development aid (ibid.) Many asylum seekers however decide to stay in their
host countries and become long-term permanent migrants when governmental policies allow
it.

The relations between migration and development above show the effects migration can have
upon the countries of origin, but the relations so far do not address the effects migrants can
have on their host country. Villa and Martinez (2002) state:
In today's world migration is the object of contrasting views and many of the concerns it arises
stem from perceptions on its inherently conflicting aspects. This is particularly true in receiving
countries where concerns centre on the different types of illegal immigration, asylum requests,
immigrants' integration possibilities and the need to regulate the inflow of workers. The
acknowledgment of immigrants' economic and cultural contributions - as a reflection of their
entrepreneurial capacities […] are issues seldom discussed.

In the case of the Netherlands, despite the feeling of ‘migrant nuisance’ there is also a definite
need for migrants. Due to the increased obsolescence there is a need for a high number of
young employees in order to finance the costs of pensions (MinBuZa, 2004). In addition there
are currently labour shortages in certain sectors, such as the care sector, this in turn has
resulted in the adoption of selective labour migration as an instrument of economic policy.
This has resulted in, for example, the recruitment of Filipino and South African nurses (Pang,
2003, p. 11).
According to the International Organisation for Migration (IOM, 2003, p. 71) there is
a broad agreement among international migration managers in governments and organizations
that migration rewards a society only when accompanied by successful integration. Without
integration, migration may give rise to stresses and strains that can seriously harm the social
cohesion (ibid.).
The relationship between migration, development and integration is not always
immediately obvious. The successful integration of migrants is often considered to be of
benefit primarily to the individuals concerned and the societies of host countries. However a
successful integration can be of benefit to both the host country as well as the country of
origin. Countries of origin can benefit from the successful integration of their nationals in the
host country, for example through remittances, technology transfer, cultural exchanges and
access to new ideas and practices. A stable and supportive host environment for migrants is
ultimately also conducive to migrants becoming productive economic forces for their host
community (ibid., p. 73).
It is clear that a successful integration can be of benefit to individual migrants, their
country of origin as well as the host country (as summarized in figure 2.1). Therefore it is
necessary to examine what defines successful integration and what influences the integration
process. As outlined in the introduction this study will not only focus on the integration of
migrants but also on the integration of ethnic groups within a given society.
In order to answer the primary research question and address the objectives described
in the introduction a theoretical framework must be constructed. Firstly, the different views on
the concept of integration and the dimensions underlying this concept will be discussed,
followed by a section on the mechanisms of integration. In addition the indicators for
structural integration and social-cultural integration will be drawn up in the related sections.
The influence of state discrimination policies on the level of integration of ethnic groups will
be identified in the second to last section. The theoretical framework is concluded by the
analytical framework for this study.

Figure 2.1:

Possible positive effects of a successful integration on the country of origin, the
host country and individual migrants

Country of origin
- Remittances
- Technology transfer
- Access to new ideas and practises

- Cultural exchanges

Successful Integration

Host country
- Social cohesion
- Labour/ economical forces
- Knowledge
- Cultural exchanges

Individual migrant
- Better economical future perspective
(better work)
- Better use of high educational skills
- Safety
- Better political future perspective

2.2

Integration: A Theoretical View

Policies towards native and immigrant ethnic minorities in the West have been a source of
debate amongst scientists and policy makers for some time. The period from 1967 to 1973 can
be considered as a turning point in post war history. According to Esman (1994, p. 5) this
period marked the transition from industrial to post-industrial society in ’the West’ and the
end of ‘the heyday of state nationalism’. Before this period of transition policies towards
native and immigrant ethnic minorities in the West could be described as assimilationist, as
described by Vermeulen and Penninx (2000, p. 1):
Particularly during the stage of nation-building and in periods of international tension
minorities were subjected to a harsh assimilationist regime. State governments actively
imposed national languages and attempted to attain a high degree of cultural unity, and were
less concerned about socio-economic inequalities between ethnic minorities and the majority
population.

A more pluralist conception of the nation-state came into use in the late sixties. After Trudeau
introduced the term in 1971, countries such as Canada, Australia and Sweden adopted
‘multiculturalism’ as an official term in state policy (ibid). Often the assimilation model and
the multicultural model are presented as two opposing models. Both models aspire to
establish equality in political, economic and social realms for immigrants. However, the way
of incorporation and the end result differ completely. The assimilation model believes firmly

that the result of the incorporation process will lead to the ultimate assimilation of ethnic
minorities in the dominant culture and organisations and the abandonment of the ethnic
identity (Pang, 2003, p. 3). The multicultural approach rejects cultural assimilation as a policy
goal and intends to promote tolerance of and respect for cultural difference. This approach
combines respect for difference with egalitarian goals, which means immigrant minorities
should have equal access to societal institutions and an equal share in its products and
services. After 1971 state tolerance for cultural diversity increased and multicultural policies
were also introduced into Western European countries, such as the Netherlands and Great
Britain. Furthermore assimilation as a goal of state policy was rejected everywhere in Western
Europe. As a whole this meant a historical shift from assimilation to integration and
multiculturalism in western government policy (Vermeulen & Penninx, 2000, p. 1).

2.2.1 The Integration Concept
The term ‘integration’ was introduced in the 1960s and 1970s as a central concept in
immigrant policies (Kruyt & Niessen, 1997). In Western European countries such as Belgium,
France, Germany, Great Britain and the Netherlands the term integration was used to replace
the notion of assimilation and to indicate a greater degree of tolerance and respect for ethnocultural differences. In those days the term ‘integration’ was used to describe pluralism
(Vermeulen & Penninx, 2000, p. 2). In other words integration was used as a framework of
interaction in which groups show sufficient respect and tolerance of each other, so that they
fruitfully coexist and interact without conflict or assimilation.
There is however no consensus regarding the meaning of the term ‘integration’ and as
a result definitions of integration differ in the degree of pluralism implied. Roy Jenkins in
1966 for example described the ideal of integration as: “not a flattening process of
assimilation, but as equal opportunity accompanied by cultural diversity in an atmosphere of
mutual tolerance” (in Vermeulen & Penninx, 2000, p. 3). On the other hand integration may
also be understood in a more assimilationist sense. This is the case when integration is
measured by the degree of normative consensus and intermarriage with the indigenous
population. Finally some define integration as a two-stage process of assimilation, or as being
neither pluralism nor assimilation, but something in between. It is not surprising therefore that
the concept of integration is often considered as being contradictory, since it covers a wide
spectrum of defining characteristics, ranging from assimilation to pluralism. And according to
Vermeulen and Penninx (ibid.) integration as a policy term is not infrequently perceived
(especially by minority leaders) as a cover-up for assimilationist goals. As a result some
authors have tried to introduce a new concept that is less prejudiced than the term
‘integration’. Isajiw (1997, p. 82), for example, introduced the term ‘social incorporation’
which is defined as ’’a process through which a social unit is included in a larger unit as an
integral part of it’’. Others, like Vermeulen and Penninx (2000, p. 3) however argue that the
term integration is preferable precisely because it covers a wider area and can function as an
umbrella concept.
Although to some extend Isajiw’s observations relating to the concept of integration
having a negative connotation are accurate, it is more appropriate and effective to adapt an old
concept to new purposes. As such the term ‘integration’ should be understood as an umbrella
concept. In this study ‘integration’ will be used as a general term to describe the manner by
which an ethnic group and the dominant society within a given nation state coexist; this can
be through a process of assimilation or in a pluralistic sense, or somewhere in between. Since
this definition of integration is very general (or even vague) it is necessary to further explore

the different dimensions of integration in order to construct a theoretical framework for
research.
2.2.2 Two Dimensions of Integration: Structural and Social-Cultural
There is a general consensus among writers on integration that the term ‘integration’ consists
of different dimensions. However the descriptions of these dimensions differ. Veenman
(1994, 1995), for example, perceives integration as having a behaviour aspect and an attitude
aspect. The behaviour aspect relates to ‘participation’; the attitude aspect relates to
‘orientation’. Participation can further be divided into formal and informal participation.
Formal participation relates to participation in social institutions such as education, labour and
housing. The social-economic position can be measured by formal participation. The informal
participation and orientation can be defined as the ethno-cultural position. That is to say,
contact with natives is considered as informal participation whereas ‘orientation’ relates to
orientation towards the native society. This is an analytical difference, since the socialeconomical position and the ethno-cultural position are interdependent (ibid.)
The ideas of Vermeulen and Penninx (1994) are similar to that of Veenman. They state
that integration is a multidimensional concept which can be further distinguished in two
dimensions, namely structural integration and social-cultural integration. These two
dimensions of integration are considered as being interdependent. Structural integration refers
to participation of ethnic minorities in the core institutions of the society (such as education
and labour) and the differences that exist between ethnic minorities and the dominant society
within these institutions. Social cultural integration refers to the extent in which the ethnic
group distinguishes or relates itself to the surrounding and dominant society, in relation to
contacts, culture and language. In short; structural integration refers to the economical
distance of ethnic minorities whereas social cultural integration refers more to the social and
cultural distance.
Kloosterman (in print) also classifies integration into two dimensions, which he terms
‘social-structural’ and ‘social-cultural integration’. Social-structural integration refers to the
position of minorities in the social stratification and the changes that occur within this field.
Social-cultural integration refers to changes in culture and identity of migrant groups. Here
identity is defined as ‘an interdependent system of interpretations, attitudes and practices’ that
(partly) stem from the country of origin and that differs significantly from the culture of the
resident country. Both the migrant group as well as the native society perceives this system as
being different.
Dagevos (2001, p. 14) divides social-cultural integration into social distance and
cultural distance. Cultural distance, or cultural orientation, refers to views, values and
attitudes of migrant groups whereas social distance (or informal participation) refers to the
level of contact between members of the migrant group and the native group.
The two different dimensions of integration above, formulated by different authors,
have a number of common aspects. Firstly (social-) structural integration or ‘formal
participation’ relates to the participation of an ethnic group in socio-economic institutions
such as education, labour and housing. The term structural integration will be used in this
study to define this dimension of integration. Secondly there is a general consensus that the
second dimension of integration has a social and a cultural aspect. The social aspect relates to
contacts between members of the migrant group and the natives whereas the cultural aspect
refers to a groups orientation towards the culture and identity of the migrant group or that of
the native society. In this study the social and cultural aspect will be combined and as such the
term social-cultural integration will be used to define this dimension of integration.

Furthermore the authors above write about integration of migrant groups in Western
countries. In this study the term ethnic group will be used, which will be used in reference to
migrant groups, ethnic minorities or refugees. The definition of ethnic group is derived from
Gurr (2000, p.3-4), who refers to the term ethnic group as follows:
(…) people who share a distinctive and enduring collective identity based on common descent,
shared experiences, and cultural traits. They may define themselves, and be defined by others, in
terms of any or all of a bundle of traits: customary behaviour and dress, religious beliefs,
language, physical appearance (‘race’), region of residence, traditional occupations, and a history
of conquest and repression by culturally different peoples.

Finally since the ethnic majority population does not necessarily need to be the native society
I will use the term dominant society when referring to members of the ethnic majority
population within a nation state.

2.2.3 The Mechanisms of Integration
With the two dimensions of integration in mind it is now possible to focus on the central issue
of the debate regarding integration, namely the mechanisms of integration. In other words;
what are the goals of integration, when is integration successful and how do structural and
social-cultural integration interrelate?
In literature two perspectives can be found related to predictions on how integration
takes place. The first perspective, called ‘straight line assimilation’ argues that there is a
strong link between social-cultural and structural integration. This perspective, derived from
the classic assimilation theories (Park 1928; Stonequist 1937; Child 1943; Gordon 1964 in
Dagevos, 2001) predicts that social-cultural integration occurs before structural integration, or
at least happens simultaneously. Integration is seen here as a linear development which takes
place over several generations of migrants. First generation migrants will be characterised by
both a low level of structural integration as well as social cultural integration. The second
generation migrants will develop contacts with members of the dominant society and adapt
cultural aspects of the dominant culture. Because of increased social structural integration the
upward mobility and the person’s social position will improve. Later generations will
continue to improve their position in society and slowly loose the cultural identity from their
original country. After several generations the assimilation process will be completed (ibid).
Opponents of this straight line assimilation perspective also emphasise a strong
connection between social cultural integration and structural integration. But according to
Vermeulen and Penninx (1994) cultural orientations towards ones own ethnic group does not
necessarily have to stand in the way of a good social position. Portes and Zhou (1994) agree
stating that a successful economic integration is compatible with holding on to ones own
values and a strong group cohesion. This perspective on integration is called ‘segmented
assimilation’. Within this perspective social-cultural qualities of ones own group are
considered as resources that can promote structural integration. Migrant groups adapt their
original group culture to their new surroundings and may utilise ethnicity as a distinct form of
social capital1 built up from cultural endowments (see Light 1972; Gibson 1989; Portes and
1

In ‘The Forms of Capital’ (1986) Pierre Bourdieu distinguishes between three forms of capital: economic
capital, cultural capital and social capital. He defines social capital as "the aggregate of the actual or potential

Zhou 1992 in Dagevos, 2001). One example of such an ethnic group is the Chinese
immigrants that live in Western European countries, such as the Netherlands. A study by
Pieke (1988) concluded that Chinese in the Netherlands have the capacity within the group to
solve problems on their own. As a result of this study Chinese were not included in the
minority policy of the Dutch government at that time.
Both perspectives agree that structural integration of an ethnic group is a goal of
integration and defines a successful integration; they disagree on whether or not an ethnic
group has to integrate social-culturally in order to accomplish this goal. In short this debate
can be summarized in three questions: Is social-cultural assimilation to the dominant society a
precondition for a successful structural integration? Or does ethnic group cohesion and
holding on to ones own group culture and identity foster structural integration? Or are these
two different paths of integration eventually equal successful in obtaining a high level of
structural integration?
As with all theories these perspectives on integration can only be proved in practise.
Which ‘path’ of integration an ethnic group takes is eventually an empirical question.
Different patterns of integration are possible. Dagevos (2001) illustrates this by connecting
both dimensions of integration. This results in four ideal integration profiles:

Figure 2.2: Four ideal integration profiles
Social-Cultural

Integration
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minority forming

underclass forming

segmented assimilation

Assimilation
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Structural Integration
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Source: Dagevos, 2001, figure 7.1, p. 162.

When an ethnic group can be characterized by both a low level of structural integration as
well as a low level of social-cultural integration the integration profile for this ethnic group
can be defined as minority forming. An example of minority forming is the ‘integration’ of the
Roma people (commonly known as gypsies). The Roma are traditionally nomadic people who
originated in northern India but currently live worldwide, chiefly in Europe. Because of their
nomadic lifestyle and unwillingness to be integrated, there has always been a great deal of
mutual distrust between the Roma and their more settled neighbours. Where possible, many
Roma continue their nomadic lifestyle by travelling in caravans, but in many situations in
Eastern Europe they live in depressed squatter communities with very high unemployment
(see Achim, 2004; McDowell, 1970; 2001).
Secondly when a group can be described as having a low social-economical position,
but at the same time showing an insignificant social-cultural difference with the dominant
society, the integration profile of this group may be defined as underclass forming. Irish
people living in England are an example of this integration profile. They are mostly
considered as a ‘white British Isles population group’ (O’Keeffe, 2003), but are also
resources which are linked to possession of a durable network of more or less institutionalized relationships of
mutual acquaintance and recognition."

perceived as being poor and having less chance to climb the social ladder. Unemployment
among Irish is higher and their health is worse than the health of other groups of the
population (de Volkskrant, 27th June 1997).
Furthermore as already stated, the integration profile ‘segmented assimilation’ occurs among
ethnic groups that have a strong cultural orientation towards ones own group and at the same
time integrate successfully economically. The position of Orthodox Jews in different Western
cities can be defined as an example of segmented assimilation. They are commonly perceived
as wealthy people who run successful business, but at the same time live a traditional life and
establish institutions of Orthodox Jewish life in the West, such as synagogues, Hebrew
schools and kosher slaughtering facilities (see Sherman, 1999).
Finally when a high level of social-cultural integration is combined with a high level
of structural integration this profile can be defined as assimilation. Dutch people in Australia
are an example for the assimilation profile (Dagevos, 2001, p. 163). Dutch people in Australia
show a similar social position to white Australians with regard to aspects such as labour and
education. Furthermore Dutch people and white Australians share many ethnic aspects, such
as ‘race’ and attitudes towards modernism. In other words; their ethnic identity is very similar.
To conclude, when the structural integration of an ethnic group is low the integration
of this ethnic group can be considered as unsuccessful, even if their social-cultural level of
integration is high. When an ethnic group does not structurally integrate they do not benefit
from the economical and/or educational developments in the given dominant society. It is of
equal importance that the dominant society will in turn not benefit from the ethnic group,
since the members of this group do not contribute to national development. Furthermore this
will lead to an unequal development and social positioning between the ethnic group and the
dominant society, which will in turn endanger social cohesion. Minority forming and
underclass forming are thus to be considered as unsuccessful integration profiles. It follows
that the integration profiles of segmented assimilation and assimilation can be considered as
successful integration. However, in the assimilation profile cultural differences between the
ethnic group and the dominant society do not exist and a high degree of cultural unity has
been attained. As a result the two groups can not benefit from cultural exchanges. Therefore
the integration profile of segmented integration will be considered as the most successful
integration profile, since both the ethnic group and the dominant society can benefit from each
other in economical and cultural sense. It must be noted that a certain level of social-cultural
integration should be attained, since extreme cultural differences could possibly lead to social
conflicts that can endanger the social cohesion of a society.

2.2.4 Indicators for Social-Cultural Integration
As stated before the social-cultural dimension of integration is comprised of a social aspect
and a cultural aspect. The social aspect relates to contacts between the ethnic group and the
dominant group, as such it is the primary indicator for social-cultural integration in this study.
The indicator ‘social contacts’ consists of a behaviour aspect and an attitude aspect as
previously described by Veenman (1994, 1995). The behaviour aspect in this study is
expressed by both formal and informal social contacts; the types of contact members of the
ethnic group have with members of the dominant society. This can be expressed in close
friendships, business contacts, intermarriage or no contact at all. The attitude aspect is
expressed by the desirability of members of the ethnic group (and their children) to marry
people from their own group or from the dominant society.

The cultural aspect of social-cultural integration refers to the differences and similarities
between the culture and identity of the ethnic group and that of the dominant society.
Furthermore social-cultural integration can be divided into objective and subjective elements,
as stated by Dagevos (2001, p. 13). The objective element refers to the level of difference
between the ethnic group and the dominant society when studying aspects such as customs,
traditions, values and language and when looking at informal contacts between the two
groups. The subjective element refers to the identification with ones own ethnic group. An
indicator for a strong ethnic identity, for example, is when a member of an ethnic group
identifies themselves within this ethnic group. In other words when people perceive
themselves as a member of a particular ethnic group. This aspect thus relates to the subjective
perceptions of the ethnic group.
As stated by Gurr (2000, p. 5) “ethnic identities are enduring social constructions that
matter to people who share them. How much they matter depends on people’s social and
political circumstances”. Scholars recognize that ethnic identities are multidimensional. Some
traits are associated with particularly strong and durable collective identities. Primary markers
of group identity are the shared physical attributes, in others words physical signifiers of
‘race’. Another strong source of group cohesion is religion as well as a common homeland.
Finally a group’s language is another key marker of identity and a source of group cohesion
(ibid.).
The reason for this use of so-called ethnocultural identity and the primary markers of
group identity as an indicator for social-cultural integration is that when exploring theories
regarding the integration of ethnic minorities the influence of ethnic identity appears to be of
great influence on the integration process. First of all when ethnic groups are defined by a
strong group cohesion and cultural orientation towards ones own group, this means their level
of social-cultural integration is considered to be low. Secondly those authors who support the
perspective of straight line assimilation argue that in order for ethnic groups to integrate it is
necessary to adapt to the dominant society both socially and culturally. In turn this means that
the ethnic groups have to loose their own group identity and complete the process of
assimilation. Therefore the meaning of ethnic identity and the manifestation of this group
identity has a great influence on the ‘path’ of integration that an ethnic group takes. This
importance and manifestation of ethnic identity can be measured by studying how prominent
an ethnic identity is. In other words; how salient is the ethnocultural identity of an ethnic
group?
According to Gurr (2000, p. 67) the salience of ethnocultural identity depends on how
much difference it makes in people’s lives. First, the greater the people’s dissimilarity from
the groups with which they interact regularly, the more salient their identity is likely to be.
For example, when the cultures of indigenous peoples are sharply distinct from that of the
dominant group. Secondly the salience of a group’s ethnocultural identity is likely to be high
when a people’s race, culture or beliefs provide others with grounds for discrimination against
them. As a result inequalities in status, economic well-being and access to political power
occur in favour of the dominant society. Finally, open conflict with the state and rival groups
sharpens the salience of group identity. As Gurr (ibid., p. 68) states: “Many of the appeals
used by ethnopolitical leaders aim at increasing the salience of group identity by invoking
historical memories and symbols of victimization”. The salience of ethnocultural identity is
summarized in figure 2.3 below.

Figure 2.3: The salience of ethnocultural identity
The salience of ethnocultural identity is a
function of
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Intensity of past and current conflicts
with the state and rival groups

Source: Gurr, 2001, figure 3.1, p. 70.

The salience of ethnocultural identity can also be increased by actively preserving the culture
and identity of ones own ethnic group. This can be expressed in activities such as
organizations that promote the group’s cultural interests, way of dress, behaviour, celebration
of group holidays, ceremonies, cultural events and the promotion of group’s language,
religion, traditions and customs. ‘Active preservation of culture and identity’ is the third
indicator for social-structural integration within this study.
The salience of ethnocultural identity can be decreased when an ethnic group
orientates itself towards the culture of the dominant society, since the extent of cultural
differentials vis-à-vis the dominant society will then decrease. Therefore the fourth indicator
for this study for social-cultural integration is ‘the perception of dominant culture’. This is
measured by exploring people’s (dis)interest of the dominant society. This interest in
dominant society can be measured and is expressed by, for example, reading literature or
newspapers about this topic or watching certain programmes on television that relate to the
dominant culture. Furthermore the subjective perception of the ethnic group about differences
and similarities between the ethnic culture and the dominant culture need to be explored in
order to analyse the extent of cultural differentials.
In this study the primary markers of group identity will be used as indicators for
social- structural integration, namely, ‘race’, religion, and language. These indicators form a
part of group identity and as such they will be studied as a part of the indicator ‘ethnocultural
identity’. In addition they will also be studied as separate indicators (‘language’ and
‘religion’) in order to attain integral data that directly relates to this aspect of social-cultural
integration.
The level of knowledge of the dominant language and the use of this language is also a
valuable indicator for social-cultural integration. According to Gordon (1964) knowledge of
the language of the dominant society is one of the most important elements of cultural
assimilation. In accordance with Dagevos (2001, p. 28) data concerning the aspect of
language should give information about the language that is used in different situations,
namely in the family life, at work and in school. It is of great significance whether people of
the ethnic group use their own language or that of the dominant society.

Figure 2.4: Aspects of and Indicators for Social-Cultural Integration
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One of the indicators for the level of social-cultural integration used in Western studies is
‘religion’. Because of the strong secularisation process in Western European countries ethnic
groups are considered to be (partly) social-culturally integrated when they attach no great
value to religious aspects and when they show attitudes towards modernity, such as
emancipation and individualisation (Dagevos, 2001, p. 22). When studying the integration of
ethnic groups in other parts of the world the aspect of ‘religion’ also needs to be addressed,
since it often plays an important part in the lives of people and may differ between ethnic
groups. The importance of religion and religious practise among a certain group can be
measured by identifying the specific behaviour of adherents, such as: performing (daily)
religious ceremonious or rituals, attending religious teachings, celebrating religious days, and
passing the groups religion on to the next generation. In recent times the importance of the
differences between the religion of the ethnic group and the dominant society are all to clear.
The final indicator of social-cultural integration is ‘mobility’. This indicator includes
aspects that are important to the level of social-cultural integration, but can not be included in
aspects of other indicators. ‘Mobility’ can be measured by collecting data regarding the
favoured ethnic type of medical service, commercial businesses and ethnic located
neighbourhoods.
In summary social cultural integration refers to the social and cultural distance of
ethnic minorities compared to the dominant society. The indicators used in this study are
‘social contacts’, ‘ethnocultural identity’, ‘active preservation of culture and identity’,
‘perception of dominant culture’, ‘language’, ‘religion’ and ‘mobility’. Figure 2.4 above
summarizes the different aspects and indicators of social-cultural integration.

2.2.5 Indicators for Structural Integration
As stated, structural integration refers to the economical distance between ethnic minorities
and the dominant society. Both perspectives on integration (straight line assimilation and
segmented assimilation) agree that structural integration of an ethnic group is a main goal of
integration. That is to say, ethnic groups should fully participate in institutions like education,
labour and housing. To measure the level of structural integration specific indicators are
needed for the three aspects of structural integration, namely ‘labour’, ‘education’ and
‘housing and spatial concentration by ethnicity’. These aspects and indicators are partly
derived from Dagevos (2001). Figure 2.5 summarizes the different aspect and indicators for
structural integration.
Many see the position on the labour market as one of the main elements by which to
measure the level of (structural) integration of ethnic groups (see Dagevos, 2001, p. 104).
Indicators for this aspect are very straightforward and objective. One of the main aspects
when analysing the labour situation of an ethnic minority is the so-called ‘ethnic division of
labour’. This means analysing the work situation of any particular case; if different kinds of
occupations, the level of work and the level of self-employment can be described as ethnically
differentiating. In other words an ethnic division of labour occurs when members of the ethnic
minority are engaged in certain types of employment, for example in the industrial sector, and
the members of the dominant society mostly do other types of work, for example in the
service sector. This can be measured by collecting data relating to the sectors of employment
in which members of the ethnic minority as well as members of the dominant society are
employed. Another indicator is income and differences or inequalities that might occur
between incomes of members of the ethnic minority and those of the dominant society.
Finally levels of unemployment need to be analysed in order to measure the differences
between the two groups.

Figure 2.5: Aspects of and Indicators for Structural Integration
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The importance of education in modern societies is well known. According to Dagevos (2001,
p. 86) the aspect of education is both an element of and a condition for structural integration,
therefore it can not be absent from any study regarding the integration of ethnic groups. In
order to analyse the educational situation of an ethnic minority one has to collect data relating
to the level of education attained, literacy rates, school enrolment, drop-out rates and the
ethnic type of the schools attended. Data concerning both the ethnic minority as well as the
dominant society is needed in order to analyse and identify any differences that might occur
within the field of education.
The last aspect of structural integration is ‘housing and spatial concentration by
ethnicity’. As stated by Dagevos (2001, p. 124) this aspect of integration is considered as
being extremely important in (old) integration theories. In short, it was believed that primary
migrant in Western European countries would first live in the older and poor neighbourhoods
that are inhabited by members of the same ethnic group, where native people used to live. The
next generation of these migrants will have attained a better position on the social ladder and
thus are able to move out of this old neighbourhood into more affluent neighbourhoods. New
migrants will in turn move into the old neighbourhoods and the process will start again. In this
way migrants and their children would successfully structurally integrate.
Although this is an old notion of structural integration, and the past has proved that in
reality ethnic groups do not always move out of their old neighbourhoods, the aspect of
‘housing and spatial concentration by ethnicity’ is still valuable. First of all because it gives
relevant information about the economic position of the ethnic groups when compared to the
dominant society. Secondly when members of an ethnic group live spatially concentrated by
ethnicity this indicates that they are very much orientated towards their own ethnic group
instead of merging with the dominant society. In this study the aspect of ‘housing and spatial
concentration by ethnicity’ gives information about the way an ethnic minority lives together
with the dominant society within a given case. The indicators for this case are: the number of

members of the ethnic minority and the number of members of the dominant society in a
certain case as a percentage of the total population. Finally spatial concentration by ethnicity
occurs when members of the ethnic minority live separately from the dominant society. An
additional factor to be noted here is the location of ethnic neighbourhoods; either in the centre
or on the periphery of each particular case.
2.2.6 The Influence of State Discrimination Policy on Level of Integration
In the previous sections the structural and social-cultural aspects of integration have been
discussed. In order to complete this theoretical framework the political aspect of integration
needs to be further addressed, as the political, structural (or socio-economical) and socialcultural aspects of integration are interlinked. It has been argued that a successful integration
of an ethnic group can be of benefit to the development of individuals, the ethnic group and
the dominant society in a given nation. It is therefore in the interest of a nation’s government
to determine an integration policy. It follows that besides the discussed indicators that
determine the level of integration on an individual (micro) and group level, the political
(macro) level can also be of great influence upon the integration process.
Governments worldwide feel the need to ‘guide their ethnic groups through the
process of integration’; which pattern of integration is dependent upon the specific
government. In short there are two different governmental policies that can directly effect the
level of integration of ethnic groups, namely positive discrimination and negative
discrimination.
Positive discrimination (also known as affirmative action) is a policy or program that
provides advantages for people of a minority group with the aim of creating a more egalitarian
society. This consists of preferential access to education, employment, health care, or social
welfare. It is also known as reverse discrimination. Dutch minority policies from 1979 to
1985 can be seen as positive discrimination. ’’The major goals of minority policy were to
prevent and combat the process of minority formation and to realize equal participation in the
central areas of labour, education and housing’’ (Vermeulen & Penninx, 200, p. 20). An
example of positive discrimination based on religion occurred in the United Kingdom where
in 1998 the law known as the ‘Good Friday Agreement’ required that the Police Service of
Northern Ireland recruit equal numbers of Catholics and Protestants. Furthermore in countries
such as the United States of America and New Zealand: members of minority groups (in the
case of New Zealand: Maori or other Polynesian descent) are often afforded preferential
access to university courses, and scholarships (Gryphon, 2005; Martin, 2004.).
Not surprisingly policies of positive discrimination are controversial. Critics often
regard positive discrimination or affirmative action as racism and reverse discrimination,
arguing that it takes a situational stance against racial/gender preference instead of a
principled stand (always objecting to it). Furthermore some say that affirmative action is
reducing the incentive for productive work. Finally critics are concerned that positive
discrimination may encourage animosity between groups, as well as encourage ‘tribalistic’
thinking (see Gryphon, 2005; Martin, 2004; Sander, 2004).
In summary, policies of positive discrimination can increase the level of structural
integration by providing disadvantaged ethnic groups with special programs that assist them
in, for example, the education system, the labour market and housing. On the other hand such
policies might encourage animosity between ethnic groups and the dominant society, which
will increase the salience of ethnocultural identity. As a result the level of social-cultural
integration will be low.

According to Gurr (2000, p. 106) negative “discrimination refers to political, economic, and
cultural restrictions that are invidiously imposed on members of ethnic, religious, and other
communal minorities as a matter of public policy or social practise”. Firstly, groups are said
to be subject to economic discrimination to the extent that their members are or have been
systematically limited in access to desirable economic goods, conditions, or positions that are
open to other groups in their society (ibid., p. 109). Secondly political discrimination means
that minorities encounter restrictions on political participation and access to decision-making
positions. This could mean restrictions on voting rights and freedom of expression and
restrictions on access to higher political office (ibid., p. 123). Finally groups are subject to
cultural discrimination to the extent that their members are restricted in pursuit of their
cultural interests or expression of their customs and values. As is the case with economic and
political discrimination, cultural restrictions may be the result of either public policy or social
practise (ibid., p. 118). The three different types of discrimination are further specified in box
2.1 below.
In short, when the extent of negative economic and political discrimination is high
inequalities will occur between the disadvantaged ethnic group and the dominant group in a
society. As a result the level of structural integration of the ethnic group will be low.
Furthermore when the extent of negative (economic, political and cultural-) discrimination is
high the salience of ethnocultural identity will increase and thereby the level of social-cultural
integration will be low. Finally policies of negative discrimination can lead to social conflicts.

Box 2.1. Economic discrimination, Political discrimination and Cultural discrimination
further specified.

Extent of Economic Discrimination
Low 1 =

2=

3=

High 4 =

Substantial poverty and under representation in desirable occupations due to
historical marginality, neglects, or restrictions. Current public policies are designed to
improve the group’s relative material well-being.
Substantial poverty and under representation due to historical marginality, neglects, or
restrictions. No social practise of deliberate exclusion. No formal exclusion from
economic opportunities. No public policies aimed at improving the group’s material
well-being.
Substantial poverty and under representation due to prevailing social practise by
dominant groups. Formal public policies toward the group are neutral or, if positive,
inadequate to offset active and widespread practises of discrimination.
Public policies (formal exclusion or recurring repression or both) substantially
restrict the group’s economic opportunities in contrast with other groups.

Severity of Economic Disadvantage
Low 1 =
2=
High 3 =

Group is slightly disadvantaged/ somewhat below the societal average.
Group is substantially disadvantaged by comparison with other societal groups.
Group is seriously disadvantaged, the poorest in society.

Continued on next page

Box 2.1 continued
Political Discrimination
Restrictions on freedom of expression
Restrictions on freedom of movement
Restrictions on rights in judicial proceedings
Restrictions on political organizing
Restrictions on voting rights
Restrictions on recruitment to military, police
Restrictions on recruitment to civil service
Restrictions on access to higher political office
Cultural discrimination
Restrictions on observance of the group’s religion (s)
Restrictions on speaking or publishing in the group’s language or dialect
Restrictions on instruction in the group’s language
Restrictions on celebration of group holidays, ceremonies, cultural events
Restrictions on dress, appearance, behaviour
Restrictions on marriage or family life
Restrictions on organizations that promote the group’s cultural interests

Source: Gurr, 2000, respectively page 110, 124 and 118

2.2.7 Analytical framework
People migrate for different reasons; to seek better work elsewhere, to make better use of their
attained high educational skills, to escape violent conflicts or natural disasters, or because of a
grounded fear of persecution. The type and duration of the migration influences the future
developmental prospects of the migrant and also influences the country of origin as well as
the host country. It has been argued, from a development perspective, that a successful
integration can be of benefit to individual migrants, their country of origin and the host
country. Countries of origin can benefit from the successful integration of their nationals in
the host country, for example through remittances, technology transfer, cultural exchanges
and access to new ideas and practices. A stable and supportive host environment for migrants
is ultimately also conducive to migrants becoming productive economic forces for their host
community. In addition a successful integration of ethnic groups into a dominant society can
be of benefit to the development of both.
This study concentrates on the integration process of both ethnic groups and migrants
into dominant societies. From the theoretical view on integration it can be concluded that the
extent of integration and the ‘integration profile’ of an ethnic group is dependent upon the
level of structural integration and the level of social-cultural integration. The level of
structural integration can be measured by collecting data on: ‘labour’, ‘education’ and
‘housing’. When these aspects show significant differences between the ethnic group and the
dominant group in favour of the latter the level of structural integration of the ethnic group
can be considered as being low.

The level of social cultural integration can be measured by collecting data on ‘ethnocultural
identity’, ‘language’, ‘religion’, ‘perception of dominant culture’, ‘social contacts’, ‘mobility’
and ‘active preservation of culture and identity’. When the results of these aspect show
significant differences between the ethnic group and the dominant group the level of socialcultural integration of the ethnic group can be considered as being low. These two dimensions
of integration can also be influenced by state integration policies. An assimilationist approach
to integration aims at increasing the level of both structural and social-cultural integration. A
multi-culturalist approach can aim at increasing the level of structural integration while
rejecting cultural assimilation as a policy goal.
Furthermore public policies of negative discrimination towards ethnic minorities will
increase the salience of ethnocultural identity; consequently ethnic minorities will show a low
level of social-cultural integration. In the case of negative economic and political
discrimination the level of structural integration will also be low. Finally policies of positive
discrimination can increase the level of structural integration by providing disadvantaged
ethnic groups with special programs that assist them in, for example, the education system,
the labour market and housing. On the other hand such policies might encourage animosity
between ethnic groups and the dominant society, which will increase the salience of
ethnocultural identity. As a result the level of social-cultural integration will be low.
In conclusion, when the structural integration of an ethnic group is low the integration
of this ethnic group can be considered as unsuccessful, even if the social-cultural level of
integration is high. When an ethnic group does not structurally integrate they do not benefit
from the economical and/or educational developments in the given dominant society. It is
equally important that the dominant society in turn will not benefit from the ethnic group,
since the members of this group do not contribute to national development. Furthermore this
will lead to an unequal development and social positioning between the ethnic group and the
dominant society, which will in turn endanger social cohesion. A high level of structural
integration can be considered as successful integration. When the level of social-cultural
integration is low both the ethnic group and the dominant society can benefit from cultural
exchange. The cultural differences however should not lead to social conflicts that can
endanger the social cohesion of a society.

2.3

Research Questions

As stated in the introduction of this study my primary aim for this research is to contribute to
the debate surrounding integration of ethnic minorities. The secondary aim of this research is
describing and analysing the economical, political and social-cultural consequences of the
Chinese occupation of Tibet for present day Tibetan people. From the theoretical framework
and these aims I have abstracted the following central question for this research:
Central Research Question
To what extent are Tibetans in China, the Tibetan Autonomous Region (TAR) and India
structurally- and social-culturally integrated?
This central research question led to the following sub-questions that concern all three case
studies:
1. What level of participation in labour do the Tibetans have and how can this be
compared to members of the dominant society?
2. What level of participation in education do the Tibetans have and how can this be
compared to members of the dominant society?
3. How do the Tibetans and members of the dominant society live in the three cases with
regard to housing and spatial concentration by ethnicity?
4. How can the social contacts between Tibetans and members of the dominant society
be described?
5. What perception of dominant culture do the Tibetans have?
6. How can the mobility (favoured ethnic type of medical service, commercial businesses
and neighbourhoods) of Tibetans be described?
7. How salient is the ethnocultural identity of the Tibetans?
8. What role does the Tibetan language and the dominant language play in the lives of
Tibetans?
9. What role does religion play in the lives of Tibetans and which differences occur
between the religion of the Tibetans and the dominant religion?
10. To what extent do the Tibetans actively preserve their culture and identity in a
dominant society?
11. What differences in the levels of integration occur between the different generations of
Tibetans?
12. What is the integration policy of both the Chinese and Indian government in relation
to the Tibetan ethnic group?
13. Which integration profile characterizes the integration of the Tibetans in the three
different case studies?

2.4

A Short History of Tibet since 1949
When the iron bird flies and horses run on wheels, the Tibetan people will be
scattered throughout the world and the Dharma will come to the land of red men.
Guru Rinpoche2 (8th century)

In 1949 the Communist regime took over China, soon afterwards the invasion of Eastern
Tibet began under the claim that it belonged to the Chinese ‘Motherland’. On 7 October 1950
30,000 Chinese troops attacked central Tibet. The Tibetan army, a poorly equipped force of
some 4000 men, stood little chance of resisting the Chinese People’s Liberation Army, any
attempt at defence soon collapsed under the onslaught. In Lhasa, the Tibetan Government
reacted by enthroning the 15-year-old 14th Dalai Lama as the spiritual and temporal leader of
Tibet. Furthermore the Tibetan Government made an appeal to the United Nations (UN)
which proved to be ineffective. Only El Salvador sponsored a motion to condemn Chinese
aggression, Britain and India, traditional friends of Tibet, actually managed to convince the
UN to not debate the issue for fear of incurring Chinese disapproval (Mayhew, Belezza,
Wheeler & Taylor, 1999, p. 23; ICT, n.d.).
With no hope of international support the Dalai Lama dispatched a mission to Beijing
in 1951. The Chinese in Beijing had already drafted an agreement. The 17 point Agreement
on Measures for the Peaceful Liberation of Tibet promised a one-country two-system
structure much like the agreement offered later to Hong Kong and Macau. The Tibetan
delegates protested that they were unauthorised to sign such an agreement but were forced by
the Chinese government and with a forged seal of the Dalai Lama the agreement was ratified.
This agreement acknowledged Chinese sovereignty over Tibet and recognized the Tibetan
government's autonomy with respect to Tibet's internal affairs (ibid.).
As the Chinese consolidated their control, they repeatedly violated the treaty and open
resistance to their rule increased, this in turn leading to the National Uprising in 1959 (during
the Time of the Great Leap Forward3). On 17 March, 1959, the Dalai Lama left his summer
palace in Lhasa disguised as a soldier. Fourteen days later he arrived in India where he was
granted political asylum. The process of establishing Tibetan refugee settlements in India
began soon after 1959 with the arrival of many Tibetans in India following the escape of the
Dalai Lama (ICT, n.d.; Bureau of HHDL, 1969, p. 3).
In 1965 the Chinese government decided to merge the former Tibetan province of ŪTsang (central Tibet) with a part of Kham (Eastern province of Tibet) to form the ‘Tibetan
Autonomous Region’ (TAR). The first Red Guards arrived in Lhasa in July 1966 during the
Great Proletarian Cultural Revolution (1966-1976). It was the beginning of the large-scale
destruction of virtually every religious monument in Tibet. This systematic destruction was
carried out in the spirit of destroying the ‘Four Olds’: old thinking, old culture, old habits and
old customs. Tibetan farmers were forced into collective communes and told what to grow
and when to grow it. Social gatherings were declared illegal, women had their jewellery taken
from them, and the traditional plaits of Tibetan men were cut off by Red Guards in the street.
Anyone who objected was arrested and subjected to struggle sessions4, known as thamzing,
which sometimes resulted in death. The Dalai Lama became Enemy of the People Number
One and Tibetans were forced to denounce him as a parasite and traitor. More than 6000
2

8th century Indian master who helped establish Buddhism in Tibet. Known in Sanskrit as Padmasambhava.
The Great Leap Forward was a campaign by the Chinese Communist Party (CCP) of the People's Republic of
China from 1958 to early 1960 aimed at using mainland China's plentiful supply of cheap labour to rapidly
industrialize the country.
4
Methods of interrogation combined with force.
3

monasteries, temples and other cultural and historic buildings were destroyed and their
contents pillaged (Mayhew et al., 1999, p. 25; ICT).
Mao Zedong died in 1976 and by mid-1977 the new Chinese government announced
that China would welcome the return of the Dalai Lama and other Tibetan refugees. The
invitation to return to Tibet was taken cautiously by the Tibetan Government in Exile, and the
Dalai Lama suggested that he first be allowed to send a fact-finding mission to Tibet, the
Chinese agreed. The conclusion of several fact finding missions was one of despair. These
missions catalogued 1.2 million deaths (almost 1/6 of the total Tibetan population), the
destruction of 6254 monasteries and nunneries, the absorption of two thirds of Tibet into
China, 100,000 Tibetans in labour camps and extensive deforestation. By 1983 talks between
the Tibetan government in exile and the Chinese government had broken down and the
Chinese decided that they did not want the Dalai Lama to return at all (ibid., p. 26).
By the early 1980s the Tibetans saw the emergence of a Chinese policy of Han
immigration to the high plateau of Tibet. Sinicisation5 had already been successfully carried
out in Xinjiang, Inner Mongolia and Qinghai and now Tibet was being targeted for mass
influx of Han Chinese. Attractive salaries and interest-free loans combined with the
opportunity of having more than one child were governmental incentives made available to
Chinese willing to emigrate to Tibet, and in 1984 alone more than 100,000 Han Chinese took
advantage of the incentive to ‘modernise’ the backward province of Tibet (Mayhew et al.,
1999, p.25-26). The exact number of Chinese is difficult to assess because the vast majority
did not obtain official residence permits. Thus, Chinese statistics are entirely misleading,
counting only the small numbers of registered immigrants. According to the International
Campaign for Tibet (ICT, n.d.) “in Tibet's cities and fertile valleys, particularly in eastern
Tibet, Chinese outnumber Tibetans by two and sometimes three to one”.
By the mid-1970s, the Dalai Lama had become a prominent international figure,
working tirelessly from his government in exile in McLeodGanj, India, to make the world
more aware of the plight of his people. His visit to the USA led to the official condemnation
of the Chinese occupation of Tibet. In 1987 he addressed the US Congress and outlined a five
point peace plan. The plan called for Tibet to be established as a ‘Zone of Peace’; for the
policy of Han immigration to Tibet to be abandoned; for a return to basic human rights and
democratic freedoms; for the protection of Tibet’s natural heritage and an end to the dumping
of nuclear waste on the high plateau; and for joint discussions between the Chinese and the
Tibetans on the future of Tibet. The Chinese denounced the plan as an example of ‘splittism’.
They gave the same answer, when, a year later, the Dalai Lama elaborated on the speech
before the European Parliament at Strasbourg, conceding any demands for full independence
and offering the Chinese the rights to govern Tibet’s foreign and military affairs. The Dalai
Lama’s efforts to achieve peace and freedom for his people through non-violent means were
recognised by the international community on October 4th 1989, when he was awarded the
Nobel Peace Price (Mayhew et al., 1999, p. 27).
In 1986 for the first time since the Chinese takeover foreigners were allowed to visit
Tibet and were given the opportunity to see first hand the results of Chinese rule in Tibet.
Protests and government crackdowns continue even today. The Chinese government has in no
way relented in its basic position regarding Tibet as a province of China and is no closer to
reaching an agreement of any kind with the Dalai Lama. In international political circles
sympathy rarely translates into active support. According to Mayhew (et al., 1999, p. 28) “In
many ways the status quo suits the West; as long as there are no bloody crackdowns in Lhasa
foreign countries can continue trade with China while quietly criticising its human rights
status well out of China’s earshot”.
5

Also used to describe the assimilation of non-Han Chinese peoples into Chinese identity.

2.5

Research Methods and Techniques

Research in social science requires a combination of methods and techniques, a so-called
triangulation, in order to enhance the quality, validity and reliability of the research data.
Therefore triangulation of research methods and techniques has been applied in this study.
Furthermore the methods and techniques that have been used in this study were all focused on
the design of a qualitative research. After describing the context of research the different
methods and techniques that have been used will be discussed in the related sections. This
chapter will conclude with a section on validity, reliability as well as the limitations of this
research.

2.5.1 Context of Research in China and Tibet
In order to understand the methods of research I applied in China and Tibet I must clarify the
context in which this research took place.
Every tourist visiting Tibet has to take certain things into account which they normally
wouldn’t do visiting any other country. Tourists visiting Tibet are for example not allowed to
bring pictures of the Dalai Lama or the Tibetan flag, since they are forbidden in the PRC.
Furthermore travellers in Tibet are restricted to certain areas, since some areas are ‘secret
forbidden areas’. To undertake research in China and Tibet means taking these and even more
things into account. For Tibetans living in China and the Tibetan Autonomous Region (TAR)
of the PRC talking to westerners can be very dangerous. It often happens that Tibetans are
questioned by the Chinese police after they were talking to a westerner. The Chinese
authorities do not want Tibetans to talk to westerners about the situation in Tibet; about the
Chinese occupation, about the violation of human rights and Tibetan independence.
Furthermore westerners can provide the Tibetans inside China and the TAR with information
from ‘outside’, especially information related to the Dalai Lama and his government in exile’s
efforts to achieve genuine autonomy for Tibet.
At present human rights groups have confirmed, by name, over 700 Tibetan political
prisoners in Tibet, although there are likely to be hundreds more whose names are not
confirmed. Many are detained without charge or trial for up to four years through
administrative regulations entitled "re-education through labour". Furthermore human rights
groups have documented at least 60 deaths of peaceful demonstrators since 1987. China's
consistent use of excessive military force to stifle dissent has resulted in widespread human
rights abuses including multiple cases of arbitrary arrests, political imprisonment, torture and
execution (ICT, n.d.). One example of a Tibetan political prisoner is the nun Ngawang
Sangdrol, who was arrested for the first time at age 13 and had been undergoing a 21-year
sentence in Drapchi Prison, Lhasa, when she was released in 2002. Sangdrol was imprisoned
for her non-violent activities, including demonstrations, against Chinese rule in Tibet (TIN,
2002).
Gabriel Lafitte (1999, p. 27-29) a Research Fellow in the Melbourne Institute of Asian
Languages and Societies experienced the consequences of doing independent research in a
Tibetan region of China at first hand. He and an American friend decided to visit the area
identified for a World Bank project that was to bring 58,000 Chinese settlers into a Tibetan
and Mongolian nomad ancestral homeland. During their visit Lafitte, his American friend and
their Tibetan translator were detained by the Chinese secret police and charged with ‘illegal
visit, illegal interview and seeing a forbidden place’. During seven days of detention a team of
twenty secret police men and two women used the so-called ‘coercion method’ which

includes sleep deprivation, interrogation, intensive monitoring for moments of weakness and
if necessary the use of force.
The interrogator brandished at me a sheaf of translations into Chinese of my openly published
academic writings in Australia, as his ultimate proof that I am a black hand, part of a global
conspiracy to weaken ethnic unity and promote splittist sentiment among minority
nationalities. These are very serious crimes, for which Tibetans are currently serving sentences
of ten or twenty years forced labour. (ibid. p. 29).

Although the two western researchers were never physically beaten the American researcher
jumped out from his window as an act of utter despair during the detention, after which he
was seriously hurt and left with a medical evacuation bill of US$ 200,000. Far worse is the
fate of the Tibetan translator, who has no foreign government to intercede on his behalf.
According to Lafitte: “When the secret police yell that they can do anything they want, this is
undoubtedly true of their own citizens, especially those of minority ethnicity such as my
friend [the Tibetan translator]” (ibid. p. 29).
The examples above illustrate the situation for Tibetans under Chinese rule and the
dangers for independent researchers in this area. It is in this context that I decided not to
reveal my role as a researcher whilst in China and the Tibetan Autonomous Region, especially
for the safety of the Tibetan respondents as well as my own safety. Of course this has had
consequences for the methods and techniques I used for gathering research data as well as the
results. This will be further explained in the paragraph ‘Validity, Reliability and Limitation’.

2.5.2 Case Studies
The aim of this study is not to gather generalised statistical data, but to gather in depth
information about the cases. According to Nichols a case study looks in depth at a ‘typical
case’ and can provide valuable insights. “A skilled researcher, who encourages people to talk,
can reveal a rich and lively picture” (1991, p. 13). According to Yin (2003) the most
important element for doing case studies is using a variety of evidence derived from diverse
data collection techniques, such as interviews, participant observation and documentation. In
other words the most important element of case study method of research is triangulation.
For the purpose of this study I conducted three individual case studies, namely Lhasa,
the capital of the Tibetan Autonomous Region (TAR) of the PRC, secondly Xiahe in Gansu
Province of the PRC and finally McLeodGanj in the state Himachal Pradesh of India. The
data compiled during each case is broken down as shown in table 2.1.6
Table 2.1 Interviews conducted in all three case studies

Lhasa
Xiahe

McLeod
Ganj
Total

6

Individual Interviews
Total ♂ ♀ < 50 yrs
(n)
old
16
9 7 14
9
7 2 9
Escaped
< 1985
31
19 12 7

Group Interviews
> 50 yrs
Total ♂ ♀ < 50 yrs
old
(n)
old
2
32
19 13 32
6
5 1 6
Escaped Born in
Escaped
>1985
India
< 1985
10
14
9
7 2 3

See appendix 1 for the list of interviews in McLeodGanj.

Total (n)
> 50 yrs
old
48
15
Escaped Born in
>1985
India
4
2
40
103

2.5.3 Selection of the Case Studies
The particular case studies of Lhasa, Xiahe and McLeodGanj were selected for several
reasons. Primarily, each of the three cases are areas in which both Tibetans and members of
the dominant society live, that is Chinese inhabitants in Lhasa and Xiahe and Indian
inhabitants in McLeodGanj. This is crucial in order to research the structural and socialcultural integration and to analyse the level of integration of Tibetans in the dominant society.
Secondly all three cases have a different political context making an interesting
comparison between the three cases studies. Lhasa was the capital of the former Tibet under
the control of the Dalai Lama’s government and is presently the capital of the TAR of the
PRC. Xiahe was under local Tibetan rule before the Chinese invasion in 1949/50, but is
presently a part of Gansu Province of the PRC. Finally McLeodGanj is a hill station in North
India where the Tibetan government in exile is located, where the Dalai Lama lives and
thousands of Tibetan refugees.
Lhasa may be considered as the place where political control is most severe, since it is
the centre of the former Tibet, the city where all the previous Dalai Lama’s used to live as
well as the location of the Tibetan government. Since the Chinese occupation demonstrations
against Chinese rule in Tibet have been observed most intense in Lhasa. Xiahe is outside the
TAR and as a result political control is less than it is in Lhasa, although Chinese police do
check Tibetan houses for pictures of the Dalai Lama and the Tibetan flag and Tibetans are
being arrested for political reasons. Finally McLeodGanj is situated in democratic India where
Tibetans can experience relative freedom.

2.5.4 Choosing the Sample
The target population in all three case studies were the Tibetan inhabitants of that case.
According to Nichols (1991) there is no point in using a large sample when doing exploratory
or in-depth work, since the “aim is to get a ‘feel’ for a problem” (ibid., p. 53). Taking this into
account as well as time I used small sample sizes. In order to choose a sample I made use of
‘chain-‘, or so-called ‘snowball sampling’; by making first contact with a member of the
target population, and asking him or her after an interview if they knew any other members of
the target population, I made contact with other respondents (ibid., p. 70). Another form of
sampling I applied could be described as ‘stratified random sampling’, which means the
target population is divided into non-overlapping sub-groups (called ‘strata’). A random
sample is then taken from each sub-group. Members of each sub-group should be similar to
each other in some way (ibid., p. 61). In the particular case of this study subgroups were for
example; monks, nuns, students, teachers, shopkeepers, hotel-owners, restaurant owners,
NGO members and government officials. I choose my respondents out of the sub groups.
Furthermore respondents were selected by criteria such as their origin, sex and age.
First of all they had to be Tibetan, because I wanted to analyse the level of integration from
the perspective of Tibetans (not members of the dominant society). Secondly the sample had
to be representative of the Tibetan community in each particular case, which means
interviewees had to be males and females. Finally I wanted to analyse the differences in
generation of Tibetans living in the three cases. This meant interviewees in the sample had to
be both younger and older than fifty years old in the case studies of Lhasa and Xiahe. As
Tibetan refugees have been coming to McLeodGanj for nearly fifty years I had to select three
different generation, namely those who escaped Tibet before 1985, those who escaped Tibet
after 1985 and those who were born in India. This selection of three generations is also
applied by local Tibetans.

2.5.5 Interviews
The primary method of research in all three case studies was conducting individual in depth
interviews, in particular semi-structured interviews. This means, I prepared a ‘topic list’ and
relied upon open questions to introduce topics of interest and phrased further questions
depending on the circumstances. This method proved invaluable in all three cases, especially
in Lhasa and Xiahe, since “ Individual […] semi-structured interviews are especially suitable
for work on attitudes or opinions and for dealing with sensitive topics” (Nichols, 1991, p. 14).
In all three cases I conducted interviews with the number (n) of respondents. On
average the interviews took between one and one and a half hours. In Lhasa and Xiahe these
interviews were informal since the respondents were not aware of my role as a researcher.
Consequently I did not record the interviews or note down the responses. I did however use
the topic list, which I had to commit to memory in order to ensure the clandestine nature of
my research technique. I was able to ensure the integrity of the gained information by
recording the data on laptop computer immediately afterwards each informal interview. For
obvious reasons the respondents in Lhasa and Xiahe are anonymous. Interviews conducted in
McLeodGanj were always formal and recorded on tape or on paper during the interview. Next
to individual interviews I conducted group interviews in all three cases. These group
interviews were also semi structured with the use of a topic list.

2.5.6 Informant Interviews
In all three case studies interviews were conducted with key informants from the Tibetan
community. It was possible to collect valuable information from certain members of the
Tibetan community who were particularly knowledgeable regarding matters such as
education, religion, labour and government policies. Examples of these key informants are
schoolteachers, high ranked monks, government officials, NGO members and other members
of the community who provided me with critical inside information. Contacts made in Lhasa
also proved valuable for contacts in governmental institutions in the Central Tibetan
Administration (CTA) in McLeodGanj. Through these contacts it was possible to interview
high ranked government officials who provided me with indispensable additional information.

2.5.7 Interpreters
Several interpreters were involved during data collection by semi structured interviews. As
stated these interviews were held informally in Lhasa and Xiahe. It was however possible to
use interpreters, since I became friends with Tibetan members of the community who were
willing to act as interpreters when I interviewed their family members, friends, colleagues or
other members of the community.
In McLeodGanj the interviews were all formal and interpreters where necessary for a
few occasions, such as interviewing members of the older generation of Tibetans in
McLeodGanj and when interviewing Tibetans who were new arrivals from Tibet and did not
yet speak English. Some NGO’s provided me with interpreters from their internal
organisation.

2.5.8 Participant Observation
As stated by Nichols (1991, p. 12) “participant observation is a highly effective method of indepth study in a small community”. By living in the community of the three case studies and
participating in community life I was able to collect additional information and verify data
collected during interviews. Because of contacts made in the field I was able to visit Tibetan
families at home and participate for example during lessons in schools. Besides daily
participant observation in community life I also applied the use of participant observation
during special occasions, such as religious activities, cultural festivals and political activities.

2.5.9 Participatory Mapping
I used one of the techniques from ‘Participatory Rapid Appraisal’ (PRA), namely
‘Participatory Mapping’ (Theis & Grady, 1991, p. 82). I selected a small group of respondents
who had knowledge about the area, the topic of the mapping exercise and who were willing to
share their knowledge. I then asked them to draw a map of the area of the case study and
specify with colours or by writing where Tibetans houses and businesses were situated and
those belonging to the dominant society. I assisted the respondents in getting started and then
let them draw the map by themselves. This technique proved very useful to collect data
relating to housing and spatial concentration by ethnicity and also gave valuable information
about social contacts and the ethnic division of labour. The data gathered by mapping came
directly from the drawn map and even more importantly by talking about the map the
respondents had drawn and by asking them further questions.
I used this technique in Xiahe and in McLeodGanj. Unfortunately I was unable to use
participatory mapping in Lhasa, because it proved to be very difficult and dangerous for
people to talk about certain topics informally. If I had asked them to gather in a group and
draw up a map this would have been considered as too dangerous. First of all since it is a risk
for Tibetans in Lhasa to gather in a group with a westerner and second of all because their
‘answers’ would have been recorded on paper; the map. In this context I decided not to
attempt to use participatory mapping. I was however able to gather the same information by
in-depth semi-structured informal interviews.

2.5.10 Study of Literature
In order to complete the information gained through interviews and the other research
methods mentioned above it was necessary to study literature regarding certain topics related
to this research.
Due to the political situation it was impossible to interview governmental officials in
Xiahe and Lhasa. Therefore I had to rely on policy documents from the Chinese government.
Furthermore I utilized research reports from the Tibet Information Network (which is an
independent, comprehensive news and research service) and other documents in order to
clarify the Chinese policy towards the Tibetans as well as analysing relevant statistics. It was
necessary to use other documents besides the official Chinese documents, since data from the
Chinese government is not always reliable and accurate. For example statistics from the
National Chinese Bureau of Statistics do not always differentiate between Han-Chinese and
Tibetans. Because of this statistics in general look more positive then they actually are,
especially for Tibetans. Furthermore there is a gap between Chinese policy and policy
implementation, for example policy towards freedom of religion and the so-called autonomy

of the TAR. It must be stated here that it is in the interest of the People’s Republic of China
(PRC) to paint a different and more positive picture in official documents.
In McLeodGanj I spent time in the ‘Library of Tibetan Works and Archives’. The
library provided me with valuable documents about CTA policies, GOI policies, and research
reports. Furthermore NGO’s in the area provided me with information leaflets and other
works related to their NGO. Finally government officials of the CTA whom I interviewed
ensured I was supplied with literature about Chinese government policies towards Tibetans
inside China as well as literature related to Tibetans living in India.

2.5.11 Validity, Reliability and Limitation
Due to the circumstances of field research in Xiahe and Lhasa research methods and
techniques had to be adjusted, as described in previous sections. This could have affected the
value of the information gathered. Because of the situation in Xiahe and Lhasa (former Tibet
being under Chinese rule since 1950) respondents were cautious and sometimes hesitant to
talk to me especially when dealing with sensitive topics. Interviews often took place in private
situations, such as the family home, because Tibetans were very uncomfortable with talking to
me in public. This fear comes from justified risks of being seen by the Chinese authorities or
one of the many government spies. One of the many examples of this comes from field notes
in Lhasa:
He [the respondent] bends forward until he is very close to my face and whispers: “I would
very much like to go to India and meet the Dalai Lama. The Dalai Lama is the leader of all
Tibetans and he has a lot of knowledge, this is why the Dalai Lama received the Nobel Price
for peace. But this has to be kept to ourselves, because when the Chinese police hear this I get
into deep problems. (5-9-2004).

When talking to Tibetans in ‘safe’ environments they were mostly very open and also happy
to talk about every topic. It seemed like they welcomed people such as myself who showed an
interest in their situation. It is my opinion that by not revealing my role as a researcher and
only doing informal interviews the data collected from these interviews is more reliable.
Besides the obvious risks for the respondents and myself, the danger of only receiving social
advisable answer would have been a major factor too, if I had done formal research.
This in turn raises questions about the reliability of data collected through formal
interviews in McLeodGanj, India. Social advisable answer did occur sometimes, in the sense
that respondents often used phrases quoted from the Dalai Lama, especially regarding topics
such as ‘perception on dominant culture’ and ‘social contacts’. By using similar questions in
different parts of the interview I could assess the information gathered and if necessarily ask
respondents for clarification. As stated previously I was also able to verify data collected
during interviews through participant observation.
One of the disadvantages of not revealing my role as a researcher was the fact that I
did not interview as many members of the older Tibetan generation as I would have liked to.
Consequently the data from individual interviews was not representative of the particular
cases in Lhasa and Xiahe. By asking other respondents about the older generation and by
participant observation I was able to address this gap in information. Interesting enough a
similar problem occurred in all three case studies, namely the fact that I wasn’t able to
interview as many females as males. This is largely due to the cultural roles of men and
women in Tibetan society. Tibetan women in general are very shy and often they did not want
to participate in the research, because they felt that they were not interesting enough and I
should ask other (male) members of the Tibetan society.

Finally the implementation of the methods and techniques were somewhat restricted by the
duration of the field research. As I felt it necessary to conduct the three specific case studies
in order to gain a full understanding of the comparative situations the time spent in every case
had to be limited to a maximum of two months. During the total five months of research I was
however able to interview many Tibetans and gather additional information through
participant observation, participatory mapping and study of literature. As a result the data
collected in this study provides valuable insights regarding the three specific case studies as
well as information regarding the situation of Tibetans living in China, the TAR and India in
general.

Chapter 3

Case 1: Lhasa, Tibetan Autonomous Region, P.R.C.
3.1

Introduction

Before the Chinese invasion of Lhasa in 1950 Lhasa belonged to the province Ü-Tsang of
Tibet. Presently Lhasa is the capital of the Tibetan Autonomous Region (TAR) of the
People’s Republic of China (PRC).
Before the escape of the 14th Dalai Lama the ‘Potala palace’ in Lhasa had been the
residence of all previous Dalai Lama’s of Tibet who presided alongside the ‘Kashag’, the
cabinet of the Tibetan government, as the secular and non-secular governing body. Lhasa is
also an important holy place for Tibetans, since the most important statue (of Buddha
Sakyamuni) within Tibetan Buddhism is situated in the ‘Jokhang Temple’ in the centre of
Lhasa. Both in the past and today many non-violent demonstrations have taken place in Lhasa
against the Chinese occupation of Tibet and the enforced Chinese governmental policies.
Participants of these demonstrations have been arrested and violently treated by the police in
Lhasa. Compared to other areas where Tibetans reside in the PRC the police and military
control in Lhasa is the most stringent.
Lhasa's population boom began in the 1980s and according to proposals outlined in the
Party's Tenth Five Year Plan (2001-5), the population of Lhasa's urban area will have more
than doubled in the 15-year period ending in 2005. The Lhasa urban area, which was no more
than three square km with a population of 20,000 - 30,000 when the Chinese took control of
Tibet over fifty years ago, reached 53 square km and a population of 230,000 in 2000,
according to official statistics (TIN, 2001). The inhabitants of Lhasa consist of three different
ethnicities, namely; Chinese, Tibetans and Chinese Muslims (Hui). Lhasa’s indigenous
Tibetan population is now a thirty percent minority whereas the Chinese together with the Hui
form the majority of the total population with seventy percent.
In this chapter the results of the case study in Lhasa will be described. First the structural
side of integration will be examined, this will contain sections on ‘Labour’ ‘Education’ and
‘Housing and Spatial Concentration by Ethnicity’. Secondly the social-cultural side of
integration will be examined in the following sections: ‘Identity’, ‘Language’, ‘Religion’,
‘Perception of Dominant Culture’, ‘Social Contacts’ and ‘Mobility’. Thirdly differences in
integration between generations of Tibetans in Lhasa will be described in the second last
section. Finally there will be a concluding section where the level of integration among
Tibetans will be evaluated in relation to the topics covered so far. Throughout this chapter the
government policy on integration of Tibetans will be described and analysed in the related
sections.

3.2

Structural Integration

3.2.1 Labour
The labour situation for Tibetans in Lhasa is a complex one and is changing rapidly because
of the influx of Chinese people seeking work. I will clarify this by describing the kind of work
Tibetans do in Lhasa, the unemployment among Tibetans and the influence of the railway
construction on work for Tibetans in Lhasa. Although official statistics about labour among
Tibetans in Lhasa alone don’t exist, I will use statistics about the TAR in general and use the
data from the case study to describe and analyse the specific situation in Lhasa.
The most recent official statistics (published in the Tibet Statistical Yearbook (here
after TSY) of 2004) reveal dramatic changes in the ethnic structure within the public sector of
the TAR. In public statements the PRC government argue that Tibetans make up the majority
of state-sector workers and even the majority of government cadres. Furthermore the PRC
government argue that expansions in government administration and increased wages
contribute to an emerging ‘middle class’ of Tibetans. However, whereas this has generally
been true up to the beginning of the Western Development Drive in 2000, there has recently
been a rapid reversal of the situation. Since 2000 the numbers of Tibetan state sector
employees, (i.e. staff and workers in state-owned units) as well as the share of Tibetans in
state sector employment have been declining sharply. In particular the share of Tibetans in
cadre employment7 was lower than 50 percent in 2003 (49.7 percent), down from 71.6 percent
in 2000. Despite the massive amount of funding from Beijing that has gone into both
governmental administration and construction over these years, current policies effectively
discriminate Tibetans from state employment (TIN, 2005).
This discrimination of Tibetans in labour sectors has been observed by all of the
respondents in Lhasa. There is little difference between the kind of work that Tibetans do and
the kind of work that Chinese do in Lhasa, but comparatively the Chinese are in favour and
they dominate almost every sector of labour. As a result it is becoming more and more
difficult for Tibetans in Lhasa to find a job, because of this they are often less well off than
the Chinese inhabitants of Lhasa. Previously the Tibetans did have jobs, but since the Chinese
came to Lhasa in the 1980s the Chinese slowly took over the jobs; a development that has
been accelerated since 2000. Every year the number of Chinese coming to Lhasa is increasing
and almost all have (the prospect of) a regular job for the government (among others;
interview, 14-9-2004; 3-9-2004).
The state-sector has been one of the most important and most dynamic sources of
growth in the TAR. GDP growth rates have been the highest in Western China in 2002 and
2003, largely fuelled by expansions in state-subsidised investment and administrative
spending on the state-sector itself. Therefore a stronger involvement in state-sector
employment bears a high potential for increasing Tibetan employment. However, Tibetan
employment in the state-sector has been falling, along with state-sector employment in
general. Paradoxically employment, especially Tibetan employment, has been decreasing in
precisely the parts of the economy that have been growing fastest (TIN, 2005).
According to TIN (2005) the reductions in the numbers of Tibetans employed as staff
or workers in state-owned units in the TAR have paralleled reductions in the total numbers
(Tibetans or non-Tibetans) employed in these state-owned units. However, total reductions
have been more than absorbed by the fall in Tibetans employed. In terms of the total number
of staff and workers in state-owned units in the TAR, employment fell from 149,690 in 2000
to 136,646 in 2003, while that of Tibetans dropped from almost 106,756 to 88,301. The
7
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Tibetan share fell therefore from 71 percent to 65 percent of such employment over these four
years, as shown in the table below (all data from TSY 2004, table 4-5).

Table 3.1: Staff and workers in State-owned units in the TAR 1999-2003

Share of total staff and workers in state-owned
units in the TAR

share of total

number employed (persons)

Total numbers of staff and workers in stateowned units in the TAR. 1999-2003

Source: TSY 2004

Consequently, 13,044 total state-sector jobs were lost between these four years, while
Tibetans specifically lost 18,455 jobs and non-Tibetans gained 5,411 jobs. In other words,
more than the total amount of job loss in state-sector employment was absorbed by Tibetans.
(illustrated in the table 3.2). The extra was captured by increased non-Tibetan employment,
according to TIN (2005) most of it probably by Chinese.8

Table 3.2: Cumulative Loss and Gain in Staff and Worker Employment Relative to 2000

Number of jobs (persons)

Cumulative loss and gain in staff and worker
employment relative to 2000

Source: TSY 2004

8

See Appendix 3 for more detailed statistics on the total number of workers in state-owned units in the TAR.

More significantly, according to TIN (2005), a large proportion of replacement of permanent
employees took place at the higher levels of government among the cadre workforce. The
share of Tibetan cadres fell from 72 percent in 2000 to just less than 50 percent in 2003 (see
table 3.3). Essentially, the total figures for the employment of cadres (including non-Tibetan)
increased from 69,927 in 2000 to 88,734 in 2003, at the same time as the number of Tibetan
cadres fell from 50,039 cadres to 44,069.

Table 3.3: Cadres Employment in State Owned Units

Share of total cadres employed in state-owned
units in the TAR

share of total

number employed (persons)

Total numbers of cadres employed in state
owned units

Source: TSY 2004

According to TIN (2005) the changes presented here are part of a general initiative by the
Chinese government to rationalise and restructure the public sector, and in particular public
sector employment. Nonetheless, in the light of their actual effects, it appears that government
statements relating to the streamlining of the public sector conceal the substitution of
permanent Tibetan employees with non-Tibetans (mostly Chinese). The timing of this
substitution around 2002 and 2003, particularly in the case of cadres, also links this
development with the new leadership in Beijing surrounding President Hu Jintao. Hu Jintao
was party secretary in the TAR and seems to corroborate the widespread perception in the
TAR that the Chinese leadership does not trust the loyalty of Tibetan cadres (TIN, 2005).
This distrust in high Tibetan officials is reflected by the general opinion of
respondents who state that ”(…) these Tibetans are fingers that are stuck onto the arm, the
arm is Beijing. They [Tibetans who are in the government of Lhasa and the TAR] do not have
real power” (interview, 3-9-04).

3.2.1.1 Income and Inequality
Chinese in Lhasa often work for the government and have a regular job and thus a regular
income. Jobs that belong to this category are, among others, jobs in the building sector and
jobs in the public sector, like bus drivers, postal clerks and police. Inhabitants of Lhasa - and
China in general - who work for the government get a pension after they stop working at an
age of around sixty. People who don’t work for the government don’t get a pension and often
live in constant insecurity about their job. In Lhasa this last category consists mainly of
Tibetans (among others; interview 3-9-2004 and 1-9-2004).
Although the Tibetans inside the TAR government don’t have absolute autonomous
power they do form a small elite of rich Tibetans in Lhasa. Compared to people who don’t
work inside the government their income is very good, about 4000 Yuan per month. Whereas
workers for government run organisations and projects, for example a railway constructer,
earn about 1500 Yuan per month (interview, 5-9-2004). Tibetans who don’t work for the
government at all, but work in restaurants or small shops in Lhasa earn much less, between
500 and 900 Yuan per month (among others; interview 28-8-2004). As an example a young
Tibetan woman who worked from 9:30 till 21:00, seven days a week in a shop in the city
centre earned 500 Yuan per month (interview, 18-9-2004).
We can see that inequality is both between Chinese haves and Tibetan have-nots as it
is between Tibetan haves and have-nots. As described by TIN (2003b) inequality in the urban
areas is essentially determined by access to formal employment. Those who have state-sector
and related jobs are very well off, even by national standards, as the average money wage of
staff and workers in the TAR was the third highest in China in 2001, only after Beijing and
Shanghai. This group of workers includes Chinese as well as Hui, but also includes close to
100,000 Tibetans, who actually form the majority of staff and workers in the province,
although probably disproportionately in junior positions. These Tibetans represent which is
being generally termed as “the new Tibetan middle-class in the province” (TIN, 2003b).

3.2.1.2 Ownership
Ownership has diversified significantly in China since the beginning of the reform period over
the last 25 years, whereas it has not in the TAR. As a result 37 percent of staff and workers in
China work in non-state owned units (private, collective, foreign owned, etc) while the TAR
remains heavily dominated by the state in any of the avenues of formal employment (TIN,
2005). Despite the streamlining which took place after 2000 the percentage of staff and
workers in the TAR employed in state-owned units rose from 92 percent in 2000 to 94 percent
in 2003 (China Statistical Yearbook 2004, (hereafter CSY), tables 5-8 and 5-11; TSY 2004,
table 4-4). Up to 97 percent of the total wage bill in 2003 (i.e. total amount of funds disbursed
as salaries or wages to staff or workers) was derived from state-owned units in the TAR,
versus 66 percent in the rest of the PRC (CSY 2004, table 5-20).
Moreover the other western provinces neighbouring the TAR exhibited much higher
shares of collective, individual, and share-holding investment than the TAR, this being similar
to the national shares. In other words, while there might have been a sharp increase in
investment in the TAR, up until 2001 this investment remained exceptionally restricted,
apparently offering very little leeway for individual and collective business initiatives in the
rural areas (TIN, 2003b). Whereas this still appears to be true in 2004, positive changes can be
seen on this level especially in urban areas like Lhasa, as described by some respondents.
Next to Tibetan government officials another part of the new Tibetan middle-class in
the TAR, and Lhasa especially, is formed by Tibetans who do very good business in tourism.

According to some of the respondents this development is possible because of China’s entry
in the World Trade Organisation (WTO, in 2001). One of the respondents (interview, 4-92004) said that participation in the WTO is the key that has lead to positive changes and more
opportunities to start one’s own business, and thus created more opportunities for Tibetans in
Lhasa. To illustrate this point is one of his family members who started a travel agency in
Lhasa. This previously was unthinkable around ten years ago because of rules and regulations
from the Chinese government. Only very big companies could afford the money that was
needed to start a business. Presently the required finance to start a business is about 2000
Yuan, which makes it a lot easier for new entrepreneurs. The family member of this
respondent is now able to do good business with other agencies in China, Nepal and even
India.
Despite these positive changes the big hotels, companies and shops in Lhasa are
almost all owned by Chinese. Smaller enterprises in the Barkhor (the old Tibetan
neighbourhood) which were owned by Tibetans previously are now almost entirely owned by
Chinese. According to respondents the Chinese are able to offer landlords in the Barkhor area
and other areas of Lhasa more money than Tibetans because of their wealth. In some cases
Chinese actively seek out landlords to outbid Tibetans out of property. In this way Chinese
make sure they get the enterprises in stead of Tibetans (among others; interview, 14-9-2004;
3-9-2004). The social position of Tibetans in Lhasa is potentially further jeopardised by the
construction of a railway connecting China with Lhasa in the TAR, as described in box 3.1
below.

Box 3.1 Railway Golmud- Lhasa
The construction of the 1,118 km railway from Golmud in Qinghai to Lhasa in the TAR is an
important part of the Beijing government's campaign to develop the western regions of China,
including the TAR and Tibetan areas in Qinghai, Sichuan, Yunnan and Gansu provinces. The
rail link and stations in Tibetan areas will facilitate increased exploitation of Tibet's mineral and
natural resources and will generate both large and small-scale opportunities for employment
and enterprise; the construction of the railway is intended to accelerate the integration of Tibetan
areas into the national economy. TIN (2001a).

The majority of respondents expressed their great concern about this construction of the railway
between Goldmud and Lhasa, which is planned to be completed in 2005 or 2006. When the
railway is completed many Chinese will come to Lhasa and Tibetans expect the unemployment
among Tibetans to increase drastically. Tibetans are already a minority in Lhasa and every
Tibetan respondent agrees that when the railway will be completed more Chinese will come to
Lhasa and because of that (in their own words) it will be the end of Tibetans.
The Tibetan former official from Qinghai, who has also lived in Lhasa, told TIN
(2001a) that the economic development of certain areas following the announcement of the new
railway would increase the numbers of Chinese workers in the area and would not necessarily
benefit local Tibetans;
Many new hotels and restaurants will be constructed, and many people from China who have
lost their jobs will come to find work. […] There may be some short-term benefit for Tibetans in
the construction of shops and restaurants for local people, but the influx of more and more
Chinese people with education and skills means that local Tibetans may only be able to hold
onto these jobs for a couple of years, and will gradually be marginalized. […] the main
beneficiaries of the construction of the railway to Lhasa would be Chinese, and not local
Tibetans. When the Chinese are in charge of construction [on projects such as the railway] it is
possible that some Tibetans may find work, but the main benefits go to the Chinese private
companies and the authorities.

Box 3.1 continued
Further more the railway will make it very easy for the Chinese government to transport
different kinds of raw materials and other products from Tibet to East China. In relation to
geology Tibet is a young country. The mountains contain a wealth of unexploited natural
resources such as silver, gold, mercury, minerals and uranium. As a country in energy crisis
the utilisation of uranium for nuclear power is very important for China. This also has
strong implications as to increasing China’s nuclear weapons capacity. The Chinese
economy could also benefit from selling uranium to other nations. According to some
respondents (among others; interview, 14-9-2004) China will be very rich and powerful in
the future, and because of this China won’t have to worry in the future about nations who
ask China about their human rights situation.
The authorities of Lhasa are already prepared for the big influx of Chinese to Lhasa.
During one of my walks through Lhasa I bumped into a big neighbourhood under
construction. During a talk with one of the respondents a day later (interview, 20-9-2004) I
found out that all of these new houses are being built for the Chinese people that will come
to live and work in Lhasa as a result of the completion of the railway between Goldmud and
Lhasa.

3.2.2 Education
According to the most recently published population statistics regarding the year 2002,
illiteracy rates and education levels among the population in the TAR have shown
improvements since 2000, this being attributed by large increases in spending and investment
in education. The table below shows illiteracy rates in the TAR and the PRC in general, Lhasa
being considered as a city.

Table 3.4: Illiteracy rates among the population aged 15 and older, 1998 to 2002

TAR
PRC
Total Rural Town City Rural/City Total Rural Town City Rural/City
1998 survey 60.0%

-

-

-

-

15.8%

-

-

-

-

1999 survey 66.2%

-

-

-

-

15.1%

-

-

-

-

2000 census 47.3%

-

-

-

-

9.1%

-

-

-

-

2001 survey 45.5%

-

-

-

-

11.6%

-

-

-

-

-

35.6%

1.4

11.6 %

15.0 %

2002 survey 43.8%

49.0%

8.7 %

5.7 %

2.6

Sources: CSY 1999, tables 4-8 and 4-9; CSY 2000, 4-8 and 4-9; CSY 2002, 4-13; China Population
Statistical Yearbook 2003, (hereafter CPSY), 1-18, 1-19, 1-20 and 1-21.

It appears that improvements are disproportionately concentrated in the urban areas, since
illiteracy rates in rural areas in the TAR are 49 percent, compared to 35.6 percent in cities.
Education levels also show enormous gaps compared to the PRC in general. The total
Illiteracy rate in 2002 in the TAR is 32.2 percent higher than the 11.6 percent PRC average.
Furthermore the improvements in illiteracy rates and education levels among the population
of the TAR and the PRC in general appear to be concentrated among the primary-school aged
population. 62 percent of the population aged six and older in the TAR attained primary level
education, whereas 15.4 percent attained secondary level education and only 0.8 percent has a
degree in tertiary education level. Again there is a large gap between attained education levels
in the TAR and the PRC in general, since 54.8 percent of the PRC population has reached a
secondary level education and 4.7 percent a tertiary level education. This is summarized in
table 3.5 below.

Table 3.5: Education levels of the population aged six and older, 2002 survey

6+ population with education including and above:
(No schooling)
Primary
Secondary
Tertiary
TAR

38.0%

62.0%

15.4%

0.8%

PRC

10.2%

89.8%

54.8%

4.7%

Source: CPSY 2003, table 1-14.

The above data does not differentiate ethnicity, however the 2003 population yearbook shows
education levels by ethnicity from the 2000 census.
Table 3.6: Education levels of the population aged six and older by ethnicity, 2000 census
Total
Chinese
Tibetan
Chin. Musl. (Hui)

(no schooling)
7.7 %
7.3%
45.5%

Primary
92.3%
92.7%
54.5%

Secondary
52.3 %
53.4%
13.3%

Tertiary
3.8 %
3.9%
1.4%

15.6%

84.4%

44.9%

4.1%

Source: CPSY 2003 table 2-2.

The data above provides several important insights about big differences in illiteracy rates and
education levels between Chinese and Tibetans in the PRC. Almost half of the Tibetan
population in the PRC has had no schooling (45.5 percent), compared to only 7.3 percent of
the Chinese population. Since this data is not further subdivided by province and since ‘cities
in the TAR’ are more than just Lhasa we have to look at other information to examine the
situation in Lhasa.

3.2.2.1 Education in Lhasa
According to the ‘China Tibet Information Centre’ (2004) Lhasa made great progress in
educational standards until the end of 2004: “In this December, the education in Lhasa has
reached a good result with 95% non-illiteracy adults and 100% school enrolment of nine-year
compulsory education”. This information does not correspond with the data gathered in Lhasa
during the case study. According to respondents less Tibetan children in Lhasa go to school
than Chinese children do, because it is too expensive for their parents. It could be stated here
that a majority of the Chinese population in Lhasa is employed by the state, as a result these
Chinese people have regular incomes which could make it easier for them to pay the school
fees (among others interview, 3-9-2004; 23-9-2004; 13-9-2004). The gap in the percentage of
school enrolment in Lhasa (between information gathered from respondents in Lhasa and
information gathered from the ‘China Tibet Information Centre’) can be explained by
inconsistency in the use of statistics among the national and provincial governments in the
PRC. As an example observed by TIN (2004):
It appears that illiteracy rates from the 2000 census do not necessarily correspond to those
often promoted by both national and provincial governments in the PRC. For instance,
officials from the TAR usually present the TAR illiteracy rate in 2000 as 32.5 percent. This is
also observed in central government sources such as the 2001 White Paper on development in
Tibet [whereas the illiteracy rate was 47.3 % according to CSY 2000].

According to respondents the school fees in Lhasa are very high. School fees for middle
school are around 2070 Yuan per year, for college around 6000 per year and for University
around 3000 Yuan per year (interview 1-9-2004; 18-9-2004; 23-9-2004). A solution for the
high school fees in Lhasa is provided by the ‘English Language School’, a private school that
was established by a Tibetan. Here students pay only 75 Yuan per 3 months. Even though
Chinese are welcome, there are only Tibetan students at this school. According to one of the
teachers these are the children who can’t go to government schools, because they weren’t able
to pass the entrance examination (interview, 23-9-2004).
With the exception of this English Language School there are no separate schools in
Lhasa for Tibetans and Chinese, there are only mixed schools. Within these schools there are
separate Tibetan classes, where only Tibetan students attend. In reality most parents decide to
send their children to these Tibetan classes. Only a very small number of Tibetan parents send
their children to Chinese classes. The preservation of the Tibetan language is one of the main
reasons why parents send their children to Tibetan classes (among others interview 13-92004; 23-9-2004; 4-9-2004).
In contrast to primary schools a large proportion of Tibetan parents send their children
to a middle school in China, outside of the TAR. The reason for this is the general low quality
of middle schools in Lhasa and the fact that students have to score a certain percentage for
their entrance examination when they want to go to University. Since there is only place at
University for 50 till 60 percent of the High School graduates in Lhasa parents who wish their
children to go onto higher education decide to send their children to a middle school outside
of the TAR in midland China. The entrance examination for University is in Chinese, Tibetan
and English. The percentage Tibetans have to achieve in this exam is about 15 percent lower
than for Chinese students, because Tibetans are a minority (interview, 13-9-2004, 25-9-2004).

Besides the entrance exam a large number of Tibetan students are also faced with the problem
that their parents are not able to afford the costs to send their children to university. One of the
respondents pointed out that the government doesn’t support the students financially
(interview, 13-9-2004). One could argue that the government’s priorities (within education in
the TAR) lie elsewhere, for example in the policy related to patriotic education. (see box 3.2
and the section ‘religion’ below).

Box 3.2 Patriotic Education
All students in the PRC receive patriotic education, also termed as ‘Moral education’. The
‘China Education and Research Network’ (n.d.) explains:
Moral education includes political, ideological, moral and psychological quality
education. The basic task of moral education in primary and secondary education is to
foster the students into citizens with ardently love for the motherland, social ethic,
civilized behaviour and observation of laws. […] With the Marxism-Leninism, Mao
Zedong Thought and Deng Xiaoping's Theory as its theoretical guidelines and "Five
Loves: love the motherland and love the people, love labour, love science and love
socialism" as its basic contents, in the light of physical and psychological traits of the
students the moral education in primary and secondary schools provide education for the
students to foster civil behaviour, to learn fine tradition and revolutionary tradition of the
Chinese nation, moral and democratic legal system, modern Chinese history, general
survey of China and policies on current events and to build up a scientific outlook of the
world, life and evaluation.

Patriotic education is even more important in the TAR and develops a different
connotation in a region of the PRC where minorities like the Tibetans live. This is clearly
explained by Catriona Bass (1998, p. 10):
For China’s stability and prosperity […] it is vitally important that all its nationalities
identify with China. This has always been stated as the major political reason for
promoting ‘minority education’. From the outset, the policy for minority education’
(minzu jiaoyu) differed from the education policy for Han Chinese which is termed
‘regular education (zhenggui jiaoyu). While Han Chinese were to be educated to provide
technical personnel for economic development, the overriding goal of education for
‘minority’ nationalities was to encourage political allegiance towards China and enhance
stability in border areas; this principle still underpins China’s education policy in the
TAR.

Patriotic education is still very present today in Lhasa. Besides the contents of the
curricula school children were observed wearing school uniforms with red scarves and
started their school weeks (as well as on several other special occasions) by singing the
Chinese national anthem. On the University campus enlarged pictures of Mao Zedong and
Deng Xiaoping were on display.
Continued on next page

Box 3.2 continued
Furthermore, as reported by the China Tibet Information Centre (2004) several so-called
‘patriotism exhibitions’ were held by the Lhasa Education Department. The most recent
patriotism exhibition was held on November the 24th, 2004: “ a topic of never forgetting
the history and loving our motherland. The exhibition can be divided into different parts,
such as National Flag & National Song, Heroes, Resplendent Country, Beautiful Future
and Comparison between New Tibet and Old Tibet”.

Figure 3.1: Patriotism exhibition

Student of Lhasa No. 3 High School, Tan pa Rgya tsho is introducing to other students during the
exhibition. (China Tibet Information Centre, 2004)

3.2.3 Housing and Spatial Concentration by Ethnicity
Reports from Tibet indicate that the current population of Lhasa is at least seventy percent
Chinese. Furthermore the Tibetan area of Lhasa, incorporating part of the traditional Tibetan
Barkor area and part of the area around the Potala, now occupies less than two percent of the
urban area of Lhasa. (TIN, 2001) This information corresponds with my observations during
the research period in Lhasa.
Opinions about spatial concentration of Tibetans and Chinese in Lhasa differ among
respondents. About fifty percent of the respondents say that Tibetans, Chinese and the Hui
(Chinese Muslims) live separate in Lhasa. They explain that Tibetans live in the Barkhor,
surrounding the Jokhang temple, the Hui live in the east of Lhasa and the Chinese live close
to the Lhasa river, mainly in south-west Lhasa (among others interview, 23-9-2004).
This situation has changed since the last three years, which explains the opinions of
the other fifty percent of the respondents who say Tibetans, Hui and Chinese don’t live
separate but mixed in Lhasa. Previously there were only Tibetans living in the Barkhor area,
but since about three years ago more and more Chinese come and live in this neighbourhood.
The reason for this confirms the situation mentioned in the section ‘labour’ about Chinese
being able to pay much more rent to landlords in the Barkhor than Tibetan inhabitants of
Lhasa. The following example illustrates this:

Before we lived close to the Barkhor. We had to leave that house, because our landlord
wanted to build new houses there. He promised us that we could come back in our house,
when all would be finished. But he didn’t keep his promise, because he rented the houses to
Chinese who can pay a lot more rent than Tibetans. The house that we live in now has a rent
of 500 yuan per year, Chinese can pay 200 yuan per month for the same house.
(interview 18-9-04)

On observation it appeared that despite the recent developments the last three years there is
still a spatial concentration of Tibetans, Chinese and Hui in Lhasa. My observations
correspond with the described neighbourhoods above in which the three groups in Lhasa live.
Not only are the neighbourhoods different because of it’s inhabitants, but also because of the
aesthetic features of the neighbourhoods.
In the Tibetan neighbourhood the buildings are traditional; low, not higher than three
stores, and the streets are narrow. Many houses are built from stones and bricks covered with
clay with architectural features and painted in traditional manner; a style that has been in
place for centuries. In contrast the buildings in the Chinese neighbourhood are very modern
and impressive high, big hotels and offices can be found here. The streets are broad with
modern street tiles and neon lights and billboards as well as loud television screens can be
found all over the neighbourhood. This part of Lhasa looks like every other big Chinese city,
like Beijing, Chendu or Lanzhou. Chinese flags and ideological banners can be found and
examples of Chinese aspiration with western affluence. During my visit there was no escaping
the victories of the Chinese in the Olympic Games and the repeating of the Chinese national
anthem throughout the Chinese neighbourhoods.

3.3

Social Cultural Integration

3.3.1 Ethnocultural Identity
Without exception every Tibetan in Lhasa calls himself or herself a Tibetan. Both the
Tibetans and Chinese make a clear distinction between Tibetans and Chinese. Further more
Tibetans differentiate between the provinces that they originally come from, that is Kham,
Amdo or Lhasa (Ü-Tsang). These three provinces each possess their own dialect in Tibetan
language, often a Tibetan from Kham can not understand a person from Amdo when they each
speak their own dialect.
When somebody has a Tibetan mother and a Chinese father (or vice versa) this person
is considered as being a Tibetan, by both Tibetans and Chinese in Lhasa and treated
accordingly. This is illustrated by a man I met in Lhasa who has a Tibetan mother and a
Chinese father. When a friend in Canada offered him a job he had to apply for a passport,
which he did not get. When I asked him why, he answered: “Because I am Tibetan and the
Chinese government is afraid that I will tell everything about the Chinese policy and the
situation in Tibet when I am in Canada” (interview 5-9-04).
When Gurr (2000) writes about etnocultural identity he explains that the salient of
etnocultural identity increases when the dissimilarity from the dominant group is greater. To
find out how big this difference is one has to look at elements like language and religion.

3.3.2 Language
Every Tibetan respondent in Lhasa speaks Tibetan language at home and with (Tibetan)
friends. Children who go to a Tibetan class in school receive teachings in both Tibetan and
Chinese. About ninety percent of all the Tibetans in Lhasa speak (a little) Chinese, but can not
read or write Chinese (very well) (among others interview, 14-9-2004).
In contrast all the official documents from the TAR government in Lhasa are in
Chinese as well as the spoken language within the government (among others interview, 3-92004). This is in contradiction with the official government policy “TAR Regulations on the
Study, Use and Development of the Tibetan Language” which was passed on 22 March 2002
(TIN, 2003). Whereas important conferences of state organs at all levels in the TAR can use
either Tibetan or Chinese, commonly issued documents from all levels of state organs must
use both Tibetan and the common national language, as stated in article 4. In this regulation it
is further stated that:
Legal organs at all levels in the TAR shall, in their legal activities, according to need, make
use of one or several local commonly used languages. Citizens of all nationalities are assured
of the right to use their native language to carry out legal proceedings (article 5).
State organs and units in state enterprises at all levels in the TAR, when employing
government functionaries or technological personnel should, where other things are equal,
give priority to employing those who are proficient in the use of both Tibetan and the common
national language (article 10).

The overall emphasis of the regulations is on the "equality" of the Tibetan and "common
national" (Han Chinese) languages. However, as TIN (2003) writes;
while safeguards and promotional measures for the Tibetan language are included in the
regulations, in the absence of measures that in practice favour the use of Tibetan, the position
of Chinese, which is already dominant in business, commerce and administration, is likely to
be enhanced. […] In fact, since promulgation of the new regulations in March 2002, no
significant steps have been taken towards the practical implementation of measures such as
these to promote Tibetan.

The contrary seems to be true, which is expressed by all the respondents in Lhasa who say
that knowledge of Chinese language is a necessity in Lhasa when Tibetans want to find a job.
This corresponds with the promotion of the standard Chinese language (putonghua)
throughout the PRC which is happening at the same time as regulations are passed on Tibetan
language in the TAR. The central 'Law on the Common National Language' was passed on 31
October 2000 by the 18th plenum of the Ninth National People's Congress, to come into force
on 1 January 2001. The law defines the "national common language" as comprising
"putonghua and standard Han characters". The specifically political nature of this law is
evident from article 5 which reads:
Use of the common national language must be of benefit to state sovereignty and dignity of
the nationalities, be of benefit to national unity and unity of the nationalities, and be of benefit
to the construction of socialist material and spiritual civilisations.

In accordance with that, article 4 states: "Local governments and other relevant organs at all
levels must adopt measures to popularise putonghua and to promote standard Han characters"
(TIN, 2003). The promotion of the standard Chinese language can clearly been seen in Lhasa,
since Chinese is the only language that is used within Chinese companies, enterprises and
public facilities like the post office and the bank. When a Tibetan wants to set up a company,
for example a hotel, it is necessary for this Tibetan to speak, read and write Chinese, because
they have to be able to apply for licenses and such (interview, 3-9-2004).
Many respondents say the Tibetan language is useless in Lhasa, but at the same time
emphasise the importance of preserving the language. According to one of the respondents it
is the central aim of the Chinese government to make the Tibetan language disappear to make
sure the Tibetan ethnicity disappears, “after all when we don’t have our own language, we
don’t exist as a separate ethnic minority according to the Chinese government!” (interview, 49-2004)
Furthermore the knowledge of English language seems to become more important, the
reason for this is explained by a Tibetan student in Lhasa (interview, 1-9-2004) who I spoke
to: “ For me, my cousins and every Tibetan it is very important to learn English, because
when we do we can talk to foreigners about the situation in Tibet and what is happening here.
I find it much more important to learn English than Chinese.” English seems to be a link with
the outside world for Tibetans in Lhasa.
In short, outside the family unit Tibetan is a useless language, because of the large
scale promotion and use of the standard Chinese language in Lhasa.

3.3.3 Religion
Every Tibetan respondent in Lhasa is a Tibetan Buddhist by birth, according to them as are
the whole Tibetan society in Lhasa. There are many prominent monasteries and nunneries in
Lhasa, consequently there is a big number of monks and nuns in Lhasa. The majority of
Tibetan Buddhists in Lhasa belongs to the Gelug sect, but there are also Tibetans who belong
to the Nyingma-, Sakya- or Kagyu sect.
Many Tibetan in Lhasa do the kora around the Jokhang Temple and the Potala at least
once a day. Furthermore the large majority of Tibetans have a home altar and many Tibetans
can been seen walking on the streets praying with their mala or prayer wheel in their hands.
Equally important is the fact that worship for His Holiness the Dalai Lama is very big, despite
the fact that this is officially prohibited. The importance of the Dalai Lama was expressed by
one of the respondents: ”For Tibetans the Dalai Lama is like a president for the Tibetan
people” (interview, 23-9-2004).
After the arrival of communism and especially during the Cultural Revolution almost
every form of religion in the Chinese society has been destroyed and eradicated. Presently the
greater part of Chinese society is secular, only very small groups practise religions like
Taoism, Confucianism, Buddhism and Islam. The ban on worshipping the Dalai Lama is the
most important example of government policy against freedom of religion. Remarkable is the
number of white papers and other official government papers from Beijing in which freedom
of religion in Tibet is described. In the white paper “National Minorities Policy and Its
Practice in China” (IOSCPRC, 2000) one can read:
In accordance with the Constitution's provisions on freedom of religious belief of citizens, the
Chinese government has formulated specific policies to ensure respect for and safeguard
freedom of religious belief for ethnic minorities and guarantee all normal religious activities of
ethnic minorities citizens. In China all normal religious activities, such as those of Tibetan
Buddhism, […] are all protected by law.

Apparently according to the Chinese government worshipping the Dalai Lama is not a
‘normal religious activity’. Furthermore in the white paper titled "Regional Ethnic Autonomy
in Tibet" it is said that: ”Tibetans fully enjoy the freedom of religious belief. […] Religious
activities of various kinds are held normally, with people's religious needs fully satisfied and
their freedom of religious belief fully respected” (IOSCPRC, 2004).
There is a serious lack of implementation of these laws, especially in Lhasa.
According to TIN (2001b) children in Lhasa are being discouraged from expressing religious
faith and practising devotional activities as part of a campaign by the authorities in middle
schools and some primary schools. According to reports received by TIN, children aged
between seven and 13 in schools targeted by the campaign are being told that Tibetan
Buddhist practice is "backward behaviour" and an obstacle to progress. In some schools
children have been given detention or forced to pay fines when they failed to observe a ban on
wearing traditional Buddhist "protection cords" (TIN, 2001b).
In the private English Language School in Lhasa the anti-religion campaign is also
noticed. During my visit there I taught a Tibetan class English and observed the lesson books
they used. The books were about Tibetan history and Tibetan Buddhism. On many pages
black marks were applied so that certain parts of the book were illegible. A closer look
learned that the erased parts were about words like ‘Tibet’, religious leaders and places and
dates surrounding the Chinese invasion of Tibet. During an after talk with one of the students
I’ve been told that this ‘black marking’ is the work of the Chinese government (interview, 239-2004). According to TIN (2001b) the Patriotic Education Campaign, with an emphasis on
undermining Tibetans’ loyalty to the Dalai Lama and promoting atheism, has been a central
policy of the authorities in Lhasa since 1996. An editorial in Tibet Daily on 4 July 2000
stated that young children should be educated in atheism "in order to help rid them of the bad
influence of religion".
Outside the schools in Lhasa and in the TAR generally anti-religious campaigns can
also be felt. Traditionally, before the Chinese invasion of Tibet and especially before the
Cultural Revolution (1966-1976), Tibetans would go to large gatherings to receive Tibetan
Buddhist teachings from high ranking Tibetan monks and Lama’s. This is now impossible in
the TAR, since Chinese are afraid of political meetings when people gather for Buddhists
teachings. Those who can travel to India are free to receive teachings there (interview, 18-92004).
The religious way of life and beliefs of Tibetans in Lhasa is also affected by totally
different activities of the Chinese government. One example is the large scale mining that is
going on in the TAR. One man who I spoke to said the following about mining,
The Buddhist view on mining in the mountains is like you rip the heart out during a operation.
We [Tibetans] believe that certain mountains are just like the Buddha and are therefore holy
and possess certain powers. Therefore mining is like ripping the heart out of the Buddha.
When they do too much mining, this is bad for the people, bad diseases will happen, for
example people will stay small and stop growing (interview 14-9-04).

The Buddhist way of life and views was expressed on many occasions during informal talks
with Tibetans. Despite Chinese anti-religious campaigns and lack of policy implementation
on the level of religious freedom the religious belief among Tibetans in Lhasa is strong.

3.3.4 Perception of Dominant Culture
A strong thread during all interviews was the disinterest of respondents in Chinese culture.
Tibetans adhere to their own culture, which is mainly religion, an aspect which is (according
to my respondents) so totally different from Chinese culture. When questioned why
respondents weren’t interested in Chinese culture they almost every time gave the same
answer, namely: “ Chinese eat dogs, donkeys, snakes, sea animals and lots of other strange
animals, we Tibetans think this is very wrong. We also don’t like Chinese people because
they talk loud and are angry and aggressive very easily” (interview, 28-8-04 and others).
According to one of the other respondents (interview, 3-9-04) ninety percent of Tibetans in
Lhasa do not like Chinese people. Only the rich Tibetan elite who are in the government
incorporate elements from Chinese culture, especially language and eating habits.
The disregard for aspects of other culture and religion is illustrated by the influence of
the large community Chinese Muslims that are living in Lhasa. Because of these Muslims two
mosques have been built. I have been told that when doing the kora Tibetans cut out the part
where the mosque is located, despite the fact that the original kora route was there before the
mosque was built. The reason for this diversion is because Tibetans don’t want to include a
Islamic aspect and associated buildings in the kora (interview, 14-9-04).
An example of Tibetan adherence to their own culture is Tibetans only celebrate their
Tibetan New Year (Losar). Tibetans don’t celebrate Chinese New year and vice versa. Further
more during my stay in Lhasa there was an important celebration week for the Chinese
society. In the week of October the first there was both the so called ‘Moon festival’ as well
as the 55th anniversary of the founding of the People’s Republic of China (PRC). During
these festivities there were Chinese flags hanging almost everywhere in Lhasa, including the
Tibetan quarters. Several respondents told me Tibetans don’t celebrate this day, but are forced
by the Chinese government to hang the Chinese flag, if they didn’t do that it would have
negative consequents for them, like not receiving any subsidies from the government any
more (interview, 27-9-2004).
It is reasonable to sum up that Tibetans in Lhasa are not, unless forced, showing any
interest in the dominant Chinese culture. This reflects in the next section on social contacts.

3.3.5 Social Contacts
With the exception of one all of the respondents didn’t have Chinese friends inside Lhasa, but
did have Chinese friends outside Lhasa. These Chinese friends were often from the east of
China and living in big cities, like Beijing, Shanghai and Hong Kong or in Taiwan (where
Buddhism is followed and propagated). These friends were described by the Tibetans in
Lhasa as highly educated people who are interested in Tibetan culture and religion and who
agree with His Holiness the Dalai Lama.
From both conversations and observations it appeared that Tibetans do not have
Chinese friends in Lhasa. Tibetans and Chinese only communicate with each other because of
being polite or for business. In neighbourhoods where Chinese and Tibetans live together
there was contact between Tibetans and Chinese, which can only be described as being polite
towards each other (among others interview, 13-9-2004).
Moreover every Tibetan respondent wanted or had a Tibetan or western partner, not
one of them wanted a Chinese partner. It follows that intercultural marriages between Chinese
and Tibetans are very rare (interview, 5-9-2004). Further more because the majority of
Tibetan children attend a Tibetan class at school they don’t have Chinese friends and only
have contact with their Tibetan classmates.

It is clear that Tibetans in Lhasa do not have close social contact with members of the
dominant Chinese society, unless these Chinese are either interested in Tibetan culture and
religion or social contact is necessary for business.

3.3.6 Mobility
As described in the section ‘Housing and Spatial Concentration by Ethnicity’ Tibetans and
Chinese usually live in separate neighbourhoods. From observations (22-8-2004 till 28-92004) it can be said that Tibetan and Chinese inhabitants of Lhasa stay within their own
neighbourhoods. Occasionally you will see Chinese people in the Barkhor and surrounding
area, but these are most of the time Chinese tourists or shop owners. The tourists walk around
with big shopping bags with the picture of the Potala Palace on it and sometimes even dress in
Tibetan style dresses called chuba’s. Interesting enough the female Chinese employees of big
shops in the Barkhor area also dress in chuba’s.
In contrast you don’t see Tibetans in the Chinese neighbourhoods, with exception of
the toilet ladies outside the public toilet and one or two employees in the shops. Likewise you
only see Chinese people doing their shopping in these neighbourhoods. By having
conversations and during observation I found out that Tibetans do their shopping in both
Tibetan and Chinese shops, but mainly in the Tibetan neighbourhood. When Tibetans do shop
in Chinese stores this is mainly in Chinese Muslim butchers. A logical explanation for this is
the fact that Tibetan Buddhists are not allowed to kill animals and all butchers are in the hands
of Chinese Muslims, this is why the Tibetans buy their meat there.
Finally every Tibetan respondent goes to a Tibetan doctor and Tibetan hospital when
they need medical help. The reason for this is that there are no side effects in Tibetan
medicine; side effects are the case with Chinese medicine (among others; interviews on 28-82004 and 1-9-2004).

3.3.7 Active Preservation of Culture and Identity
As described in the sections about ‘language’ and ‘religion’ these two aspects of Tibetan
culture and identity are very important for Tibetans and all respondents expressed the
importance of this being preserved. On examination the government policy on Tibetan
language and freedom of religion is dubious and contradictory, therefore active preservation
of culture and identity of Tibetans in Lhasa is limited.
Not one of the respondents was a member or in any way connected to organisations
linked with preserving Tibetan culture. An explanation for this is first of all the fact that these
are limited in Lhasa and second of all these institutions are owned by the state and therefore
under control of the state.
One of the things that Tibetans can do in Lhasa to preserve their culture is the
celebration of their own traditional festivals. Tibetans in Lhasa celebrate Losar, the Tibetan
New year. They also celebrate other Tibetan holidays like the ‘yoghurt festival’, and the
‘butter lamp festival’ and other religious dates, such as the day that Tshongkapa (a prominent
historical figure in Tibetan Buddhism) died (among others: interview, 23-9-2004).

Another important element of the preservation of Tibetan culture and identity is the number of
Tibetans in Lhasa and in the TAR that go to India to receive education in one of the Tibetan
Children’s Villages. In these villages they are educated in Tibetan language and get lessons
about Tibetan culture and religion. This journey is not possible for everybody, since a
passport is needed and these are hard to get for Tibetans in Lhasa. Some take the risk of
escaping to India, a journey that is not only expensive but also very dangerous (among others;
interviews on 17-9-2004 and 18-9-2004).
All respondents emphasised the importance of preserving Tibetan language.
According to many this aspect of Tibetan culture is disappearing and the Tibetan language in
modern society is practically useless. There was one respondent who described the
uselessness and importance of Tibetan language at the same time: “Tibetan language is
useless, but if you are a Tibetan and you do not speak Tibetan, then you are nothing”
(interview, 14-9-04). Because of this reason Tibetan parents sent their children to Tibetan
classes.
But it is not only the Tibetan language that is in danger of disappearing, according to
one of the respondents (interview, 25-9-2004) Tibetans in Lhasa become more and more
Chinese:
[…] Many Tibetans go and work for the government and if you want a good job then you have
to be able to speak Chinese and you have to dress in a Chinese suit. Many rich Tibetans eat in
the Chinese sea-food restaurants, not in Tibetan restaurants. The Tibetans in the government
even talk Chinese among themselves. And when they do talk Tibetan they even use some
Chinese words instead of the Tibetan words. In the kora’s you see many people from Kham
and Amdo wearing chuba’s, but the Tibetans from Lhasa wear Chinese or western style tshirts etcetera. Many Tibetans from outside Lhasa think that when they are in Lhasa they are
in real Tibet, because of the Jokhang and the Potala, that this is more real Tibet, than in their
own villages. But now that I lived here a few years [he is originally from Amdo] I can see that
under the surface Lhasa is actually much more Chinese.

Obviously there are many changes ongoing for the Tibetans in Lhasa. In order to understand
the developments over the past years and to see what has changed, one has to look at the
differences that exist between the different generations of Tibetans in Lhasa.

3.4

Difference in Generations

Despite the limited data gathered about the older generation of Tibetans in Lhasa there are a
few important points that must be said here.
First of all members of the older generation Tibetans in Lhasa don’t speak Chinese,
those who do are very rare. Secondly, in contrast to the younger generation of Tibetans in
Lhasa the elders didn’t receive any education, because in their days there were no schools in
Lhasa (with exception of the monastic system). Furthermore just as the younger generation
the older generation Tibetans has almost no contact at all with Chinese people in Lhasa
(interview 28-8-2004 and 1-9-2004).
Practising Tibetan Buddhism is extremely important for older Tibetans. The majority
of the Tibetans who do the kora around the Jokhang or the Potala are elderly people. No
matter how old they are they do the kora’s at least once a day and take their children or
grandchildren with them when possible. Whenever I was inside the home of one of my
respondents in Lhasa there would often be an older member of the family present in the room,
almost always busy with chanting mantra’s while counting the beads on the mala or turning a
prayer wheel in their hands. Moreover every member of the older generation of Tibetans in

Lhasa observed was wearing a chuba (traditional dress). The women were always in chuba
and a large proportion of men in the masculine equivalent chuba, as opposed to the younger
generation who wear mostly western style clothing.
Because of their age the older generation Tibetans have seen all the developments in
Lhasa first hand; the occupation of Tibet by the Chinese, the Cultural Revolution, the influx
of Chinese in Lhasa, the non-violent protests and changes in government policy. All have
lived during the periods of extreme oppression of Tibetan culture. Furthermore many elderly
Tibetans know Tibetans who had to undergo torture during the Cultural Revolution, or even
today. Many experienced it themselves and as such they make sure that these stories are told
to the next generation of Tibetans in Lhasa.

3.5

Summary

This chapter has examined the different aspects of structural- and social-cultural integration
among Tibetans in Lhasa in the Tibetan Autonomous Region of the PRC.
In the section on labour, statistics (TSY, 2004) reveal dramatic changes in the ethnic
structure within the public sector of the TAR. Since 2000 the numbers of Tibetan state sector
employees as well as the share of Tibetans in state sector employment have been declining
sharply. Although there is little difference between the kind of work that Tibetans do and the
kind of work that Chinese do in Lhasa the Chinese are comparatively in favour and dominate
almost every sector of labour. Furthermore the Chinese in Lhasa often work for the
government and have a regular job and thus a regular income.
According to some (TIN, 2005) the changes in the labour situation presented here are
part of a general initiative by the Chinese government to rationalise and restructure the public
sector, and in particular public sector employment. Nonetheless, in the light of their actual
effects, it appears that government statements relating to the streamlining of the public sector
conceal the substitution of permanent Tibetan employees with non-Tibetans (mostly Chinese).
The high unemployment among Tibetans in Lhasa will possibly be increasing drastically
when the railway between Goldmud and Lhasa is completed. This will probably increase the
numbers of Chinese workers in the area and would not necessarily benefit local Tibetans.
In the section ‘education’ statistics regarding the year 2002 showed that illiteracy rates
and education levels among the population in the TAR have shown improvements since 2000
(this being attributed by large increases in spending and investment in education). But big
differences in illiteracy rates and education levels between Chinese and Tibetans in the PRC
still exist. Furthermore according to respondents in Lhasa Tibetans have trouble with paying
the school fees and passing entrance exams for schools and universities. This in contrast with
the Chinese inhabitants of Lhasa. One of the primary aims of government policy on education
in the TAR is making sure Tibetans identify themselves with the ‘Chinese Motherland’ by
implementing patriotic education and activities.
In the last section of structural integration it was reported that the current population of
Lhasa is at least seventy percent Chinese. Furthermore the Tibetan area of Lhasa now
occupies less than two percent of the urban area of Lhasa (TIN, 2001). On observation it
appeared that despite recent developments there is still a spatial concentration of Tibetans,
Chinese and Hui in Lhasa.

In several sections on social-cultural integration the difference between the dominant Han
Chinese group and the minority Tibetans in Lhasa has been examined. In the section
‘language’ it was observed that every Tibetan in Lhasa speaks Tibetan language at home and
with (Tibetan) friends. About ninety percent of all the Tibetans in Lhasa speak (a little)
Chinese, but can not read or write Chinese (very well). Furthermore it appears that outside the
family unit Tibetan is a useless language, because of the large scale promotion and use of the
standard Chinese language in Lhasa.
In relation to ‘religion’ every Tibetan in Lhasa is a Tibetan Buddhist by birth. Despite
Chinese anti-religious campaigns and lack of policy implementation on the level of religious
freedom the religious belief and practise among Tibetans in Lhasa is strong. Moreover it is
reasonable to sum up that Tibetans in Lhasa are not, unless forced, showing any interest in the
dominant Chinese culture. This reflects in the section on ‘social contacts’ where it’s been
made clear that Tibetans in Lhasa do not have close social contact with members of the
dominant Chinese society, unless these Chinese are either interested in Tibetan culture and
religion or social contact is necessary for business. Lastly it can be said that Tibetan and
Chinese inhabitants of Lhasa mostly stay within their own neighbourhoods, when looking at
aspects like ‘shopping’ and ‘medical help’.
There appears to be some difference in integration between the younger and older
generation Tibetans in Lhasa. First of all members of the older generation Tibetans in Lhasa
very rarely speak Chinese. Secondly, in contrast to the younger generation of Tibetans in
Lhasa the elders didn’t receive any education. Furthermore older Tibetans have almost no
contact at all with Chinese people in Lhasa, something that is similar to the young Tibetans.
Finally preservation of Tibetan culture seems to be more important among members of the
elder generation, this can be observed in their religious behaviour, the way they dress and the
importance of telling their children and grandchildren about the developments in Tibet over
the last fifty years. In short overall integration among the older generation Tibetans in Lhasa
seems to be even lower than the younger generation Tibetans.
Having examined the three aspects of structural integration it is reasonable to conclude
that the structural integration of Tibetans in Lhasa is low and that this will probably further
decrease in the nearby future. On examination the government policy on Tibetan language
and freedom of religion is dubious and contradictory, therefore active preservation of culture
and identity of Tibetans in Lhasa is limited. But since the salience of ethnocultural identity
among Tibetans in Lhasa is very high (Tibetans adhere to their own culture and show no
interest in the dominant Chinese culture) it is reasonable to conclude that the social-structural
integration of Tibetans in Lhasa is very low.

Chapter 4

Case 2: Xiahe, Gansu Province, P.R.C.
4.1

Introduction
Labrang [Xiahe] has been at times simultaneously described as part of Mongolia, Tibet,
Qinghai, and Gansu. The irony here is that while Labrang and it’s territories never moved in
the minds of the people of Labrang, claims of ownership by larger political groups have
changed significantly. The region has been Tibetan since the seventh century, and according to
the Tibetans, throughout recorded history (Nietupski, 1999: 27).

According to Nietupski (ibid: 28) there is one thing consistent in the written records of local
Tibetans: “all agree that ‘Amdo’ designates all of north-eastern ethnic Tibet, and that Labrang
is its major cultural centre”. Many people call the town Xiahe ‘Labrang’, since the Labrang
Monastery complex is situated in this town. The town officially got the name ‘Xiahe’ in 1928.
Although seen as a part of ethnic Tibet Xiahe has never been under the administrative control
of the Tibetan central government based in Lhasa. Communities in the Xiahe region enjoyed
autonomous local rule and the Labrang Monastery provided both secular and non-secular
authority (among others interview 26-7-2004).
After the Chinese invasion of Tibet in 1950 Xiahe became a part of the PRC and was
assimilated into Gansu Province. Since 1950 the number of Chinese inhabitants in Xiahe has
increased, in 1992 the total of Chinese living in Xiahe was 27 percent (National Bureau of
Statistics, 1992). By the time of my research in 2004 this percentage had increased to
approximately forty percent, consisting of both Han Chinese and Chinese Muslims (Hui). The
Hui population already lived in Xiahe before the Chinese invasion, as the town itself is an
important trading post between China and former Tibet. The Tibetan inhabitants in Xiahe still
form a majority of the population of Xiahe with approximately sixty percent (among others
interview 2-8-2004). The total population of Xiahe is approximately 5000. It must be said that
opinions among respondents regarding the percentage of Tibetans and Chinese in Xiahe
differ. Some say the proportion of Tibetans and Chinese in Xiahe is now an equal fifty percent
of each. However my observations and conversations with locals in the area suggest a more
accurate figure of a sixty percent Tibetan majority.
In this chapter the results of the case study in Xiahe will be described. First the
structural side of integration will be examined, this will contain sections on ‘Labour’
‘Education’ and ‘Housing and Spatial Concentration by Ethnicity’. Secondly I will give an
account of the social-cultural side of integration which will be examined in the following
sections: ‘Identity’, ‘Language’, ‘Religion’, ‘Perception of Dominant Culture’, ‘Social
Contacts’ and ‘Mobility’. Thirdly the differences in integration between the generations of
Tibetans in Xiahe will be explored in the related section. Finally there will be a concluding
section where I will give a summary of this chapter and evaluate the level of integration
among Tibetans in relation to the topics covered so far. Throughout this chapter the
government policies on integration of Tibetans will be described and analysed in the related
sections.

4.2

Structural Integration

4.2.1 Labour
Statistics on labour in Gansu Province are not representative for the town Xiahe since there
are several big cities in the province Gansu, among them Lanzhou, the capital of Gansu.
Lanzhou is the second largest city in northwest China and is also the political, economic
(especially industrial) and cultural centre of the province. Lanzhou is historically a Chinese
city and as such is predominantly Chinese in both population and culture9. Since there are no
statistics available about the labour situation in Xiahe I have to rely mostly on data gathered
during research.

4.2.1.1 Ethnic Division of Labour
Originally Tibetans in Xiahe were mainly farmers, nomads and merchants. Even now, after
the Chinese invasion of Tibet in 1950, this situation remains largely unchanged. Presently in
Gansu province more than 20 to 30 percent of the average rural income comes from wages,
this is high compared to the TAR average where less than ten percent of the average rural
income comes from wages. These figures show that the farmers of Gansu province have more
access to alternative sources of income (TIN, 2003).
Tibetan nomads live in the surrounding grasslands of Xiahe and come into Xiahe for
general provisions and to sell or trade products like yak butter. The nomads still make use of
the old merchant routes between the eastern grasslands of the former Tibet and the capital of
the TAR, Lhasa. Similarly many inhabitants (including farmers) of Xiahe travel between
Lhasa and Xiahe to do business (interview 23-7-2004 and 2-8-2004). Chinese inhabitants of
Xiahe on the other hand seem to be working mainly in governmental positions or working for
businesses that are run by the government. The table below shows the proportions of Tibetans
and Chinese in different kind of work in Xiahe.

Table 4.1: Proportions of Tibetans and Chinese in different kind of work in Xiahe
Tibetans

Chinese

Water company
Fire brigade
Weather station
Electric company
Chinese government
Medicine company
Petroleum company
Petrol/gas station
Electric and water office
Police station
The army team
Soldiers

0
0
0
+
+

+
+
+
+
+
+
+
+
+
+
-

Law court
Broadcasting station
Traffic station

0
-

+
+
+

Kind of work

9

With probably only a very small minority of Tibetans.

Remarks

Many recruited in Xiahe
every year

Big hospital of China

-

+

Tibetan hospital
Song and dance team

+
+

0
0

Farmers
Shopkeepers
Market people
Hotel owners
Restaurant owners

+
/
/
-

/
/
+
+

Tibetans only work as
nurses, all the doctors are
Chinese
Only Tibetan song and
dance

Source: Mapping on 10-8-2004.
+ = majority
- = minority

0 = no Tibetans or Chinese employed
/ = same number of Tibetans and Chinese employed

In Xiahe companies such as the ‘Water Company’, the ‘Electric Company’ and the
‘Petroleum Company’ are exclusively run by the government as well as major businesses like
‘China Mobile’ and the ‘Agricultural Bank of China’. As shown in table 4.1 the majority of
employees are Chinese and a very small number of Tibetans work in such companies. The
same applies to the local Chinese government; all high officials and staff members are
Chinese. The local supervisor in Xiahe is Tibetan but there is a Chinese secretary who
oversees the work of this supervisor and can restrict his authority. According to some
respondents this is always the case when a Tibetan is in charge of some part of the local
government or council. It is notable that the majority of policemen in Xiahe are Tibetans.
However the head of the local police is Chinese, again this is always the case according to
respondents (among others interview 2-8-2004 and 23-7-2004).
As shown in table 4.1 the majority of soldiers in Xiahe are Tibetan. There is a recruit
base in Xiahe and the regional head quarters are in Lanzhou. From the age of 17 people are
allowed to enlist in the army, this is the same for every nationality in China including
Tibetans. After a duration of 3 or 4 years in the army the Chinese government will assign the
person civilian employment. Even though the army does not pay so well many Tibetans
decide to join the army because of the government promises of a regular job afterwards
(among others interview 26-7-2004). In reality it often happens that Tibetans in fact do not get
a job after serving in the Chinese army. Some of the respondents experienced this themselves
or have family members who went though this:
I have two brothers, one of them served in the Chinese army for four years, after these four years he did not get a job, which normally
happens. The government is unfair towards Tibetans; they fight for China for four years and they get nothing in return. (interview 4-82004).

I served for the Chinese army for four years, afterwards I did not get a job from the Chinese
government, which should normally happen. In reality Tibetans do not get a job from the
government after being in the army, the Chinese soldiers do [get a job from the government].
This is discrimination towards Tibetans. (interview, 17-8-2004).

Furthermore it has been said that Tibetans inside the army only get the so-called ‘lower jobs’,
like cooking, building roads and farmers work; “The Chinese government makes sure that
Tibetans can’t get any higher positions in the army” (interview, 30-7-2004). This could
explain why the ‘Army Team’ in Xiahe has a majority of Chinese employees and a very small
number of Tibetan employees.

In summary Tibetan inhabitants of Xiahe are mainly farmers or have small businesses. With
the exception of the police station and the army Tibetans do not work for the government. The
majority of the Chinese inhabitants do work in state-run companies. The benefit of working
for the Chinese government or a governmental run company is a regular income. Furthermore
the tourist business also seems to be dominated by the Chinese since the majority of the
people running and working in restaurants and hotels are Chinese.

4.2.1.2 Income and Ownership
The majority of the respondents said there was not much difference between the wealth of
Chinese and Tibetan inhabitants of Xiahe. However this seems to be changing with the
increasing influx of (Han-) Chinese people to Xiahe; “The Chinese slowly take the money
away from the Tibetans” (among other interview 23-7-2004). An example was given by one
of the respondents:
Officially Chinese are assigned to do road works, but in their turn they distribute the work and
employ Tibetans to do the actual physical work for half the money. The Tibetans earn about
30/35 Yuan per day from 7 o’clock in the morning to late in the evening. But on these same
roads you do not see Tibetans busses driving, but only Chinese, they [the Chinese] have the
big money. (interview, 2-8-2004).

As already stated many Tibetans in and around Xiahe are farmers and nomads. Their lives are
made difficult by high tax demands from the Chinese government. In Xiahe farmers and
nomads have to pay 6000 Yuan tax per year, which is a high amount of money for the people
of this region.
When possible Tibetans choose to go to college after high school to do teacher
training. Upon completion of this course the government provides the graduates with a
teacher job somewhere in the PRC. Teachers earn about 1000 Yuan per month, which is
considered as a high salary. Chinese and Tibetan teachers earn the same amount (interview,
24-7-2004).
A shift from a (communist/ Marxist) plan economy to a liberal market economy
around 15 years ago has created changes for Tibetans in the PRC. These changes have been
increased since China’s entry in the WTO (in 2001). Because of this people can start their
own business. However some Tibetans who start their own business experience problems,
since it can be very difficult to get licenses from the Chinese government. In the opinion of
respondents it is more difficult for Tibetans to get licenses than it is for Chinese people. A
possible reason for this is the fact that the government consists of mainly Chinese people and
as such Chinese people have many contacts in the government and the right kind of network
to get the licenses that are required to start an own (group interview, 26-7-2004; 2-8-2004).
There are rumours in Xiahe about the way that the very few self-employed Tibetans
acquired their licenses, this being expressed by one respondent:
The owners of […] guesthouse and […] hotel were living in India as refugees when they
received a letter from the Chinese government asking them to come back to Xiahe. When they
would renounce His Holiness the Dalai Lama then the Chinese government would help them
to start their own business in Xiahe. This has actually happened and that is why the […]
guesthouse and […] hotel have such a good location. The owner of […] guesthouse was a spy
for the Chinese government, according to all the Tibetan inhabitants of Xiahe, this is why they
[the Tibetans] don’t like that family and don’t trust them. (interview, 16-8-2004).

Tibetan entrepreneurs in Xiahe are mainly restaurant and hotel owners and some shopkeepers.
However as shown in table 4.1 Chinese own the majority of hotels, restaurants and shops.
Furthermore even though these Tibetans are self-employed, their shops, hotels and restaurants
are still under strict control of the Chinese government and the taxes are high (interview 2-82004 and 30-7-2004).

4.2.2 Education
The table below shows illiteracy rates in Gansu Province and the PRC in general, Xiahe being
considered as a town.

Table 4.2: Illiteracy rates among the population aged 15 and older, 1998 to 2002
Gansu Province
Total
Rural
Town
1998 survey
1999 survey
2000 census
2001 survey
2002 survey

City Rural/City

PRC
Total Rural

Town

City

Rural/City

28.7%

-

-

-

-

15.8%

-

-

-

-

16.3%

-

-

-

-

15.1%

-

-

-

-

19.7%

-

-

-

-

9.1%

-

-

-

-

22.5%

-

-

-

-

11.6%

-

-

-

-

4.8

11.6 % 15.0 %

8.7 %

5.7 %

2.6

21.1%

26.4%

9.0%

5.5%

Sources: China Statistical Yearbook 1999 (hereafter CSY), tables 4-8 and 4-9; CSY 2000, 4-8 and 49; CSY 2002, 4-13; China Population Statistical Yearbook 2003, (hereafter CPSY), 1-18, 1-19, 1-20
and 1-21.

It appears that illiteracy rates in Gansu province are not that much higher compared to the
PRC in general. The illiteracy rate in towns in Gansu province is low with 9.0 percent
compared to the high percentage of 26.4 percent in rural areas. Mainly farmers and nomads
populate these rural areas. Furthermore the education levels of the population aged six and
older appear to be concentrated among the primary-school aged population, as shown in table
4.3. The population in Gansu aged six and older without schooling is 18.1 percent, which is
almost twice as high as the population without schooling in the PRC in general.

Table 4.3: Education levels of the population aged six and older, 2002 survey
6+ population with education including and above:
(No schooling)
Primary
Secondary
Tertiary
Gansu

18.1%

81.9%

43.5%

3.1%

PRC

10.2%

89.8%

54.8%

4.7%

Source: CPSY 2003, table 1-14.

The above data does not differentiate between ethnicity, however the 2003 population
yearbook shows education levels by ethnicity as recorded by the 2000 census (see table 4.4).

Table 4.4: Education levels of the population aged six and older by ethnicity, 2000 census

(no schooling)

Primary

Secondary

Tertiary

Total

7.7 %

92.3%

52.3 %

3.8 %

Chinese

7.3%

92.7%

53.4%

3.9%

Tibetan

45.5%

54.5%

13.3%

1.4%

Chin.Musl. Hui)

15.6%

84.4%

44.9%

4.1%

Source: CPSY 2003 table 2-2.

The data above provides several important insights into the large differences in illiteracy rates
and education levels between Chinese and Tibetans in the PRC. Almost half of the Tibetan
population in the PRC has had no schooling (45.5 percent), compared to only 7.3 percent of
the Chinese population. Since these figures are not further subdivided by province and since
‘towns in Gansu Province’ are more than just Xiahe we have to look at further information to
examine the situation in Xiahe.

4.2.2.1 Education in Xiahe
There are two primary schools and two middle schools in Xiahe, namely one Tibetan and one
Chinese primary school and one Tibetan and one Chinese middle school. Students in the
Tibetan schools receive teaching in Tibetan as well as learning Chinese; students in the
Chinese schools only receive education in Chinese. In both schools students attend English
classes and receive lessons about Chinese history and communism.
The fifth abbot of Labrang monastery established the Tibetan primary school in 1927
where children can learn about Tibetan culture. Only Tibetan children attend this school, in
contrast to the Chinese schools in Xiahe where both Chinese and a small number of Tibetan
students attend. Both schools are under control of the Chinese government (among others
interview 13-8-2004 and 30-7-2004).
The number of Tibetan children attending the Chinese schools instead of Tibetans
schools is increasing in Xiahe (at the moment this is a minority). Some Tibetan parents think
that by sending their children to the Chinese schools it will improve the future opportunities
for their children. Often parents who work for the Chinese government send their children to
Chinese schools. Some say the quality of education in the Tibetan schools is low, especially
the Tibetan language classes. Since there are no Tibetan schoolbooks available teachers have
to use Chinese books which they have to translate on the spot to teach the children (interview
30-7-2004 and 2-8-2004).
The school fees for the primary schools are about 100/200 Yuan per year and 300/400
Yuan for the middle schools. Student who go to colleges or universities in Gansu Province
have to pay around 3000/4000 Yuan per year. Because of the lack of money many students
stop their education after middle school (interview 24-7-2004 and 2-8-2004). It is not only the
lack of money that prevents students from going to higher education, this being explained by
one of the respondents:

Almost every child in Xiahe goes to primary school and middle school. Some parents can’t afford to send their children to school,
especially farmers. This is just as hard for Tibetan farmers as it is for Chinese farmers. It also depends on the choices that parents make.
There is a difference in the way of thinking between Tibetans and Chinese. Chinese are more modern and think that education and
progress are very important, Tibetans don’t really think like this, they think their situation is okay as it is. (interview, 13-8-2004).

Besides the financial and cultural considerations there is another reason for students not going
on to further education after middle school (age 15/16), that is the entrance exam for colleges
and universities. Knowledge of the Chinese language as well as the communist dictum is
necessary in order to pass these exams (among others interview 23-7-2004). Furthermore even
if Tibetan students have good knowledge of the Chinese language and communist dictum the
Chinese students will still be favoured over the Tibetans: “Tibetan students are much less
accepted by universities and colleges, because their first and major language is Tibetan and
not Chinese. This year there were a 1000 Tibetans applying for Lanzhou University, only 80
were accepted” (interview 13-8-2004).
Many Tibetan students in Xiahe who want to (and can) go into further education
choose to attend the university in the nearby city of Lanzhou. There are two universities in
Lanzhou; in ‘Lanzhou University’ the medium of teaching is Chinese only, in the ‘North West
University for Nationalities’ students receive education in both Chinese and Tibetan. Most
Tibetans go to the ‘North West University for Nationalities’ where the entrance exam is in
Tibetan as well as Chinese. All together there are between five and ten universities which
offer entrance exams and classes in other languages in the PRC, for example in Beijing,
Chendu, Lhasa and Lanzhou (among others interview 26-7-2004 and 13-8-2004).
Students who graduate from university or college will be assigned a job by the
Chinese government. This job can be anywhere in the PRC and sometimes students have to
wait months before they can start their new job. Some respondents say the possibilities of
receiving a job depend on your background; how wealthy and rich ones family is and what
kind of connections one has with the Chinese government (interview 24-7-2004 and 13-82004).
China’s entrance to the world market by joining the WTO in 2001 could mean some
possible changes for Tibetans in Xiahe, according to one respondent:
Because China is open for the world market it is possible that western people will come to
Tibet and built schools here. I would not be surprised if there will be an international school
here in Xiahe in a few years! […] It is very important for Tibetans to learn English, this is
important for their future opportunities and our culture. It is also important because we live in
an underdeveloped region and for the development of this region it is important that there are
high educated Tibetans who speak English […] I am positive about the future; the quality of
Tibetan education has improved and Tibetans have the change to be highly educated and to
make changes and to preserve our Tibetan culture. Tibetans have to take their own
responsibilities and we have to fight for our rights. (interview 13-8-2004).

Finally not all Tibetans in Xiahe seem to be so positive about the future in Xiahe and more so
for Tibet in general. A number of young Tibetans in Xiahe escaped to India in order to receive
an education and care in one of the Tibetan Children’s Villages (TCV) in India. These
respondents decided to come back to Xiahe, because they missed their family, but many also
decide to stay in India as refugees. The education and associated care costs is given free of
charge to children who arrive without parents from former Tibet. The standard of education at
the TCV’s is known to be of a high standard. Students at the TCV learn about Tibetan culture,
learn English and meet His Holiness the Dalai Lama (a.o. interview 23-7-2004 and 2-8-2004).
4.2.3 Housing and Spatial Concentration by Ethnicity

As described in the introduction of this chapter Tibetans in Xiahe form the majority of sixty
percent of the population, the Chinese and Hui together form the other forty percent (among
others interview 2-8-2004). The majority of Tibetans in Xiahe are for a greater part formed by
the number of monks living in Labrang monastery (around 900 to 1500).
The dispersal of Tibetans and Chinese residing in Xiahe is both mixed as well as being
spatially concentrated by ethnicity, as explained by respondents (in her literal English):
Around Labrang monastery is living all the [Tibetan] monks. Around mosque there are living
both Chinese and Tibetan people. Beside the Daxia River there are also living both Chinese
and Tibetan people. The [Tibetan] nomad people are living at the place of Sangke grassland
and Ganja Grassland as well as living far away from the Labrang County. But all of them are
living very near to the good grassland and high mountain etc. (Group Mapping, 9-8-2004).

Furthermore upon observation it appeared that even in the neighbourhoods to the east of
Labrang Monastery the Chinese and Tibetan shops and restaurants are separate; in the main
street closest to the monastery complex there are mainly Tibetan shops and restaurants. This
area is also where two of the three Tibetan owned hotels are situated. These hotels are much
smaller and generally of a lower standard than the Chinese hotels. The Chinese hotels,
restaurants and businesses can be found on the east side of the town and are easily recognised
by the tiles that cover the outside of most Chinese buildings.
Throughout the main street of Xiahe billboards can be seen every ten meters with
pictures of ‘development in the region’, each displaying landmarks of progress such as roads
and factories that have been built. Much larger billboards on top of some of the roofs along
the main street of Xiahe display communists and military scenes. Almost all the signs of
restaurant, shops and traffic are both in Chinese and Tibetan.
During the research period there was a two week summer holiday for the inhabitants
of Xiahe. Traditionally Tibetans take their nomad style tents and camp in the grasslands on
the outskirts of Xiahe. During this time many Tibetans could be found in the fields having a
picnic and practicing traditional Tibetan song and dance outside their tents. No Chinese could
be found there and according to respondents Chinese never celebrate their holidays like this or
have picnics there (interview, 3-8-2004 and 4-8-2004).
As described earlier the number of Chinese inhabitants in Xiahe has increased since
the Chinese invasion and especially since the 1980s and 1990s. According to respondents this
is due to governmental policy: “They send many Chinese people to this region and provide
them with regular jobs for the government, in this way they mix the Tibetans and Chinese in
this region” (interview, 26-7-2004). Many also believe the Chinese population in Xiahe will
become a majority in time:
The local government in Xiahe does nothing for the [Tibetan] people. They built buildings and
roads. The buildings are for everybody, but in time only Chinese people live in these
buildings. In time the Chinese will be a majority in Xiahe and take over. They will be the ones
with the money and it will be more and more difficult for Tibetans to apply for a loan or
mortgage at the bank, because Tibetans wont have enough property and capital (interview, 267-2004).

Finally some respondents believe the Chinese government wants to modernise Xiahe by
destroying the old traditional Tibetan buildings and replacing them with new modern Chinese
style buildings or roads (among others group interview 26-7-2004).
Figure 4.1: Billboard on a roof of one of the buildings in the main street of Xiahe

4.3

Social Cultural Integration

4.3.1 Ethnocultural Identity
Without exception every Tibetan respondent in Xiahe calls himself or herself a Tibetan. Both
the Tibetans and Chinese make a clear distinction between Tibetans and Chinese as well as
the Chinese Muslims, also known as Hui. Furthermore Tibetans in Xiahe have a strong sense
of belonging to their province of Amdo. As described in Chapter 3 Tibet originally had three
major provinces called Kham, Amdo and Lhasa (Ü-Tsang). These three provinces each
possess their own dialect in Tibetan language and distinct cultural features. Even though
Xiahe officially belongs to the Gansu province of the PRC every Tibetan in Xiahe speaks of
Amdo as the province that Xiahe belongs to (among others interview 3-8-2004 and 30-72004).
When questioned about the differences between Chinese and Tibetan inhabitants in
Xiahe and their culture the answer was often ‘everything’. The distinction is specifically made
by factors like religion, language, food, way of dress and way of thinking towards
modernisation and development. Every Tibetan in Xiahe is Buddhist and only a very small
group Chinese are Buddhist, but these Chinese are Theravada Buddhists as opposed to the
Tibetans who are Mahayana/Vajrayana Buddhists (among others: group interview 26-72004).
In order to study the salience of ethnocultural identity of Tibetans in Xiahe the
dissimilarity from the dominant group needs to be explored by looking at elements like
language and religion.

4.3.2 Language
Every Tibetan respondent in Xiahe speaks Tibetan language at home as well as with (Tibetan)
friends. The medium language in the Tibetan primary and high school in Xiahe is Tibetan.
Students who go to ‘North West University for Nationalities’ in Lanzhou also receive
education in Tibetan. Monks who study in Labrang monastery receive all their teachings in
Tibetan and do not formally learn Chinese (among others interview 24-7-2004 and 30-72004).
The majority of young Tibetans in Xiahe speak and write Chinese. Mostly Tibetans of
the older generation do not speak Chinese at all or only a small amount since this is
necessarily in dealing with Chinese business people. The majority of nomads in and around
Xiahe have no knowledge whatsoever of the Chinese language (among others interview 2-82004 and 13-8-2004). However as noted before there is an upcoming trend of Tibetan parents
sending their children to Chinese schools. One example is a 15-year old respondent from
Xiahe, whose parents are teachers at the Chinese University of Lanzhou and decided to send
their child to Chinese schools. As a result this respondent speaks Tibetan, but can hardly write
and read it, this in contrasts to the excellent skills in Chinese language. Presently there are a
few cases of Tibetan members of the younger generation who can’t talk or write Tibetan at all
as a result of Chinese schooling (interview, 13-8-2004; 5-8-2004).
Knowledge of Chinese language is essential for employment or to run a business and
acquire the right licenses. Because the government of the PRC plays a major role in
facilitating employment and handing out licenses it is also important to have links with the
government, which in turn means it is necessary for Tibetans to be able to speak and write
Chinese (among others, interview 2-8-2004).
Even though children receive English lessons at primary school, high school (and in
most colleges and universities) the standard of English among Tibetans in Xiahe is very poor.
Exceptions are the Tibetans who went to India to the Tibetan Children’s Villages (TCV) for a
few years where they learned to speak and write fluent English. As explained in the section
‘education’ in this chapter learning English is very important to Tibetans. Not only because it
will enhance their changes for future employment and development of the region, but also
because of contact with the so-called ‘West’:
Because contact with the West is increasing Tibetans are able to receive news from the outside
and are also able to keep in contact with other people and more importantly with other nations,
this is very important. Tibetans can learn a lot about culture from other nationalities. […] The
fact that China is open for the world market and has a liberal market economy is the key!
Since China became a member of the WTO many changes appeared for Tibetans and a lot has
changed. This way we can have contact with the rest of the world and we are not alone.
(interview 13-8-2004).

Even though contact between Tibetans inside Tibet and people in the West already existed
before 2001 it seems like China’s entrance into the WTO made a big difference and increased
the importance for Tibetans of learning English.

4.3.3 Religion
Every respondent in Xiahe is a Tibetan Buddhist by birth as is (according to them) the whole
Tibetan society in Xiahe. Labrang Monastery is the religious centre of Xiahe where nine
hundred monks live. Presently with the visiting monks from outside the region included there
are 1500 monks living in Labrang monastery. All the monks are Tibetan and it is very rare
when a Chinese monk from outside comes to visit Labrang monastery (interview, 30-7-2004).
The practise of Tibetan Buddhism is evident in Xiahe: both young and old Tibetans, with a
prayer wheel and/or mala in their hands, walk the kora (circumambulation of the monastery
complex) daily. Furthermore every Tibetan has a home altar and celebrates the many religious
days in the Tibetan calendar, for example the day of the Buddha’s birth, the day he died and
the day he attained Enlightenment (April 15). On those days the Tibetans of Xiahe don’t
speak and don’t eat and spend their time in reflective practices and offering rituals (interview
2-8-2004).
At first sight it seems like there is a large degree of religious freedom in Xiahe, but
when compared to the situation up until the mid twentieth century it is clear that some
important things have changed. Nietupski describes the situation in the past:
The cultural heritage of the Labrang Tibetans is as distinctive as their history. Tibetan
Buddhist rituals, celebrations, festivals, and holidays were the centre of life at Labrang.
Tibetan merchants lived in and around the Labrang township, trading wool and agricultural
goods for Chinese manufactured goods. In contrast, Tibetan nomads provided the backbone of
the Tibetan regional economy. Their seasonal migrations to graze and market their herds of
yak and sheep often brought them to Labrang’s markets and monastery, where they did
business and at the same time renewed their spiritual ties. The monastery grew over the years
and trade flourished well into the twentieth century. (1999, p. 28).

During the Cultural Revolution (1966-1976) large parts of Labrang Monastery where
destroyed. Although some parts of the monastery have been rebuilt and restored between
1995-2000 the present size of the monastery is much smaller than it was. The monastic
population has also declined in number. Presently Labrang monastery also serves as a
museum for tourists, of which the majority are Chinese alongside a handful of western
tourists. Some of the monastic population can be seen around town sitting in bars, using their
mobile phones and playing computer games in the Internet hall of Xiahe. Despite this the
monastery is still quite active, monks can be seen studying, reciting mantras and learning
skills like thangka painting, Tibetan medicine and practicing the ritual lama dances. Religious
ceremonies for the monks are held several times a day and during festivals the monastery is
the centre of all activities.
The devotional worship and reverence of His Holiness the Dalai Lama is evident in
Xiahe, despite the fact that this is officially prohibited. Governmental control enforcing the
ban of venerating His Holiness the Dalai Lama seems to be less in Xiahe than it is in Lhasa.
Pictures of the Dalai Lama can be seen in the Labrang Monastery and quite openly in people’s
homes. However when Chinese people visit this part of Labrang monastery the monks take
the pictures of the Dalai Lama away, in the same way people take the pictures of His Holiness
the Dalai Lama down from the home altar when Chinese people come. Furthermore both the
monastery and Tibetans at home have to make sure they put a picture up of the so-called
‘Chinese 11th Panchen Lama’ (interview, 30-7-2004 and 16-8-2004). This needs some further
explanation, since the ‘Panchen Lama issue’ is an important and controversial subject when
writing about Tibetans and Chinese government policy:10
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For the full story about the Panchen Lama see Appendix 4.

In the Tibetan Buddhist tradition, it is believed that several years after the death of select
religious leaders their reincarnations can be identified as young children. […] As the second
most revered religious figure in Tibetan Buddhism and the most venerated lama remaining in
Tibet after the Chinese invasion in 1949, the 10th Panchen Lama’s death at 50 years of age
was a blow to the Tibetan nation. And though there is mystery surrounding his death, no one
could fully investigate what occurred in this Chinese occupied land. (International Campaign
for Tibet, hereafter: ICT)
[…] Traditionally, H.H. the Dalai Lama identifies the reincarnation of the Panchen
Lama and guides his training through adulthood. But exiled in India, H.H. the Dalai Lama was
not permitted by the Chinese government to contact the search party. […] The search party
compiled a list of numerous young boys whom could be the possible successor of the 10th
Panchen Lama. Through hidden contact, H.H. the Dalai Lama received information and
photographs of these boys. From his divinations, he identified and proclaimed Gedhun
Choekyi Nyima as the reincarnation of the 10th Panchen Lama on May 14, 1995. (ICT)
By May 17, 1995 Gedun Choekyi Nyima, the six-year-old boy identified by His
Holiness the Dalai Lama as the 11th Panchen Lama, disappeared. Suspicions that he had been
kidnapped were confirmed in May 1996 when the Chinese leadership admitted to holding him
and his family in "protective custody." After repeated attempts to gain access to the boy, no
international agencies or human rights organizations (including the United Nations) have been
allowed to visit Gedun Choekyi Nyima or his family, and their condition remains uncertain.
(ICT)
[…] In an attempt to establish their authority over all "internal affairs" of China
(political or otherwise) the Chinese leadership nominated and selected their own 11th Panchen
Lama on November 29, 1995. Six year-old Gyaltsen Norbu was selected and subsequently
enthroned on December 8, 1995 sparking off massive protests all over Tibet. (ICT)

Gedun Choekyi Nyima is the world’s youngest political prisoner. The 11th Panchen Lama
selected by the Chinese is not recognised as the ‘real’ Panchen Lama by the majority of
Tibetan people, both inside Tibet as well as those living in exile. Some believe the young boy
Gyaltsen Norbu has been brainwashed by the Chinese and the Chinese government wants to
use this boy as an attempt to create a division between the institutions of the Dalai Lama and
the Panchen Lama, something that was tried before by successive rulers of British India and
China. Others suspect that if the Chinese government asserts that they have the power to
choose the Panchen Lama, they will further assert that they have the power to choose the next
H.H. the Dalai Lama. Furthermore support organisations like ICT wonder how a government
that espouses atheism supposes that they can respect the religion of a country under their
control?
This history of the Panchen Lama has an effect today and it seems like the Chinese
government wants to exercise some control over the Tibetan population in both the TAR and
other provinces of the PRC where the Tibetan minority lives such as Gansu Province. Forcing
people to display the picture of the 11th Panchen Lama selected by the Chinese is only one
example, a respondent in Xiahe explains another:
When the 11th Panchen Lama, selected by the Chinese, came to Labrang monastery last year
there were only 2000 people who came to watch him, almost all of them Chinese. If it would
have been the Panchen Lama chosen by His Holiness the Dalai Lama about half a million
[Tibetan] people would’ve come to see him. […] The Chinese government forces Tibetans to
go and see this 11th Panchen Lama [selected by the Chinese], me myself are under particular
pressure because my family and me escaped to India, this is why I had to go and see the
ceremony [of the 11th Panchen Lama at Labrang monastery] (interview, 2-8-2004).

It appears that Labrang Monastery is, besides the restrictions on pictures of certain Lama’s
and having to pay a lot of tax, under relatively little influence of the Chinese government
(interview, 30-7-2004). Finally the Buddhist way of live has been expressed during
conversations about the Chinese presence in Xiahe: “Buddhism teaches us [Tibetans] to be
good to every nationality, whatever happened in the past, even if they are your enemy. We
live together and we work together, so we have to live together in peace” (interview, 13-82004).

4.3.4 Perception of Dominant Culture
The majority of respondents claim not to be interested in Chinese culture. Because there is a
lack of Tibetan television and books they do watch Chinese television, DVD’s and read
Chinese books. Furthermore Tibetans adhere to their own culture, which is specifically
expressed by religion and language. Along with adherence to their own culture young Tibetan
people especially seem to be interested in a western lifestyle and many respondents expressed
their wish to live in the west (among others interview 11-8-2004 and 13-8-2004).
It is interesting to note at this point that some Chinese people seem to be interested in
Tibetan culture, especially Tibetan Buddhism. Many Chinese tourists come to visit the
Labrang monastery; daily busloads full of Chinese people from big cities arrive here. Rich
Chinese business people from Beijing, Shanghai and Hong Kong come to the monastery to
ask the Tibetan monks to pray for their good fortune and prosperity and in some cases they
sponsor Tibetan monks who live in the monastery. Furthermore they ask for blessings and
Puja’s11 to be performed by the monks and go to Labrang for teachings from high Lama’s.
During these visits they apply Tibetan customs like presenting a Lama or monk a Tibetan
offering scarf (khata) and doing prostrations12 in front of the Lama (among others interview
2-8-2004 and 30-7-2004).
Besides the apparent interest in Tibetan Buddhism a number of Chinese also show
interest in Tibetan song and dance. During the ‘Sangke Grassland Cultural Festival’ on
August 18, 2004 many Chinese tourists came to watch the Tibetan performers of song and
dance. This festival was organised by the local government with the main aim of economic
development for the region and promoting Sangke Grassland as well as Tibetan culture to
tourists.
A small minority of Tibetan inhabitants are interested in Chinese culture and lifestyle.
For instance the 15-year-old Tibetan respondent and this family in general. This family is rich
and have a big plot of land and several houses in Xiahe. Inside the house Chinese influence
can be seen in the form of family pictures on the wall taken outside the Mao mausoleum and
the Forbidden City with a large photo of Mao Zedong in Beijing. This family is more modern
and spent a lot of time in the Chinese city of Lanzhou. Nonetheless signs of their adherence to
Tibetan culture can be seen as well; the family speaks in Tibetan, Tibetan Buddhist icons (like
Kalachakra) can be find on the walls of the houses and photo’s of His Holiness the Dalai
Lama are present in the families home altar. Some respondents have a very strong opinion
about families like the one described above:
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Tibetan Buddhist esoteric ritual consisting of offerings, prayers and meditation
Fully or partially laying oneself down in front of object of veneration

I absolutely don’t agree with [Tibetan] parents who send their children to a Chinese school.
The children will still be of Tibetan origin, but they know nothing about Tibetan culture,
custom and Tibetan history. They will start to think in a Chinese way, more modern. Parents
who do this [send their children to Chinese schools] also often think Chinese: they think that
Tibetan culture is old fashion and backwards and not important (interview, 13-8-2004).

However the same respondent along with many other Tibetans in Xiahe are aware of the fact
that supporting the government is crucial for one’s own future:
You can feel the government policy everywhere; on school in the streets, this is because of
communism. We have to learn about communism on school. If you do not support the
government then you will get nowhere; you will have no job, no money, nothing, you have to
support the government. The government doesn’t care about the people. Even the [local]
Tibetan leaders [in Xiahe] don’t care about the people. I don’t have any respect for these
leaders; they only care about money and power. They think in a Chinese way. My friends say I
have to be careful with what I say about the government and criticizing the government,
because that is dangerous (interview, 13-8-2004).

It is very dangerous for Tibetans to talk like this and as described they are forced to take some
kind of interest by learning about communism on school.

4.3.5 Social Contacts
The majority of respondents show disdain for Chinese inhabitants of Xiahe and Chinese in
general. Especially the members of the local government, Chinese politicians as well as
Tibetan officials are generally disliked. Many Tibetans in Xiahe have negative experiences
with the government or know family members or friends who have been fined, arrested or
tortured, for political actions, by the government or police. During the research period many
Tibetans were observed making fun of Chinese people behind their back and being annoyed
by the presence of Chinese in Xiahe. The Labrang monastery has nine guides who conduct
tours around the monastery for tourist; seven of them are Tibetan monks who do tours in
Chinese. Two of them expressed their dislike of Chinese people even though they have to
spend all day with Chinese people (among others interview 30-7-2004 and 13-8-2004).
Not surprisingly the majority of respondents have no Chinese friends. Exceptions are
those Tibetans like the 15-year-old respondent and family; they have Chinese friends and
good relations with Chinese neighbours. From both conversations and observation it appeared
that Tibetans do not have close contact with Chinese in Xiahe (among others interview 22-72004 and 24-7-2004). For Tibetan entrepreneurs in Xiahe it is important to keep in contact
with Chinese business people in cities like Lanzhou and Chinese people in the government in
order to keep their business going and get the required licenses (interview, 23-7-2004 and 2-82004).
Mixed marriages between Tibetans and Chinese are still rare in Xiahe, but some say
the number is increasing. Many see this as a negative development and a danger for Tibetan
culture:
I don’t think it is bad when a Tibetan man marries a Chinese woman, because the man can
make sure that they will stay Tibetan, but when a Tibetan woman marries a Chinese man then
she will become more and more Chinese, this is very bad (interview, 23-7-2004).

The majority of respondents were opposed to the idea of having a Chinese partner. Some say
this could only be possible when the Chinese partner will not ask the Tibetan to leave his or
her sense of origin, culture and beliefs: “this I will never do, I will always stay a Tibetan and
Buddhist” (interview 13-8-2004).
The social contact between Chinese and older Tibetans in Xiahe is largely due to
contact with Chinese people in their neighbourhood and farmers who already lived in Xiahe
before the Chinese invasion in 1950. These Chinese have lived there for a long time and speak
in Tibetan with their Tibetan neighbours and friends (interview 4-8-2004).

4.3.6 Mobility
As described in the section ‘Housing and Spatial Concentration by Ethnicity’ Tibetans and
Chinese live in both mixed as well as in separate neighbourhoods. From observations (19-72004 till 19-8-2004) it can be stated that Tibetan and Chinese inhabitants of Xiahe can be
found in every neighbourhood of Xiahe. Both Chinese and Tibetans visit shops belonging to
the other ethnic group. However a distinction can be seen between the different
neighbourhoods. In and around the monastery complex you mainly see Tibetan monks,
Tibetan laypeople and Chinese tourists from outside Xiahe. In the neighbourhood close to the
monastery both Tibetans and Chinese can be seen, whereas mainly Chinese inhabitants of
Xiahe are seen in the neighbourhood in the east of Xiahe. The only Tibetans you see here are
monks who go to the Internet hall to play computer games and Tibetans on motorcycles
passing by on their way to the petrol station.
Finally every Tibetan respondent in Xiahe goes to a Tibetan doctor and/or Tibetan
hospital when they need medical help. Tibetan doctors however do not do operations so it is
only when the disease is very serious and an operation is needed would they go to a Chinese
hospital.

4.3.7 Active Preservation of Culture and Identity
Preservation of Tibetan culture and identity seems especially important at the Tibetan schools
in Xiahe. The teachers there see it as their duty to educate Tibetan children and teach them
about Tibetan culture, customs and in this way preserving Tibetan culture. For the teachers it
is very important to keep Tibetan language and culture alive and to pass it on to younger
generations. Education plays a very important role in this, if not the most important role
(interview, 13-8-2004).
Next to the Tibetan primary- and middle school in Xiahe the Labrang monastery plays
an important role in preserving Tibetan culture. As stated Labrang Monastery is the religious
centre of Xiahe. The associated Tibetan traditions are kept very much alive at Labrang.
thangka painting, Tibetan astrology, philosophy and Tibetan medicine are all essential
practices of Tibetan Buddhism and form a major part of the monastic education. Furthermore
during festivals the monastery is the centre of all activities. The Tibetan New Year (Losar) is
one of the most important festivals, during this time everybody is dressed in Tibetan
traditional style and Tibetan dance and songs are performed. These dances are performed by
lay people, monks and professionals from the ‘Song and Dance Team’ in Xiahe, which only
has Tibetan members.

Not only during these festivals can Tibetans be seen in traditional Tibetan dress, but also in
daily life many Tibetans, both men and women, can be seen in traditional chuba’s on the
streets and surrounding fields of Xiahe. Inside Tibetan houses the style is mostly traditional;
high built-in beds and a home altar with pictures of the Dalai Lama and different religious
icons and deities as well as some adherence to the worship of the older local gods. The food
that Tibetans serve is mostly Tibetan food, such as momo’s and yak meat from the bone.
Furthermore local mountain gods are worshipped. During holidays Tibetans traditionally
celebrate by staying in Tibetan nomad style tents and by having picnics (among others
interview 16-8-2004 and 4-8-2004). Finally the majority of respondents kept both Tibetan and
Chinese (western) calendar (among others 2-8-2004 and 24-7-2004).
Despite these positive features of the preservation of Tibetan there are also many
restrictions on preserving Tibetan culture in Xiahe. For example the Tibetan flag and national
anthem as well as pictures of His Holiness the Dalai Lama are strictly forbidden. Furthermore
the traditional Tibetan Opera (Shoton) is no longer allowed and one of the older respondents
who used to be a teacher at the Tibetan opera lost his job because of the Chinese invasion and
policy towards certain aspects of Tibetan culture, like the Shoton (interview 26-7-2004 and 48-2004).
Tibetan newspapers do exist, but these are strictly controlled by the Chinese
government. According to one respondent who was reading a Tibetan children’s newspaper
“The government tells many lies, almost everything is this newspaper is a lie. Sometimes the
government pays people to tell lies” (interview 30-7-2004). Not only the newspapers are
censured also video’s and many books, especially history books:
I know a lot about Tibetan history from before 1950 […] I know almost nothing about Tibetan
history after 1950. You can’t read about it and there are different stories and sides [of the
story], I don’t know. Most of the books do not continue any further than the end of the Qingdynasty in 1911, after that I don’t know anything about Tibetan history. I was very lucky
because a friend of mine had a book from an American writer at home, I can’t remember it’s
name, but I think the title was ‘The Lost Kingdom’, it was about Lhasa until 1947. This friend
also had the English book ‘Seven Years in Tibet’, I could only look through the book very
quickly, because it is very dangerous and of course forbidden to have those kinds of books and
to read them. (interview, 13-8-2004).

Upon preliminary examination it seems like China wants to show the outside world that it is
trying to preserve Tibetan culture. The ‘Sangke Grassland Cultural Festival’ on August 18,
2004 is an example of that. Whether the festival is a form of active preservation of culture is
questionable, since this festival is organised by the local government, which mainly consist
out of Chinese officials. The festival was presented in two languages: Chinese and English,
not in Tibetan. Furthermore there was a special stage, in front of the field where people
performed, where about forty government officials were sitting, only about fife of these
officials were Tibetans. Finally some of the Tibetans who performed dances and songs in
traditional Tibetan dress were forced to perform at this festival. There were members of the
‘Song and Dance Team’ but also other Tibetans like Tibetan schoolteachers who were told by
the government to practise dancing skills and perform on this day, whether they wanted to or
not (interview 13-8-2004). From the outside this festival appeared to be an aspect of Tibetan
culture and many Chinese tourists enjoyed it. But upon closer examination the only Tibetan
people present were the performers (some of them forced to participate) and their family
members as well as the small minority of Tibetan officials. The dances and songs performed
were only those that are allowed by the Chinese government.

4.4

Difference in Generations

Despite the limited data gathered regarding the older generation of Tibetans in Xiahe there are
a few interesting observation to be made.
Because of their age the older generation Tibetans have seen all the developments in
Xiahe first hand; the occupation of Tibet by the Chinese, the Cultural Revolution, the influx
of Chinese in Xiahe, the non-violent protests and changes in government policy. All have
lived during the periods of extreme oppression of Tibetan culture. Furthermore many elderly
Tibetans know Tibetans who had to undergo torture during the Cultural Revolution and have
stories about this terrible period in Chinese and Tibetan history:
During the Cultural Revolution my family was forced to work on the fields every day and many
religious things were illegal. My father and mother had to go and work in the fields, my mother
with her baby on her back, while the other four children watched the house. At that time we had a
big statue of Tara [Tibetan Buddhist female deity] at home that we had to hide in between the
walls. Many old Tibetans in Xiahe still fear today that the Cultural Revolution might come back.
(interview, 16-8-2004).

Large-scale battles between the Chinese Liberation Army and Tibetans have been fought in
Sangke Grassland very close to Xiahe. Talking about this period and the Chinese invasion is
very emotional for many older Tibetans in Xiahe, so their children often tell the stories their
parents have told them:
My father is very sad about that time [of the Chinese invasion], he talks about it with the family
constantly. Xiahe was earlier attacked [by the Chinese] then Lhasa, before 1950. Many Tibetans
died [killed by the Chinese Liberation Army] during that time, including family members of my
father. One family member was a leader of the resistance group called ‘Four Rivers, Six Ranges’,
he was very famous and he killed about twenty Chinese. This is why he is famous in India where
he lives now. (interview, 4-8-2004).

Presently members of the older generation Tibetans in Xiahe don’t speak Chinese, those who
do are very rare. Almost every member of the older generation of Tibetans in Xiahe observed
was wearing a chuba (traditional dress). The women were always in chuba and wearing
Tibetan jewellery (many turquoise and coral stones) and a large proportion of men in the
masculine equivalent chuba, as opposed to the younger generation who wear mostly western
style clothing. Furthermore the majority of older Tibetans in Xiahe have traditional Tibetan
occupations, like thangka painters, farmers and nomads. Contact with Chinese inhabitants of
Xiahe is limited to those Chinese who have lived in Xiahe before the Chinese invasion and
who speak Tibetan. Finally every Tibetan in Xiahe was interested in television especially
football during the Asian Cup in the summer of 2004, except for members of the older
generation Tibetans in Xiahe.

4.5

Summary

In this chapter I have examined the different aspects of structural and social-cultural
integration among Tibetans in Xiahe in Gansu Province of the PRC.
Tibetan inhabitants of Xiahe are mainly farmers, nomads and merchants. Chinese
inhabitants of Xiahe on the other hand seem to be working mainly in governmental positions
or working for businesses that are run by the government. The benefit of working for the
Chinese government or a governmental ran company is a regular income. Furthermore the
tourist business also seems to be dominated by the Chinese since the majority of the people
running and working in restaurants and hotels are Chinese.
Many Tibetans decide to enlist in the army because of the government promises of a
regular job afterwards. In reality it often happens that Tibetans in fact do not get a job after
serving in the Chinese army, this in contrast to the Chinese soldiers who do get a job. China’s
entrance in the WTO has led to more opportunities for Tibetans in Xiahe, however some
Tibetans who start their own business experience problems related to acquiring licenses from
the government. The government seems to make this process more difficult for Tibetans than
for Chinese.
There are two primary schools and two middle schools in Xiahe, namely one Tibetan
and one Chinese primary school and one Tibetan and one Chinese middle school. Students in
the Tibetan schools receive teaching in Tibetan as well as learning Chinese; students in the
Chinese schools only receive education in Chinese. The number of Tibetan children attending
the Chinese schools instead of Tibetans schools is on the increase in Xiahe, but presently this
is a minority. Some Tibetan parents think sending their children to Chinese schools will
improve the future opportunities of their children. Because of the lack of money, cultural
considerations or difficulties with the entrance exam many students stop their education after
middle school. Tibetan students who have good knowledge of the Chinese language and
communist dictum still find themselves rejected by universities, some say because Chinese
students are favoured over the Tibetans, since their major language is Chinese and not
Tibetan.
As described the Tibetans in Xiahe form a majority of sixty percent of the population,
the Chinese and Hui together form the other forty percent. The number of Chinese inhabitants
in Xiahe has increased since the Chinese invasion and especially since the 80s and 90s.
According to respondents this is due to governmental policy. The dispersal of Tibetans and
Chinese residing in Xiahe is both mixed as well as being spatially concentrated by ethnicity
Tibetans in Xiahe have a strong sense of Tibetan identity and belonging to their
province of Amdo. The distinction between Tibetan and Chinese inhabitants of Xiahe is
specifically made by factors such as religion, language, food, way of dress and way of
thinking towards modernisation and development. Furthermore every Tibetan in Xiahe speaks
Tibetan language at home as well as with (Tibetan) friends. The medium language in the
Tibetan primary and high school in Xiahe is Tibetan. Students who go to ‘North West
University for Nationalities’ in Lanzhou also receive education in Tibetan. Monks who study
in Labrang monastery receive all their teachings in Tibetan and do not formally learn Chinese.
The majority of young Tibetans in Xiahe speak and write Chinese. Mostly Tibetans of
the older generation do not speak Chinese at all. As a result of Chinese schooling the minority
of Tibetan children who have been sent to Chinese schools can speak Tibetan, but can hardly
write and read it, this is in contrasts with good skills in Chinese language. Because the
government of the PRC plays a major role in facilitating employment and handing out
licenses it is important for Tibetans to have links with the government, which in turn means it
is necessary to be able to speak and be fully literate in Chinese.

Every Tibetan in Xiahe is a Buddhist, the practise of Tibetan Buddhism is evident in both
Labrang Monastery as well as in daily life of Tibetan lay people in Xiahe. Labrang Monastery
experiences some restrictions, for example on pictures of certain Lama’s, but in general the
monastery is under relatively little influence of the Chinese government. The majority of
respondents are not at all interested in Chinese culture. Furthermore Tibetans adhere to their
own culture, which is specifically expressed by religion and language. A small minority of
Tibetan inhabitants are interested in Chinese culture and lifestyle. Many Tibetans in Xiahe are
aware of the fact that supporting (or being seen to be supporting) the government is crucial for
ones own future and they are forced to take some kind of interest by learning about
communism on school.
The majority of respondents dislike Chinese inhabitants of Xiahe and Chinese in
general. Not surprisingly the majority of respondents have no Chinese friends. For Tibetan
entrepreneurs in Xiahe it is important to keep in contact with Chinese business people in cities
like Lanzhou and Chinese people in the government in order to keep their business going and
get the required licenses. Furthermore mixed marriages between Tibetans and Chinese are
rare in Xiahe, but some say the number is increasing. Many see this as a negative
development and a danger for Tibetan culture.
The Tibetan primary- and middle school in Xiahe play an important role in preserving
Tibetan culture as well as Labrang Monastery, the religious centre of Xiahe. However there
are restrictions on preserving Tibetan culture. By Chinese law pictures of His Holiness the
Dalai Lama and the 11th Panchen Lama selected by the Dalai Lama are strictly forbidden.
Furthermore the Tibetan flag and National Anthem are illegal as well as certain books, dances
and songs.
There appears to be some difference in the integration of the younger generation of
Tibetans in Xiahe and the older generation (who have experienced all the developments since
the Chinese invasion first hand). First of all members of the older generation Tibetans in
Xiahe very rarely speak Chinese. Secondly older Tibetans in Xiahe mostly have traditional
Tibetan occupations, such as farming and can often been seen in traditional Tibetan dress.
Finally the social contact between Chinese and older Tibetans in Xiahe is largely due to
contact with Chinese people in their neighbourhood who already lived in Xiahe before the
Chinese invasion in 1950 and speak Tibetan. In short overall integration among the older
generation Tibetans in Xiahe seems to be even lower than the younger generation Tibetans.
Having examined the three aspects of structural integration it is reasonable to conclude
that the structural integration among Tibetans in Xiahe is quite low. Chinese own most of the
businesses in Xiahe and discrimination does happen towards Tibetans. Even though Tibetans
have their own schools in Xiahe, the majority of Tibetans stop their education after middle
school. The dispersal of Tibetans and Chinese residing in Xiahe is both mixed as well as
being spatially concentrated by ethnicity and at the moment there doesn’t seem to be much
difference in wealth between Chinese and Tibetans in Xiahe. Despite these last two aspects
the overall structural integration of Tibetans in Xiahe remains low.
Having examined the seven aspects of social-structural integration it is reasonable to
conclude that the structural integration among Tibetans in Xiahe is very low. Tibetans adhere
to their own culture and identity, especially Tibetan language and Tibetan Buddhism.
Furthermore the majority of respondents dislike Chinese inhabitants of Xiahe and Chinese in
general and have no Chinese friends, only business contacts. Likewise this majority of
Tibetans do show disinterest in Chinese culture. However presently there is a small majority
of Tibetans who show interest in Chinese culture, who have jobs in Chinese cities like
Lanzhou and who send their children to Chinese schools. This group is still a small minority
but some say the group is growing.

Chapter 5

Case 3: McLeodGanj, Himachal Pradesh, India
5.1

Introduction

Thank you India
In Ages past for the Dharma, For Learning and for Culture, And Today for Refuge and
Freedom, Thank you, India, Thank you.
Thank you India for Refuge, For Refuge from Oppression, For Shelter from Danger, For
Safety from Terror.
Thank you India for Freedom, For Freedom from Fear, For the Freedom to Believe, And
for the Freedom to Sing.
For a Home away from Home, A Thousand Daily acts of Kindness, For Now and Forever,
Thank you, India, Thank you.
- Lhasang Tsering
The process of establishing Tibetan refugee settlements in India began soon after 1959 with
the arrival of Tibetans in India following the occupation of Tibet by the Chinese communists.
On reaching India, His Holiness (H.H.) the 14th Dalai Lama briefed Mr. Jawaharlal Nehru the
then Prime Minister of India regarding the situation and requested his and India’s assistance.
The Prime Minister requested the Chief Ministers of the State Governments to make some
land available in their respective states for the settlement of the Tibetan refugees. As a result
the Tibetans were gradually settled mainly in the Indian States which could assist and
accommodate the Tibetans. (Bureau of HHDL, 1969, p. 3). On April 29, 1959 the Dalai Lama
relocated the Tibetan Government in the north Indian hill station of Mussoorie. In May 1960
the exiled government was relocated to Dharamsala13. Presently under the name ‘the Central
Tibetan Administration (CTA) of H.H. the Dalai Lama’ (TibetNet, CTA).
The influx of refugees continues even today. Currently, the number of refugees,
including those born in exile, totals about 111,200. Presently there are 52 formal Tibetan
settlements in South Asia, out of which 35 are in India, 10 in Nepal and 7 in Bhutan (Planning
Commission, CTA, 2004, p. 24). McLeodGanj in the state Himachal Pradesh is one of the 35
formal Tibetan settlements in India with a total population of 8694 Tibetans (ibid., table 2.1).
The Tibetan settlements in India can be categorised as agricultural, agro-industrial and
handicraft based. McLeodGanj is categorized as a handicraft based settlement (ibid.).
In this chapter the results of the case study in McLeodGanj will be described. First the
structural side of integration will be examined. Secondly the social-cultural side of integration
will be examined in the related sections. Thirdly the differences in integration between the
generations of Tibetans in McLeodGanj will be explained. Finally there will be a concluding
section with a summary of this chapter and an evaluation of the level of integration among
Tibetans in relation to the topics covered so far. Throughout this chapter the government
policies on integration of Tibetans will be described and analysed in the related sections.
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The two names of the same village ‘McLeodGanj’ and ‘Dharamsala’ can be confusing. In fact Dharamsala is
made out of ‘Lower Dharamsala’, which is the village where mainly local Indians live and ‘Upper Dharamsala’
which is where the majority of the Tibetans live. Upper Dharamsala is better known as McLeodGanj. Since the
data gathering for this research mainly took place in McLeodGanj I will mainly use this name. When
respondents or other authors in this chapter use the general name ‘Dharamsala’ they usually mean ‘Upper
Dharamsala’ and thus ‘McLeodGanj’.

5.2

Structural Integration

5.2.1 Labour
After 1959 more and more Tibetans were coming to India as refugees. Initially there was no
way for the Tibetans to make a livelihood. The only work for Tibetans was within the CTA
government offices. Other Tibetans were sent to construct roads in other parts of India, like
Manali, Shimla and Dalhousie. So in the initial years of Tibetans living in India the majority
of Tibetan refugees worked on road construction work and lived in camps and tents (interview
Sonam Dagpo, 2-12-2004).
When the Dalai Lama proposed that a centre for destitute children be established in
Dharamsala children arrived from the road construction camp to the ‘Nursery for Tibetan
Refugee Children’, established in 1960. In 1972 it was formally registered as ‘Tibetan
Children’s Village’ (TCV) and it also became a full-fledged member of SOS Kinderdorf
International. Today Dharamsala is a centre for Tibetan education and headquarters for the
TCV schools. Dharamsala is also the home of the Tibetan medical institute, the Tibetan
dialectic school, the CTA and many institutions and NGO’s established to preserve Tibetan
culture. The majority of the working population of McLeodGanj is employed in these
institutions (among others: interview DIIR, 2-12-2004; interview Nyima Topgyal 20-11-2004;
TCV, 2000, p. 7-10). In addition McLeodGanj attracts many Western tourists because of the
presence of the Tibetan refugees and the Dalai Lama. As a result local Tibetans run their own
restaurants, guesthouses, hotels and shops.
Equally important when describing the work of Tibetans in McLeodGanj is the socalled ‘sweater business’, which many Tibetans participate in all over India (among others
interview TIPA, 1-11-2004; interview Kelsang, 13-11-2004). Sweater sellers are Tibetans
engaged in a seasonal occupation who leave their regular settlement from the months of
October to January each year. They travel to different parts of India to sell garments and
winter wears bought on wholesale price and sold on the streets in make shift shops (Planning
Commission, CTA, 2004, p. 38 and interview TIPA, 1-11-2004). Up to 81.9 percent of all
short time migration of Tibetans in India is due to the sweater business (Planning
Commission, CTA, 2004, table 3.9, p. 39).
As stated in the introduction of this chapter McLeodGanj is categorized as a handicraft
based settlement, which means economic activities involve working inside handicraft centres;
producing hand made carpets, woollen pullovers, handmade shoes and aprons. The handicraft
centre in McLeodGanj is especially thriving well on production of Tibetan handmade carpets
(interview Sonam Dagpo, DIIR, 2-12-2004 and Planning Commission, CTA, 2004, p. 27).
Presently out of the 8694 Tibetans living in McLeodGanj 22 percent are workers and 9
percent are housewives. The majority of the Tibetan population in McLeodGanj is made up
by students with 48 percent. Finally ‘dependents’ (young children and elderly people) form 11
percent, an unspecified group of ‘others’ forms 7 percent and 3 percent of Tibetans in
McLeodGanj are seeking employment (Planning Commission, CTA, 2004, table 2.1, p. 24).

5.2.1.1 Ethnic Division of Labour
When the Tibetans first came here [ in McLeodGanj in 1960] there was only one shop, it was
not big at all. After the Tibetans settled here, the Indians came here for economic prosperity,
because of the tourists that come here to see H.H. the Dalai Lama. Dharamsala means ‘rest
house’ in Hindi, nobody ever knew it. Now everybody knows it and Dharamsala is on the
world map. (interview Kalsang Dagpo, TIPA, 1-11-2004).

When the Tibetan refugees came to McLeodGanj in 1960 the town itself was very small and
local Indians were farmers and nomads, who had sheep and goats which they took up into the
hills during summer. With the arrival of Tibetans some local Indians were hired by the
Tibetans to help them sell sweaters and other goods. Because of this the local Indian people
also learned the Tibetan art of trading and many of them started trading alongside the Tibetans
(interview DIIR, 2-12-2004). In 1978 Kleiger still saw Tibetans engaged in construction and
road work. By 1987, he writes, “they have been replaced by Indian labourers. The Tibetans
use many local Indian contractors, and their presence has raised wages for labourers”
(Kleiger, 1992 in McGuckin 1997, p. 272).
McGuckin (1997, p. 270) who did his fieldwork in McLeodGanj in 1993 observed an
ethnic division of labour in which Tibetans operate most of the craft industries, shops and
stalls selling Western clothes and trinkets, as well as small restaurants and hotels. During my
research period in 2004 there appears to be little difference in the number of Indian and
Tibetan shops, restaurants and hotels. According to Drug Tsering up until 1995 the restaurants
in McLeodGanj were mainly Tibetan, whereas “today there are so many Indians, it [the
number of Tibetan and Indian restaurants] is about fifty-fifty” (interview 7-12-2004).
The difference between Tibetan and Indian owned businesses occurs in the style of
hotels, restaurants and shops. Indian restaurants in McLeodGanj are generally more
‘upmarket’ and specialize in Indian food, whereas the Tibetan restaurants mainly sell Tibetan
and western food. Most of the Indian restaurants have licenses to serve beer and offer liquor.
This is in contrast to most of the Tibetan restaurants, who seldom have licenses to serve any
kind of alcohol. Furthermore the Indian hotels are larger and more luxurious than the Tibetan
hotels and guesthouses. Finally it must also be noted that there is a large number of Kashmiri
crafts dealers (known for their aggressive and persistent sales techniques) in McLeodGanj
who have many craft shops alongside Tibetans and local Indians (participant observations
during research period 2004).
There are however some differences to be found in the kind of work that Tibetans and
Indians do in McLeodGanj. Since Tibetan refugees in Himachal Pradesh are not allowed to
buy land there are no Tibetan farmers in this region. This could be the reason why the Indians
operate almost all of the groceries shops and market stalls. Furthermore Indians have
monopolized the taxi union and most of the phone and travel services. There are an increasing
number of Indian owned cyber cafés that can be found all over McLeodGanj (Mapping 8-122004 and interview DIIR, 2-12-2004).
As stated many Tibetans in McLeodGanj work for institutions, such as the CTA, TCV
and the Tibetan medical institute. In most of these institutions there are no Indians employees,
with exception of the Tibetan Institute for Performing Arts (TIPA) and Norbulinka. However
the Indians that do work for these institutions are not employed as artists or office workers but
are menial labourers engaged in cleaning, gardening or construction work (interview TIPA, 111-2004; Norbulinka, 16-11-2004). Furthermore most of the shops, guesthouses and
restaurants owned by Tibetans are family businesses and as a result only employ Tibetans. A
few exceptions can be found such as the company ‘Tibet tours and travels’ which is Tibetan
owned but employs one Indian and three Nepalese alongside seven Tibetans (interview Dawa
Rinchen, 4-12-2004).

It is also interesting to note that some Tibetan entrepreneurs have young Indians (mainly
young boys) in their shop or restaurant for assistance. Many of these children are from Orissa
or Bihar, and got in to contact with Tibetans while the Tibetans are selling sweaters, on
pilgrimage, or through friends and family who live in Tibetan settlements surrounding these
areas. According to respondents the families of these children ask the Tibetans to take care of
the Indian child. As a result these children often live with Tibetans, work for the Tibetans and
often receive Tibetan education (interview Gonpo Wanchuk, 14-11-2004; interview Kelsang,
13-11-2004).
Although the topic of research is not about the inequalities that occur within local
Indian communities surrounding McLeodGanj, there is something that has to be said about
these inequalities since they are a result of the Tibetan refugees who lived there since 1960.
As already stated many western tourists visit McLeodGanj mostly because of the presence of
Tibetan refugees and the Dalai Lama. As a result there are many restaurants, hotels and shops,
presently owned by both Indians and Tibetans. Although there are local Indians who own
these businesses there are also many Indians who came to McLeodGanj from outside areas for
the economic prosperity. Furthermore these restaurants and hotels provide a market for local
farmers and according to McGuckin (1997, p. 273) food prices have been pushed up, which
impacts on poor consumers. It is clear that, as McGucking writes, although some Indians have
profited from the tourist trade, many are left out (ibid. p. 270), as a result:
It is likely that some local Indians, left behind by the growth of tourism, are scapegoating the
[Tibetan] refugees for growing inequalities within their own communities. […] Deforestation
and increasing population add to demographic pressures, and rising prices and competition put
investments in tourist services out of the reach of poorer villagers. Add to this relative
impoverishment [and] the humiliation of seeking employment from the once poor [Tibetan]
refugees […]. (ibid., p. 311).

Finally it needs to be said that Tibetans have achieved a special place in the Western
imagination. Despite their status of being stateless and landless refugees they have managed
to largely avoid the type of ethnic division of labour found in many other tourism industries.
The exploitation of so called “Fourth World” people (such as refugees) to the advantage of
national majorities (see Van den Berghe, 1980; 1993) has largely been avoided by the
Tibetans. The Tibetans benefit from the ethnic favouritism of the tourists. Sympathy, interest,
gifts, and long-term sponsorships overwhelmingly flow to the Tibetans, while the Indians are
subjected to negative stereotyping (McGucking 1997, p. 268-271).

5.2.1.2 Income
Due to tourism McLeodGanj is probably one of the most expensive Tibetan settlements in
India. Although it is an expensive place to live for many Tibetans it is also a place where the
average incomes are higher than other Tibetan settlements. An average Tibetan household in
India earns Rs. 66,800 per year, which corresponds to Rs. 13,100 on per capita basis.
Handicraft-based settlements like McLeodGanj have a higher average household income of
Rs. 79,000 per year, which corresponds to Rs.17,300 on per capita basis. (Planning
Commission, CTA, 2004, table 7.4, p. 83 and table 7.5, p. 84). The average national per capita
income was 21,150 rupees in India, in 2003 (Neoncarrot, 2003).

Since the number of respondents in this case study is too small it would not be representative
to give an average household income of Tibetans living in McLeodGanj based on data
gathered during research. Nonetheless it is possible to give an average income of the
respondents in McLeodGanj. Keeping this in mind as well as taking into account that not
every respondent has a family he or she has to take care of, that incomes fluctuate between
high and low tourist season and finally that some respondents have jobs that come with
extra’s like getting the rent paid. The average income of respondents’ households in
McLeodGanj is Rs. 65.772, which corresponds to Rs. 26.308 on per capita basis. This is very
high compared to the per capita income of Himachal Pradesh, namely 6,507 rupees in 19992000 (Himachal Pradesh Human Development Report 2002, table 3.3, p. 81), keeping in mind
that the main income of Indian inhabitants of Himachal Pradesh comes from agriculture (and
tourism in places like Manali, Shimla and McLeodGanj). The data above is summarized in
table 5.1 below.

Table 5.1: Average income in India, Himachal Pradesh and Tibetan settlements

India
Himachal Pradesh
Average Tibetan
household in India
Tibetan handicraftbased settlements in
India
Total of respondents
in McLeodGanj

Year Average household
income (rupees)
2003
2002
2004
66,800

Average per capita
income (rupees)
21,150
6,507
13,100

2004

79,000

17,300

2004

65.772

26,308

Source: Planning Commission, CTA, 2004, table 7.4, p. 83 and table 7.5, p. 84; Neoncarrot, 2003;
Himachal Pradesh Human Development Report 2002, table 3.3, p. 81.

Respondents have different views concerning the difference in wealth between Tibetans and
Indians in McLeodGanj. Gonpo Wanchuk, for example states: ”Of course Indians are much
wealthier, because they own their own land and their own house. Our houses are not
permanent, because we rent or the houses are built on certain lease lands” (interview 14-112004). Even though Tibetan refugees are not allowed to buy land or houses in McLeodGanj
some say there doesn’t appear to be much difference in wealth between Tibetans and Indians,
as explained by Lhakpa Dolma: “It [the difference in wealth] is like a balance: if the Tibetans
develop, than the Indians automatically go up as well” (interview 13-10-2004).
This way of thinking is understood when taking into account that with the coming of
Tibetan refugees to McLeodGanj local Indians learned other skills besides farming and
diversified into trading and selling. Because of this many locals started similar trading
businesses as the Tibetans. Indians from outside the area who came to McLeodGanj for
economic prosperity also added to the variety of businesses by setting up their own tourist
businesses.

5.2.1.3 Unemployment
As shown three percent of the total Tibetan population in McLeodGanj is seeking a job, in
other words unemployed (Planning Commission, CTA, 2004, table 2.1, p. 24). This is low
compared to the unemployment rate in Himachal Pradesh in 2004, namely twenty percent
(Neoncarrot, 2004). Unemployment among Tibetans is however becoming an increasing
problem over the last twenty years, as explained by former member of the CTA Gonpo
Wanchuk:
Now a lot of young Tibetans are coming out of University and schools. […] in our time [late
1970s] in Tibetan communities it was a small community, not an extended one, so we could
easily engage ourselves with any of the departments in the Tibetan government [CTA]. Now
since a lot of graduate students are coming out every year the government [CTA] can not
provide so many employment for all the students that are coming out of university and schools
at the moment. (interview, 14-11-2004).

According to the CTA Department of Education (DOE) there are about one thousand Tibetan
high school graduates in India per year. More than fifty percent of them go on to college,
university or enter other forms of higher education. Although unemployment is a problem
among the whole population in India it is an extra threat for the Tibetan community in exile.
The reason lies in one of the main purposes of Tibetan education in exile, as explained by
Thupten Dorjee of the TCV:
Our children here they receive an education and then with that education we want the students
to be capable to contribute back to the community. And of course here the community would
mean specifically, directly to the Tibetan community. […] because at this stage in exile it is
very important that the Tibetan community and the Tibetan identity remains in tact. The very
purpose of our escape out of Tibet is that we one day will go back to Tibet. […] So eventually
after receiving an education we want these people to come back to integrate in the Tibetan
community and further strengthen the Tibetan community in whatever skills they have.
(interview, 26-11-2004).

The rising unemployment rates and a weak economic base causes what the CTA (in their
Problem Tree 2004-2007) calls: “Assimilation and Migration: Disintegration of Tibetan
communities” (Planning Commission, CTA, 2004b, p. 11). With so many graduates in high
education every year and not enough employment in the Tibetan communities some Tibetan
graduates leave the Tibetan communities in search of employment in big Indian cities, mostly
in Indian hospitals, the IT-business and the service industry, or as many do in the Indian army.
For those Tibetans who are very highly skilled, for example in biotechnology, computer
science, nuclear experts or surgery there are no related jobs in the Tibetan communities
whatsoever. The majority of the Tibetan graduate students however does come back to the
Tibetan community and face the fact that they can not find a suitable job appropriate to their
qualification within the Tibetan community (interview DOE, 2-12-2004; interview Gonpo
Wanchuk, 14-11-2004). Many end up doing work below their education level, for example in
the sweater business. Others help their family at home and/or end up being unemployed (a.o.
interview Thinlay Dolma and Nyibum, 15-11-2004).

Since it proves difficult to create more jobs in the departments of the CTA and other offices,
Tibetan students today are encouraged to be trained in specialized skills. This enables them to
set up their own businesses after graduating instead of looking for so-called ‘white-collar’
jobs. The focus lies on vocational training and technical education and students are
encouraged to set up their own entrepreneurial ventures and businesses after graduation (and
to stay within the Tibetan community) with capital investment loans. The bakery belonging to
Sonam, Konchuk and three other Tibetan graduates is an example of this: they received a loan
from the TCV to set up their own bakery. Before they got the loan they had to hand in a
project report in which they wrote the following:
Our main object is this: now we start two shops, one up and one down [in McLeodGanj], after
that we would like to start a shop in another Tibetan settlement like Dehra Dun, after that will
be success we want to start another in South India in a Tibetan settlement, because there are so
many youngster like us who have no jobs and we want to help amongst each others giving
jobs and giving bakery lessons among the Tibetan youngsters. (interview Sonam and
Konchuk, 17-10-2004).

In short the TCV is granting these loans to Tibetan graduates “So they themselves not only
start in a business programme but they can generate more employment within the Tibetan
community” (interview Thupten Dorjee, TCV, 26-11-2004).

5.2.2 Education
Since the Chinese occupation of Tibet in 1959, the Dalai Lama and over 100,000 Tibetans
have fled in search of political, religious, educational and other basic freedoms. Upon coming
into exile one of the Dalai Lama’s highest priorities was to provide care and education
facilities for Tibetan refugee children, many of whom were orphaned and destitute. According
to the Dalai Lama, "After coming to India as refugees, our primary initiative has been the
education of our children, the future seeds of Tibet who will carry out our national task, be it
political or spiritual" (TibetNet, DOE). The support that the Tibetans in exile have received
from the Government of India (GOI) is expressed by H.H. the Dalai Lama:
Early in our life in exile in India I had a key conversation with the Indian Prime Minister,
Pandit Nehru in which he impressed on me that our children were our most precious resource.
Therefore, he said, they should be well educated. And, while he stressed the importance of
bringing up our children with a thorough knowledge of their own history and culture, he was
equally determined that they should also be conversant with the ways of the modern world. I
agreed with him wholeheartedly. So began a new project that has developed and grown into
the Department of Education that oversees Tibetan education today. Over the years, the people
and the Government of India have given us Tibetans tremendous support, particularly in the
field of education. They gave us financial assistance14, found us buildings, and provided
dedicated and experienced Indian teachers. In addition we received generous help from many
foreign relief organizations. (TibetNet, DOE, 2001)
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In 1996 forty percent of the income for educational expenditures came from the GOI, 52 percent came from
the CTA and NGO’s and eight percent from parents (DOE, CTA, 1998, figure 7.1).

There are currently 87 Tibetan schools in India, Nepal and Bhutan which can be grouped into
three categories depending on which institution funds and administers them. First of all at the
request of the Dalai Lama the GOI, in 1961, established the ‘Tibetan Schools Society’ (now
called Central Tibetan Schools Administration), an autonomous body regulated by the Indian
Ministry of Human Resource Development in New Delhi to manage and assist schools in
India for the education of the children of Tibetan refugees. The Governing Body of the
Central Tibetan Schools Administration (CTSA), which is its main administrative authority, is
chaired by the Joint Secretary of the Ministry of Human Resource Development GOI. Its
members consist of four Indians and four Tibetans. There are thirty CTSA schools in India
with a total of 13.000 students enrolled. Next to the Tibetan students seven or eight percent of
the students in CTSA schools are Indians. According to a member of DOE (interview 2-122004) “Because these schools are in very remote areas in India, they are usually the only
schools in that area. That’s why we also accept Indian students from Indian officials”.
Furthermore in the CTSA schools more than fifty percent of the teachers are Indian. In the
other two categories of schools there are very few Indian teachers (ibid.)
Secondly there are 16 ‘DOE Direct Run Schools’ in India that are directly funded and
administered by the Department of Education (DOE) of the CTA. The last category is the
autonomous schools (altogether 24), out of which 18 school are funded and administrated by
the Tibetan Children’s Village (TCV) in Dharamsala (interview DOE 2-12-2004; DOE, CTA,
1998, p. 4-5). Presently TCV is one of the largest Tibetan school communities, it runs and
administers five children’s villages, six residential schools, six day schools, nine day care
centres, five vocational training centres, one teachers training centre and three youth hostels.
These establishments have a total of nearly 15,000 students (TCV, 2004). TCV used to be
exclusively for destitute children and orphans but is today also a mainstream school for all
Tibetan children.

5.2.2.1 Education in McLeodGanj
Only TCV schools can be found in McLeodGanj, namely ‘TCV Dharamsala’ which caters for
grade 1 to grade 12 students with a total of 1913 on role, ‘TCV Lower Dharamsala’ which
caters for grade 1 to grade 10 students with a total of 697 on role and ‘TCV Day School
McLeodGanj’ which caters for grade 1 to grade 4 students with a total of 175 on role (TCV,
2004).

Table 5.2: Type of education among respondents
Type of primary and
secondary school
TCV
CTSA
Transit school*
Monastic education**
Indian
English missionary
No education
Total

No. of
respondents
9
7
3
8
3
1
2
33

In percent %
27.3 %
21.2 %
9.1 %
24.2 %
9.1 %
3.0 %
6.1 %
100.0 %

*3/4 years adult education under the DOE for newcomers from Tibet.
**Monastic Education in Tibetan Buddhist monasteries.

Among the respondents 33 have answered questions about their educational background. In
table 5.2 it is shown that 6.1 percent of the respondents have never had any education. 12.1
percent of the respondents went to an Indian or English missionary school, whereas the other
81.8 percent have had a Tibetan education in exile provided by TCV, CTSA, transit school or
monastic institutes. This last percentage is high compared to general statistics of Tibetans in
India. According to DOE, CTA (199815, p. 20-21) an estimated seventy percent of the school
aged (6-17 years old) Tibetans in exile receive an education within the Tibetan school
network. About ten percent of Tibetan students attend non-Tibetan schools, either out of
choice or because of the scarcity of vacancies in the existing Tibetan schools. A substantial
proportion of the twenty percent school aged Tibetans that are not covered by the Tibetan
schools network or the non-Tibetan schools may be enrolled in various Tibetan monastic
institutions. Furthermore according to DOE (TibetNet 2001) the majority of the present staff
in the CTA and Tibetan community leaders were educated in Tibetan schools. In addition
several thousand refugee children have graduated from institutions of higher education, both
in India and abroad. As a result there are highly qualified Tibetan educators, doctors, lawyers
and other professionals.
The literacy rate among Tibetans in McLeodGanj was 79 percent between 1998-2001
(Planning Commission, CTA, 2004). The literacy rate in Himachal Pradesh was 76.5 percent
in 2001 (EconomyWatch, n.d.). Because of this it would be reasonable to conclude that there
is not a significant difference in literacy rates between Indians and Tibetans in the state of
Himachal Pradesh and Tibetans probably even do better than Indians.
Next to the literacy rates it is also important to look at school levels achieved. Among
the respondents 29 have answered questions about their education level they’ve attained. In
table 5.3 it is shown that 24.2 percent of the respondents have an education level lower than
class eight.
Table 5.3: Education level attained among respondents
Education level attained
No education
Class I till VII
Transit school 3/ 4 years
…………………………………
Class VIII
Class VIII/ XII in Tibet+ transit
Class VIII in Tibet + class V
Class X/XI
Class XII
Class X + vocational training
Class XII + vocational training
College/ University
Total

No. of respondents
2
4
1

In percent %
7.0 %
13.8 %
3.4 %

1
2
1
4
1
4
1
8
29

3.4 %
7.0 %
3.4 %
13.8 %
3.4 %
13.8 %
3.4 %
27.6 %
100.0 %

(Monks and nuns without any education other than monastic were excluded)

Students who stop their education before finishing class eight are considered as drop-outs.
Class ten is when students have to sit their first board exam and those students who continue
until class twelve have the option of choosing between three main streams, namely ‘Arts’,
‘Science’ or ‘Commerce’. Those students who leave school after class eight or ten are
encouraged to engage in some sort of vocational or technical training.
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This data from 1998 is the most recent data available about Tibetan education in exile, but I was assured by a
member of DOE that the current status is very similar to that of 1998.

To sum up there are two stages where students can leave school without being considered as a
‘drop-out’, that is after finishing class eight or after completing class ten (interview Thupten
Dorjee, TCV 26-11-2004). This becomes clear when looking at enrolment participation
percentage in table 5.4 where the enrolment participation percentage drops from 90 to 76
percent between secondary and senior secondary level. Total school enrolment is between 85
and 90 percent of school age children (TibetNet, DOE, n.d.)

Table 5.4: Enrolment participation percentage (of the Tibetan community in India)
Age school level
6-10 (primary, class III-VI)
11-13 (middle, class VII-VIII)
14-15 (secondary, class IX-X)
15-17 (senior secondary, class XI-XII)
18-25 (college/ vocational)*

Male %
98
82
90
69
38

Female %
96
98
90
83
42

Total %
97
90
90
76
40

*College- it is indicative of all further studies including vocational & certificate programs
Source: DOE, CTA (1998, table 4.1)

Since the data above describes the whole Tibetan community in India comparison data
regarding Indian school enrolment needs to be consulted from the whole of India as well
(since there is, to my knowledge, no data available from McLeodGanj or the district alone),
this is shown in table 5.5.

Table 5.5: School Enrolment (India)
School level
16
Net primary enrolment
17
Gross enrollment ratio (%) secondary level
18
Gross enrollment ratio (%) tertiary level

Total % in 2000
83.3
48.5
10.9

Source: World Bank: Summary Education Profile India.

Although different indicators were used due to lack of specific data whereby the same
indicators were used it is clear that enrolment in India as a whole is significantly lower than
enrolment among the Tibetan community in India. According to a member of DOE it is only
when compared to the private Indian schools, (usually) for children from rich families, will
the drop out rate of Tibetans be much lower when compared to Indians. However “many
Indian schools are run by local governments or organisations; students from poor families go
to these schools and the drop-out rate at these schools is much higher compared to Tibetan
schools” (interview, CTA, 2-12-2004).

16

The number of students successfully completing the last year of (or graduating from) primary school in a given
year, divided by the number of children of official graduation age in the population.
17
The ratio of total enrollment, regardless of age, to the population of the age group that officially corresponds to
the secondary level of education.
18
The sum of all tertiary level students enrolled at the start of the school year, expressed as a percentage of the
mid-year population in the 5 year age group after the official secondary school leaving age.

Having said this there is a consensus among educators involved with the Tibetan schools and
the Tibetan community in general that the academic standard in the schools is not up to mark:
“ […] over 80 percent of the children are at school and are thus literate. Much of the basic
infrastructure in existing schools is now in place, however, there remains a great need to
improve general academic standards, specially in subject areas of science, technology and
mathematics, and Tibetan language, dance and music” (DOE, CTA, 1998, p. 15). Furthermore
some respondents expressed their concerns about thinking Indian education is of a higher
quality, for several reasons. First of all the Tibetan children who escaped Tibet without their
parents are orphans in India and, according to Tsering (interview 8-11-2004) “have no parents
who can help them with schools and support them financially, like the Indian children do”.
Those Tibetan students who have their parents in India are faced with another problem, as
expressed by Thupten Tsewang:
I experienced this in college; the education system that Indian students have been doing right
from their childhood is different from what we have in Tibetan community. For example; our
parents didn’t know anything about the education system, whatever we have studied, slowly
we have understood it. It is not like my parents said ‘okay my son will be an engineer, so
that’s why he will be studying very good in mathematics and also give extra education, apart
from the schooling’. That’s what the Indian parents do. (interview, 16-11-2004).

Finally most of the Tibetan schools are outside of the big Indian cities and often in remote
areas “so the exposure to [educational] resources is much less than the Indians who go to
school in cities and large towns, where they have more opportunities for resources“ (interview
DOE, 2-12-2004).
Tibetans and Indians are both assessed by the same examination board and undergo
the same examination. The average performance of Indians is about the same as the average
performance of Tibetans. The only difference is, for example, that this year (like many other
years) the highest performance from a Tibetan student was 85.6 percent, whereas the highest
Indian performance was in the upper nineties (interview DOE, CTA, 2-12-2004; interview
Thupten Dorjee, TCV, 26-11-2004).

5.2.3 Housing and Spatial Concentration by Ethnicity
As described earlier McLeodGanj was a very small village surrounded by forest land when
the Tibetans arrived in 1960. Initially the Tibetans lived there in tents for around ten to fifteen
years and then gradually started building their own houses on land they bought from Indian
citizens. Presently Tibetans are no longer allowed to buy land and build their own houses
since the Himachal Pradesh government changed the law so that only Indian citizens can buy
land and built houses (interview DIIR, 2-12-2004).
The buildings of the large institutions such as the CTA, the Library of Tibetan Works
and Archives and the house and temple of H.H. the Dalai Lama were built on land that had
been bought from individual Indian citizens (interview DIIR, 1-12-2004). Furthermore the
houses and shops that have been built in the centre of McLeodGanj which are owned by the
CTA were built before Indians came to live in the centre of McLeodGanj and can be
identified by the distinctive green paint (interview Dawa & Drug Tsering, 7-12-2004). It is
estimated that today 25 percent of the Tibetan population in McLeodGanj owns a house and
75 percent lives in rented accommodation. Out of this 75 percent the majority of Tibetans
have an Indian landlord. (among others interview Dolma & Dorjee, 21-11-2004).

Even though Tibetans are no longer legally allowed to buy land and build houses, the Indians
in McLeodGanj seem to think this is still happening. In 1994 Indian residents of McLeodGanj
launched an inquiry into land deals obtained through bribes and so-called ‘Benami’
transactions, in which Tibetans were able to buy houses in the names of Indian citizens from
Lahaul and Spiti (Tibetan Buddhists regions). The Indians linked these deals to the sharp
increase in land and commodity prices. They also complained that while Indian shops and
stalls that were encroaching on streets were being pulled down by the authorities, some 300
illegal Tibetan structures on Bhagsu road were left standing (Times of India, May 8, 1994 in
McGuckin, 1997, p. 311).
Presently McLeodGanj is also known as ‘second or small Lhasa’, for it is home to the
Dalai Lama and the major monasteries that can be found there that originated in Lhasa as well
as the fact that the majority of the population is Tibetan (interview Nyima Topgyal, 20-112004; Tsering, 8-11-2004 ). It is known that 8694 Tibetans live in McLeodGanj (Planning
Commission, CTA, 2004, table 2.1), this is an estimated sixty percent of the total population.
The forty percent Indian minority is probably made up by ten percent Kashmiri’s and thirty
percent both local Indians and Indians from outside the village (among others interview
Lhakpa Dolma, 31-10-2004).
The dispersal of Tibetans and Indians residing in McLeodGanj is both mixed as well
as being spatially concentrated by ethnicity. In general Indians, especially the farmers and
herders, live in the more rural surroundings of McLeodGanj, whereas Tibetans mainly live in
the centre of the village. The centre surrounding the new temple is where most of the shops
are located; these are both owned (or rented) by Tibetans and Indians. Tushita Road, TCV
Road and Choenoy Road are mainly inhabited by Indians, whereas Temple Road, Jogibara
Road and Bagsu Road are inhabited by both Tibetans and Indians (mapping 8-12-2004 and
a.o interview Dawa Tsering & Drug Tsering, 7-12-2004). Within these roads it is visible that
some large buildings (made up of several apartments) only house Tibetans, while others only
Indians. This is confirmed when asking respondents about their neighbours in their
neighbourhood, as shown in table 5.6.

Table 5.6: Neighbours of respondents by ethnicity
Kind of neighbours in area
Only Tibetans
Only Indians
Both Indians and Tibetans
Total

No. of respondents
28
0
5
33

In percent %
84.8 %
0.0 %
15.2 %
100.0 %

5.3

Social Cultural Integration

5.3.1 Ethnocultural Identity
The sense of Tibetan identity is very strong within every respondent. Often they describe
themselves as being proud to be Tibetan. Their Tibetan identity becomes evident when
discussing the notion of citizenship. Those Tibetan refugees who were born in India or have
been in India for more than 5 years can make the choice to become an Indian citizen. In
reality only a very small minority, probably less than one percent, of the Tibetan population in
India choose to take Indian citizenship (interview DIIR, 2-12-2004). The reason to stay a
Tibetan citizen is primarily because they do not want to loose the hope to return to a free
Tibet one day. Not being an Indian citizen however means there are certain restrictions for the
Tibetan refugees in India. As stated previously the Tibetans are not allowed to buy land and
obviously they don’t have the right to vote for the GOI. Tibetan refugees are stateless people
in India and have to renew their permit to live in India every year by registering and paying
Rs. 10. (among others: interview Sonam Dagpo, DIIR, 2-12-2004; Thubten Samphel, DIIR, 112-2004; Lobsang Wangyal, 19-11-2004).
Probably one of the main institutions that symbolises Tibetan identity is the CTA of
H.H. the Dalai Lama. The CTA is presented as the legitimate government of the Tibetan
people inside and outside Tibet. The CTA has a parliament in which the three provinces of
Tibet are represented (Amdo, Kham and Ü-Tsang; all have equal representation) as well as
two representatives from each of the five religious sects (Niyngma, Gelug, Sakya, Kagyu and
Bön). As Sonam Dagpo from the CTA (interview, DIIR, 2-12-2004) explains:
We have a parliament which represents the religious traditions and the three provinces of Tibet
and in that way we represent Tibet and we also refer [us, the CTA] as a ‘free spokes person’
for Tibetan people, because they can’t speak for themselves [inside Tibet], so this is one.
Another thing is to be legitimate, the people [international community] should also have
regard for that. In exile we only have a very small number of Tibetans, maybe 100.000 [over
100.000]. But the 6 million people living in Tibet they look to H.H. the Dalai Lama and his
government [the CTA] as the legitimate government who supports their cause. So because of
that hundreds and hundreds of people are crossing over [escaping from Tibet to India], taking
a risk of life, coming here and meet H.H. the Dalai Lama; they always look at the government
as their legitimate government and they come here for support.

Only the Tibetans in exile can carry a so called ‘Green Book’, this is the book through which
Tibetans in exile pay an annual voluntary contribution to the CTA and more importantly this
means they can vote in the CTA elections. If the Tibetans in exile do not have this book they
loose their opportunity to vote “which means they are not identified as a legitimate Tibetan
refugee who is qualified to vote in the elections for parliament” (interview DIIR, 1-12-2004).
The GOI however does not regard Tibet as an independent country and as such it is
not possible to have a Tibetan government in exile. Because of the GOI policy the Tibetan
government is referred to as the Central Tibetan Administration (CTA) and is regarded as a
NGO, even though every Tibetan calls it the Tibetan government in exile. As do many
parliaments and ‘parliament groups for Tibet’ around the world according to members of the
Department of Information and International Relations (DIIR) of the CTA. (interview DIIR 212-2004 and 1-12-2004).

5.3.2 Language
The majority of respondents speak three languages, namely Tibetan, Hindi and English. Those
who were born in Tibet and flew to India at an older age often speak Chinese as well. Those
that were born in India in specific regions often speak the local Indian language, such as
Ladakhi or Punjabi. Those Tibetans who were born or lived in Nepal also speak Nepali. In
general monks, nuns and elderly people often only speak Tibetan. All respondents use Tibetan
among there family and friends and Hindi is only used when shopping in Indian shops or
other dealings with Indians. Since English is the official national language of India Tibetans
inside the offices of CTA and NGO’s often require knowledge of English (although the
official language inside CTA is Tibetan), as do many Tibetans who work in the tourist
industry. The medium language of teaching at the Tibetan schools is Tibetan up until grade
five (age 10/11). After that the medium of teaching is English, according to the national
Indian school system (interview DOE, 2-12-2004). Tibetan students start learning Hindi in
grade 8 (age 16/17) (interview Sonam & Konchuk, 17-10-2004). Finally the presence of
Tibetans in McLeodGanj for the last 45 years has also lead to local Indians being able to
speak a little Tibetan
The common spoken19 Tibetan language in India is called ‘Oegé’20 and is also used in
the Tibetan schools. Newcomers from Tibet sometimes only speak their local Tibetan dialect
and as such do not understand the form of Tibetan that is generally accepted as the common
form of Tibetan used among the community in exile. In Tibet ‘Oegé’ probably doesn’t exist
and as such “Oegé bring us [Tibetans] unity, because we can all understand that language”
(interview Kelsang 13-11-2004).

5.3.3 Religion
The Department of Religion and Culture (DRC) was established in 1960 as a branch of the
CTA for the purpose of preserving and promoting the religious and cultural heritage of Tibet,
which has been systematically destroyed since the Chinese invasion of Tibet in 1959. The
DRC sees it as an ancient tradition, as well as a moral responsibility, of the Tibetan
community to look after the well-being of monastic institutes since they are held to be the
backbone of Tibetan religion and culture. One of the most important functions of the DRC is
holding traditional prayers and religious ceremonies for the success of general affairs of the
Tibetan people and government and for the long life and well being of H.H. the Dalai Lama.
As part of this they organise several regular and special traditional prayer gatherings and
ceremonies every year. Furthermore all the monasteries and nunneries, as well as cultural
institutes like the Library of Tibetan Works and Archives, the Tibetan Institute of Performing
Arts (TIPA), the Norbulingka Institute in Dharamsala; Tibet House in Delhi; and the Central
Institute of Higher Tibetan Studies in Varanasi, all fall under the official jurisdiction of this
Department. At present, there are over 200 Tibetan monasteries and nunneries in India, Nepal
and Bhutan with a population of over 20000 monks and nuns. There are also over 700 Tibetan
Buddhist centres abroad (Tibetnet, DRC).

19
20

Standard Tibetan writing is similar in all Tibetan dialects.
Phonetically spelled.

All the respondents in McLeodGanj were Tibetan Buddhists, with the one exception of
Myinther (interview 3-11-2004) whose mother was a Bön practitioner and father a Tibetan
Buddhist; as a result he is both. The practise of Tibetan Buddhism is evident in everyday life,
since almost every respondent does the kora every morning and prays in the Dalai Lama
temple, furthermore many Tibetans recite mantras using a mala and attend puja’s and
teachings by H.H. the Dalai Lama and other Lama’s. The many religious days in the Tibetan
calendar are celebrated, for example the day of the Buddha’s birth, the day the Buddha
attained Enlightenment, Buddha’s decent from heaven, the anniversary of Tsongkhapa and the
birthday of the Dalai Lama. Furthermore many respondents stressed the importance of
teaching their children about their religion. Many of them learned most about their religion
from their parents and at school (participant observation during research and among others
interview Dolma & Dorjee 21-11-2004; interview Nyima Topgyal, 20-11-2004).
It follows that religion also plays a big part in Tibetan education. Children living in
TCV Dharamsala start and end their days with prayer and attend ceremonies in the TCV’s
Buddhist temple. They also receive lessons on Tibetan philosophy and doctrine from a
religious instructor and monks, nuns or Lama’s are sometimes invited to schools to talk to the
children about moral ethics. (TCV, 2000, p. 17 and DOE, 1998, p. 14). Finally the DOE
survey 1997-1998 shows what values school administrators seek to instil in the children.
Many of the answers that were given relate to the Buddhist teachings, such as ‘love, kindness
and compassion’ and ‘spending time and money on others (others before self)’ (DOE, CTA,
1998, p. 12-13).

5.3.4 Perception of Dominant Culture
As shown in table 5.7 below opinions about the dominant culture differ among the
respondents. All together 48.5 percent state that they are interested in Indian culture, out of
that 9.1 percent expressed the reason for this is because Indian culture is similar to Tibetan
culture; especially those aspects related to Buddhism. 24.2 percent are only interested in Hindi
movies and Indian music. All together 45.5 percent of the respondents are not interested in
Indian culture at all and six percent stated they did not know anything about Indian culture.

Table 5.7: Interest in Indian culture among respondents
Interest in Indian Culture
Yes
Yes; similar to Tibetan culture, esp. Buddhism.
Only interested in Hindi movies and Indian music
No
Don’t know about Indian culture
Total

No. of respondents
5
3
8
15
2
33

In percent %
15.2 %
9.1 %
24.2 %
45.5 %
6.0 %
100.0 %

When questioned about their perception of the differences between Indian culture and Tibetan
culture (see table 5.8) the majority of respondents answered that they think the two cultures
are (very) different. These differences were expressed mainly in aspects like religion21, way of
life and character22, food23, dress24 and customs such as paying dowry and sati25 which only
happens among Indians (a.o. interview Dawa Tsering & Drug Tsering 7-12-2004; Thinlay &
Nyibum, 15-11-2004).
The respondents who believed the two cultures are similar base this mainly on
religious and linguistic aspects. The Buddha was born in India and Buddhists teachers came
from India to Tibet to teach the Tibetans about Buddhism. Guru Rimpoche26 is considered to
be the most important figure that introduced Buddhism to Tibet in the eight century AD.
Along with Buddhism the Indians also brought Sanskrit to Tibet, as a result there are some
similarities in language and religion. Even though presently Hinduism is the state religion of
India and Buddhism in Tibet has been gradually transformed into ‘Tibetan Buddhism’ many
Tibetans still see India as their spiritual teacher (a.o.: interview Kalsang Dagpo, 1-11-2004;
(interview Sonam & Konchuk, 17-10-2004).

Table 5.8: Opinions about the difference between Tibetan and Indian culture
Indian Culture and Tibetan Culture
Very different
Different
Quite similar
The same
Total

No. of respondents
3
11
10
1
25

In percent %
12 %
44 %
40 %
4%
100 %

Some Tibetans in McLeodGanj join the Indians in their days of celebration such as ‘Indian
Independence Day’, Mahatma Ghandi’s day’, ‘Diwali’ (festival of light and prosperity) and
the ‘Day of the Indian Republic’: “Because we are in India, we should have respect and also
be happy for them [Indians] and join them in the celebrations (interview Kalsang Dagpo,
TIPA, 1-11-2004).

5.3.5 Social Contacts
As shown in table 5.9 below, 62.2 percent of the respondents questioned about their social
contacts in McLeodGanj have Indian contacts, only 13.5 percent view these contacts as good
friendships. 19 percent say they have Indian contacts, but these are not ‘close’ contacts (often
only being polite towards neighbours or business contacts), or as Drug Tsering puts it: “just
for the face friends, not for the heart” (interview 7-12-2004). Another group of respondents
(all together 21.6 percent) say they have no Indian contacts or friends in McLeodGanj, but
have had friends during their years in university, college or at their placement. Some still have
contacts with these distant Indian friends, some don’t. Finally 37.8 percent of the respondents
answered that they have no Indian contacts or friends whatsoever. The most significant reason
for having no close contact with Indians is the fact that these respondents don’t trust Indians:
21

Hinduism with animal offerings as opposed to Buddhism where no sentient beings are harmed.
Selfish and greedy as opposed to ‘others before self’.
23
In McLeodGanj it is forbidden to eat beef, whereas beef or yak-meat in Tibet is eaten on regular basis.
24
Indian sari instead of Tibetan chuba.
25
The now outlawed Indian custom of self-immolation by the widow on her husbands funeral pyri.
26
Also known as Padmasambhava.
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“If we were too close, it would not be good, because if Indian friends would know your
weakness then they will use it against you. If Tibetan friends know your weakness then they
will help each other” (interview Nyima Topgyal, 20-11-2004).

Table 5.9: Indian contacts among respondents
Indian contacts:
Yes
Yes, good friendships
Yes, but no close friendships
Yes, but only from University College/ placement
No
Total

No. of respondents
3
5
7
8
14
37

In percent %
8.1 %
13.5 %
19.0 %
21.6 %
37.8 %
100.0 %

Out of the respondents who were married or who were looking for a partner 87.5 percent said
they wanted to marry a Tibetan, or were already married to a Tibetan, 8.3 percent wanted to
marry a Tibetan or a Westerner, and only one respondent wanted to marry a Japanese or
Korean woman. Not one respondent wanted to marry an Indian or was married to an Indian. A
marriage between a Tibetan and an Indian would be a big surprise in both communities, since:
Both cultures are very reserved and closed, so marriages between the two almost never
happen. Maybe 1 in every 10.000, or probably less then that. The two cultures cannot merge
together, both are reserved, close and tight cultures and communities […] it is as if the two
have a separate circle around them. (interview Dawa Rinchen, 4-12-2004).

Twenty respondents were questioned to as what they would do if their child would want to
marry an Indian. 25 percent would be very much against this and try anything in their power
to prevent a marriage between their Tibetan child and an Indian. 60 percent of the respondents
would prefer it when their child married a Tibetan. The most important reason for wanting
their child to marry a Tibetan is preservation of Tibetan culture and identity. Finally 15
percent said their child would be free and karma will decide what happens. Kelsang explains
why it is important for him that his daughter doesn’t marry a Indian in the future:
My mother, after about 45 years of marriage with my dad, left my dad for a Indian man here,
that’s why we hate this. We don’t have contact with my mother anymore […] We can’t blame
her, because it is her Karma. It is a very bad imagine for a Tibetan when he or she marriages a
Indian, that’s why I would want to prevent this for my daughter. (interview, 13-11-2004).

Upon initial observation the Tibetans and Indians seem to be living in harmony with each
other in the same village, but when talking to respondents this does not always seem to be the
case. According to a respondent “It happens often that a Tibetan and an Indian get into a fight
and then all the Indians get angry at the Tibetans. If the Indian police come they always arrest
the Tibetan, never the Indian” (interview, 3-11-2004). Many Tibetans feel powerless and feel
like even though they are living in free democratic India they still have no freedom. Several
respondents stated that it happens often that a group of Indians beat up a single Tibetan, but
that there is nothing the Tibetans can do about this, since they are living in exile and they are
guests in India (among others interview Kelsang 13-11-2004; 5-12-2004). This kind of
attitude is also emphasized by the CTA and the Dalai Lama: “Always the Tibetan
administration says to us; ‘please try to be tolerant, let them [Indians] say whatever they need
to and if they [Indians] are wrong then we [Tibetans] have to say ‘sorry, sorry’, because we
are the guests’ (interview anonymous, 5-12-2004).

In April 1994, tensions exploded in McLeodGanj when a young man of the local Indian
herder community (Gaddi) was supposedly stabbed to death by a young Tibetan after a fight
over a taxi. In response the CTA complex and many Tibetan shops and homes were robbed
and set on fire by local Indians. Some Indians marched through Dharamsala demanding the
expulsion of the Tibetans and pamphlets were spread all over Dharamsala reading “This is a
special warning to all Tibetans. If you people do not leave by July 25, we will bomb you out.”
In response the Dalai Lama announced plans to move. Although the Tibetans are sometimes
in competition with small merchants, the Indians dependent upon tourism would be
devastated should the Dalai Lama relocate as the Tibetan community en mass are the primary
reason for many tourists to visit the area. In addition to the considerable political
embarrassment this would create the Dalai Lama was persuaded to stay (among others
interview Tsering 8-11-2004; interview Kelsang, 13-11-2004; McGuckin, 1997, p. 311-312).
The fact of this matter came with the official court decision which ruled that the Indian man
had a knife and by accident he killed his Indian friend with it (interview Dawa Rinchen, 4-122004). However as respondents have shown the presence of the Tibetans is both beneficial to
the Indian community but for some is also a reason for social tension.
In contrast to the above there is an organisation called the Indo-Tibetan-Friendship
Association (ITFA). Historically this organisation originates from when Buddhism came from
India to Tibet. Tibetan Buddhists involved in this organisation consider India as the Holy
Land and as their spiritual teacher and Guru. The aim of the ITFA is to maintain the historical
friendship between Tibet and India. The organisation consist of an equal number of Tibetan
and Indian board members. Together they campaign for Tibetan freedom and organise events
in benefit of the environment and poor people. There is an ‘International Himalayan festival’
annually, which celebrates both Indian and Tibetan cultures (interview junior general
secretary for ITFA, 4-12-2004).

5.3.6 Mobility
There are several medical institutes in McLeodGanj, such as the ‘Tibetan, Medical & Astro
Institute Clinic’ (TMAI), where traditional Tibetan medicine is being used and ‘Deleg
Hospital’, where modern medicine is being practised. In table 5.10 below it is shown what
method of medical treatment respondents prefer and what the outcome of a socio-economic
survey was among a sample of 14 settlements scattered all over India27.

Table 5.10: Medical preference among Tibetans in India
Method of medical
treatment
Tibetan
Indian
Both Tibetan and Indian**
No not seek medical help
Total

No. of
respondents
13
2
12
3
30

In percent %
43.3 %
6.7 %
40.0 %
10.0 %
100.0 %

Socio Economic
Survey* in percent %
37.0 %
29.0 %
31.0 %
3.0 %
100.0 %

* Source: Planning Commission, CTA, 2004, table 4.2, p. 47.
** For the Socio-Economic Survey this is a combination of Primary Health Centre (PHC), Indian
hospitals, Tibetan medicine and spiritual help.

27

McLeodGanj was not included in this survey.

Respondents in McLeodGanj as well as in the socio-economic survey show that the majority
of Tibetans in India prefer traditional Tibetan medicine. This is closely followed by modern
Indian medical treatment, or a combination of both. In McLeodGanj the percentage of
respondents who only seek Indian medical help is clearly much lower than the results of the
socio-economic-survey. Many respondents in McLeodGanj stated the fact that traditional
Tibetan medicine does not include operation and takes longer time to heal; because of this
many choose a combination between traditional Tibetan medicine and modern Indian
medicine. Those Tibetans who do not seek medical help at all in some cases use spiritual
practise, for example meditation and/or performing puja (among others interview Ven. Sonam
& Rimpoche Tenzin Gyatso, 25-11-2004; interview Lobsang Wangyal, 19-11-2004; Planning
Commission, CTA, 2004, table 4.2, p. 47 ).
There appears to be very little difference in the ethnicity of shops visited by
respondents. 28.6 percent of the respondents prefer to buy from Tibetan shops because they
prefer to give their money to the Tibetans and they have more trust in their own kind. While
23.8 percent of the respondents prefer to shop in Indian shops, because they are better for
bargaining, they sell more modern clothes and finally because they sell vegetables. 28 The
other 47.6 percent buy products from both Indian and Tibetan shops. For many respondents it
doesn’t matter where they do their shopping as long as the price and quality is good and the
shop is nearby.

5.3.7 Active Preservation of Culture and Identity
With the Chinese occupation of Tibet in 1950 the Chinese liberation army and ensuing
communist dictum attempted to impose upon the Tibetan national identity and established a
situation in which there was no religious freedom and freedom of expression in Tibet. After
the escape of the Dalai Lama in 1959 thousands of Tibetans followed and today more than
100.000 Tibetans live in exile to freely practise their religion and culture. Therefore the
preservation of culture and identity in exile is the main aim of many Tibetans.
There are several reasons why most Tibetans view the preservation of their culture and
identity as paramount to their existence. First of all politically: Tibetans see there own identity
and culture, especially religion and language, as separate from Chinese identity and culture
and therefore this is proof that Tibet is not a part of China. As such it is the most important
argument in the Tibetan struggle for freedom (a.o. interview Pema Yangchen, TYC, 17-112004; anonymous, 5-12-2004). Secondly Tibetans see Tibetan culture as the basis of their
identity, in other words it is an identification of what makes them Tibetan. They are very
proud to be Tibetan and without their culture they are nothing and nobody in their eyes (a.o.
interview Lhasang Tsering, 8-12-2004; Thinlay & Nyibum, 15-11-2004). Finally some
Tibetans see the Tibetan Buddhist philosophy of ‘others before self’ as a way to create peace
in the world (a.o. interview Passang, TWA, 10-11-2004). Therefore it is a global
responsibility to preserve Tibetan culture, as explained by Sonam Dagpo:
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Keeping in mind that Tibetan refugees in Himachal Pradesh are not allowed to buy land. This could be the
reason why the Indians operate almost all of the groceries shops and market stalls.

I think preservation of Tibetan culture and identity is an important issue. We believe and H.H.
the Dalai Lama also said many times that Tibetans civilisation as such has helped and
contributed to the international community. So preservation of Tibetan culture is also a
preservation of world heritage. So it is interconnected; if the Tibetan civilisation is lost then it
is a loss to the human heritage as such. Since it helps the international community that means
we have to preserve it, not only Tibetans, but the international community should help us in
preserving it. (interview, DIIR, 2-12-2004).

This view in turn relates to a political dialogue regarding international support for the
Tibetans which is beyond the scope of this study.
As shown in previous sections most Tibetans find it very important to teach their
children about their religion and all respondents use Tibetan language as their primary
language. Next to the domestic sphere education plays a major, if not the most important, role
in preserving Tibetan culture and identity.

5.3.7.1 Education and Preservation of Culture and Identity
One of the most important aims of schooling in exile is the transmission of Tibetan culture to
the younger generation. As such, by far the most important co-curricular activity is the
Tibetan cultural activities. Most of the schools have one or more Tibetan dance and drama
teacher. All the residential schools have religious instructors. Furthermore Inter House and
Inter school competitions in Tibetan cultural activities are often the highlight of many school
calendars. The DOE survey of 1997-1998 suggests that school heads and teachers are making
a concerted effort to promote Tibetan culture and values. As an example school administrators
have introduced the following specific programs in their schools besides the usual cultural
activities: ‘video shows of different Tibetan dances or aspects of history’, ‘making children
wear traditional dresses on special occasions’, ‘holding exhibitions on Tibetan currencies and
dresses of different regions of Tibet’, ‘having weekly news on Tibet and Tibetans’, ‘arranging
special periods for moral education’, ‘cultural classes on every first Sunday’ and encouraging
students to join TYC, TWA and the Opera Association’ (DOE, CTA, 1998, p. 11).
The TCV has a special education programme called ‘Tibetanisation’. This focuses on
developing a relevant and meaningful education based on Tibetan cultural values, language
and heritage. At present the Tibetanisation programme is focused on the primary school level.
This is in keeping with the GOI policy and a UNESCO declaration that children should
receive their primary education in their mother tongue (TCV, 200, p. 18). In the initial years
of the education in exile of Tibetans the TCV had no choice but to follow the curriculum of
the Indian school system, because at that time they did not have any Tibetan textbooks and
curriculum. Since the Indian curriculum was developed for the needs of Indian children some
of this was seen to be irrelevant for the Tibetan children. The TCV decided to introduce the
Tibetanisation programme in 1985. As Tibetan children who are born in exile have not seen
Tibet the TCV believe it is very important that they receive an education that informs them
about what Tibet is. Furthermore “if the Tibetan identity, our culture and our values are to be
preserved and promoted, one way of doing this is through the children. Because children are
the future seeds of Tibet” (interview Thupten Dorjee, 26-11-2004).

The Tibetanisation programme is possible in India because the Indian school system is
flexible at primary school level. Therefore Tibetans are able to receive an education in their
mother tongue until class five. From class six onwards the medium language of instruction at
TCV is English and the Indian curriculum is followed. Tibetan topics such as religion, culture
and history are integrated in the curriculum. From class nine onwards the TCV has to strictly
follow the Indian school curriculum, because at class ten students have to sit for the first
school board exam (ibid.).

5.3.7.2 GOI Policy on Preservation of Tibetan Culture and Identity
A common thread through all interviews with Tibetans in exile was their gratefulness towards
the GOI. Although the GOI presently would never openly support the Tibetans in their
political struggle for an independent (or autonomous) Tibet, they do however support the
Tibetans in many ways. As stated in the section on ‘education’ the GOI has established
separate Tibetan schools for Tibetan refugees after they arrived in 1959 and presently they
fund approximately forty percent of the educational expenditures of Tibetan schools. In
addition Tibetans have been given land by different states in India (especially in South-India)
to build their settlements on as well as Tibetan Buddhist monasteries (a.o. interview Thupten
Tsewang, Norbulinka, 16-11-2004). Although the GOI does not recognise the Tibetan
Government in exile as such, they do allow the CTA to exist as a NGO that is basically
running as a government in exile. The CTA does not receive any funding from the GOI.
Whenever the GOI is funding ventures such as a Tibetan school it makes sure that the money
is not channelled through the CTA. Instead the GOI always pays directly to the specific
organisation so as to avoid association with the CTA. (interview DIIR, 1-12-2004 and 2-122004). Furthermore activities of Tibetan NGO’s who demonstrate against the Chinese
occupation of Tibet are allowed in India, as long as their activities are peaceful. However
there have been some changes lately, large demonstrations in cities such as New Delhi are
not always permitted any more by the GOI. According to Pema Yangchen of the Tibetan
Youth Congress (interview, TYC, 17-11-2004) this is due to the self-immolation of a Tibetan
man in 1998 in New Delhi and it might also be connected to the influence of the powerful
Chinese government on the GOI.
The attitude of the GOI towards the Tibetan refugees who arrive in India yearly after
escaping Tibet is very generous. These refugees don’t carry any valid travel document, but are
still allowed to enter India legally. According to Thubten Samphel (interview, DIIR, 1-122004) the GOI is so generous because of its respect for the Dalai Lama.
The reasons for the GOI’s generous support of the Tibetans in exile could be seen to
have two main sources. First of all because of the described historical ties between India and
Tibet: “Because we [Tibetans] have very close historical religious ties with India the Indian
government has given all the support they can to the Tibetan people in preserving the Tibetan
culture, religion, way of life and education “ (interview Sonam Dagpo, DIIR, 2-12-2004). The
second reason for India’s support could be guilt for their actions during the Chinese
occupation of Tibet. In 1949 they accorded recognition to China instead of Tibet. As a result
Tibet did not find the international support that was needed, neither from India or from the
United Nations. Throughout the years and even today Indian leaders, even leaders of
Congress, have criticised their own government for not helping the Tibetan people politically
(ibid.). Dr. Bhimrao Ambedkar (in DIIR, CTA, 1998, p. 17) argues that if India had accorded
recognition to Tibet there would have been no Sino-Indian border conflict. Others like
Mehrotra, the former Secretary of the Ministry of External Affairs in the GOI, state:

In the midst of the unprecedented suffering and agony of his people, the Dalai Lama’s demand
for restoring the autonomous status of Tibet in its genuine form is most reasonable and
deserves universal support. In lending him support, India would merely be discharging a
responsibility which has lain on its shoulders now for nearly half a century without being
fulfilled. Such support is both a moral responsibility and a strategic necessity. ( 2000, p. 52).

Whatever the reasons may be from the GOI, many respondents agree with Thubten Samphel
who thinks “the reason why we have survived in exile as a distinct community people and
tradition, is because of the tolerance of the GOI and India’s first Prime Minister Nehru”
(interview DIIR, 1-12-2004).

5.3.7.3 Institutions for the Preservation of Tibetan Culture and Identity
The list of institutions that have preservation of Tibetan culture and identity as their aim or
one of their aims is extensive, therefore I will describe only four of the major institutions that
operate within this field.
Following the Chinese occupation of Tibet in 1959 the Tibet Institute for Performing
Arts (TIPA) was the first of several institutions established in exile by the Dalai Lama. The
primary mission of TIPA is to preserve the cultural identity of Tibetans by keeping alive the
Tibetan artistic heritage and sharing them with world (interview Kalsang Dagpo, TIPA, 1-112004 and TPIA, n.d.). Secondly there is the Norbulinka Institute, “a registered trust
functioning under the chairmanship of the Dalai Lama under the auspices of the Tibetan
Government-in-Exile” (Norbulinka, n.d.). It is dedicated to the preservation of Tibetan culture
in both its literary and artistic forms. The skills preserved and taught at Norbulingka include
statue making, thangka painting, appliqué and tailoring, woodcarving, carpentry and metal
craft. The primary intent of the masters teaching these arts is preserving their heritage and
passing it on to new generations of artists (ibid. & interview Thupten Tsewang, Norbulinka,
16-11-2004).
The Tibetan Youth Congress (TYC) is a political NGO fighting for Tibetan
independence. “Doing work for the preservation and promotion of religion and Tibet’s unique
culture and traditions” is one of the four main objectives of the TYC, since their opinion is:
“If the culture is preserved, then the country is preserved” (interview Pema Yangchen, TYC,
17-11-2004). Finally Gu-Chu-Sum is an organisation for ex-political prisoners who escaped
Tibet and came to India as newcomers. Venerable Ngawang Woebar, president of Gu-ChuSum, explains the situation of these ex-political prisoners: “ because they demonstrated
against the Chinese to ask for a separate entity of the Tibetans, to preserve their culture,
identity and nationalism they were imprisoned” (interview, 28-10-2004). Besides providing
food, shelter, financial help and psychological support to ex-political prisoners Gu-Chu-Sum
members also give lectures about the importance of Tibetan culture and language to the
Tibetan public and promote Tibetan song and dance (ibid. and interview Kelsang, 13-112004).
Other institutions well known for preserving Tibetan culture and identity are: the
Library of Tibetan Works and Archives, the Tibetan Medical and Astro Institute, the Tibetan
Women’s Association (TWA), Handicraft Centres, the different departments of the CTA and
of course the numerous Tibetan monasteries and educational institutions in India.

All of the institutions mentioned above celebrate or commemorate both religious and political
days together with the Tibetan community in exile, such as March 10: the National Uprising
day in Lhasa in 1959, April 25: Panchen Lama’s birthday, April 29: Martyr day29, July 6: the
birthday of H.H. the Dalai Lama, and celebrations like the Tibetan new year (Losar) and
founding dates of different institutions such as the TCV and the TYC.
There are however causes for concern amongst the Tibetans in exile. Even though they
have been able to preserve their culture and identity with relative success over the previous 45
years the big question is for how much longer they can preserve their culture and identity in
exile (interview DIIR, 2-12-2004). Tibetans are loosing the hope to return to Tibet and with
that the incentive to preserve Tibetan culture and identity is diminishing. Furthermore cultural
assimilation seems to be unavoidable and inevitable. Disintegrating occurs because some
Tibetans are now looking to settle in the West. Finally and crucially the Dalai Lama is
approaching his 70th birthday (July 6, 2005) and many Tibetans worry what will happen after
he passes away, especially with regard to the support from the GOI and the relationship
between local Indians and the Tibetan refugees (Lhasang Tsering, 8-12-2004 and Thupten
Dorjee, TCV, 26-11-2004).

5.4

Difference in Generations

Tibetan refugees who arrived in India after 1985 are considered as ‘newcomers’. These
refugees are mostly young children and teenagers or monks and nuns who’ve been imprisoned
for participation in non-violent protest against the Chinese occupation of Tibet. Those who
escaped to India before 1985 did this mainly around 1959 when H.H. the Dalai Lama escaped.
These Tibetans are now retired and often live in ‘Old People’s Homes’ (OPH). Their children
who escaped with them around 1959 are now in their fifties and often don’t remember Tibet
very well since they were between the age of five and ten when they left Tibet. Finally their
children are the generation of Tibetans who were born in India and have never seen their
motherland, Tibet.
The newcomers often speak Chinese and Tibetan and have to learn Hindi and English
upon arrival in India. The contact they have with Indians is very limited and their perception
of Indian culture is one that is very different from Tibetan culture. This in contrast to those
who were born in India who see the two cultures in general as being similar. The same
generation of Tibetans that were born in India often have Indian friends, although these are
not as close as their Tibetan friendships.
The majority of members of the oldest generation of Tibetan refugees had no
education in Tibet or in India. Women were housewives and/or involved in small business on
market stalls; men often joined the Tibetan army group within the Indian army. This
generation often does not know Hindi language and as a result has no contact with Indians
whatsoever, as eighty year old Tseten Yankee explains: “I always stayed with Tibetans and
Tibetan culture, I never had contact with Indians and I don’t know much about Indian culture”
(group interview OPH, 1-12-2004). This is confirmed by 76-year old Yungten Gyatso who
states: “I believe in Tibetan culture and Tibetan Buddhism only, I only use Tibetan language
and I only wear Tibetan dress, chuba” (ibid.).
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During a hunger strike in New Delhi in 1998 one Tibetan man committed self-emollition.

The difference between generations and their perception of preserving Tibetan culture and
identity became very evident in 2002 when the first ever ‘Miss Tibet’ pageant was held in
McLeodGanj. The director of ‘Miss Tibet’ Lobsang Wangyal was criticised by the CTA
Prime Minister who stated that the ‘Miss Tibet’ pageant was an example of Western culture
and not Tibetan culture. Many other prominent figures and members of the Tibetan
community in exile agreed with him, among them mainly members from the older generation
of Tibetans in exile. Another group stated the ‘Miss Tibet’ pageant was too glamorous an
event for a refugee community (interview Lobsang Wangyal, 19-11-2004). Lobsang Wangyal
however argued “the ‘Miss Tibet’ pageant is unique in showing the world the beautiful
Tibetan culture and the pageant puts the Tibetan women in the centre of the focus and aims to
empower and to bring Tibetan women alongside the women of the 21st century” (MissTibet,
2002). The ‘Miss Tibet’ pageant turned out to be a huge success and attracted a big crowd of
young Tibetans and international media.

5.6

Summary

In this chapter I have examined the different aspects of structural and social-cultural
integration among Tibetans in McLeodGanj in the Indian state Himachal Pradesh.
There appears to be little difference in the number of Indian and Tibetan shops,
restaurants and hotels. Differences in the kind of work that Tibetans and Indians do in
McLeodGanj appear because of the restriction on Tibetan refugees of not being allowed to
buy land. As a result there are no Tibetan farmers in this region and this is possibly the reason
that the Indians operate almost all of the groceries shops and market stalls. Furthermore
Indians have monopolized the taxi union and most of the phone and travel services. In
contrast many Tibetans in McLeodGanj work for institutions, such as the CTA, TCV and
different NGO’s. In most of these institutions there are no Indians employees.
Even though Tibetan refugees are not allowed to buy land or houses in McLeodGanj
there doesn’t appear to be much difference in wealth between Tibetans and Indians in
McLeodGanj. Similarly unemployment is a problem both among the Tibetan and Indian
community. It is however an extra threat for the Tibetan community in exile since
unemployment can weaken the Tibetan community when Tibetans search for employment
outside the Tibetan community.
Over eighty percent of the respondents have had a Tibetan education in exile. In
addition several thousand Tibetans are highly qualified. Furthermore there is no significant
difference in literacy rates between Indians and Tibetans in the state of Himachal Pradesh and
Tibetans probably even do slightly better than Indians. The total school enrolment of Tibetans
in India is between 85 and 90 percent of school age children which again is probably higher
than total school enrolment of Indian school age children. Finally despite the situation of
Tibetan children in exile the average performance in the national board exam of Tibetans is
about the same as the average performance of Indians.
The 8694 Tibetans living in McLeodGanj probably make an estimated sixty percent
majority of the total population. The dispersal of Tibetans and Indians residing in
McLeodGanj is both mixed as well as being spatially concentrated by ethnicity. Finally the
majority of the buildings is owned by Indians.
The sense of Tibetan identity is very strong within every respondent. Their Tibetan
identity becomes evident when discussing the notion of citizenship, since only a very small
minority, probably less than one percent, of the Tibetan population in India choose to take
Indian citizenship. The reason to stay a Tibetan citizen is primarily because they do not want
to loose the hope to return to a free Tibet one day. Probably one of the main institutions that

symbolises Tibetan identity is the CTA of the Dalai Lama. The CTA is presented as the
legitimate government of the Tibetan people inside and outside Tibet. Because of the GOI
policy the Tibetan government is referred to as the Central Tibetan Administration (CTA) and
is regarded as a NGO, even though Tibetan call it the Tibetan government in exile.
The majority of respondents speak three languages, namely Tibetan, Hindi and
English. Newcomers often speak Chinese as well. The older generation Tibetans often only
speak Tibetan. The large majority of respondents stressed the importance of teaching their
children about their religion (Tibetan Buddhism). Many of them learned most about their
religion from their parents and at school. It follows that religion also plays a big part in
Tibetan education.
When questioned about their perception of the differences between Indian culture and
Tibetan culture the majority of respondents (especially the newcomers) answered that they
think the two cultures are (very) different. These differences were expressed mainly in aspects
like religion, way of life and character, food, dress and customs. The respondents (mostly
those born in exile) who believed the two cultures are similar base this mainly on religious
and linguistic aspects. In addition respondents prefer traditional Tibetan medicine. This is
closely followed by modern Indian medical treatment, or a combination of both. Finally there
appears to be little difference in the ethnicity of shops visited by respondents.
More than half of the respondents have Indian contacts, although these are often not
‘close’ contacts. The most significant reason for having no close contact with Indians is the
fact that these respondents don’t trust Indians. Almost ninety percent of the respondents said
they wanted (or had) a Tibetan spouse. Not one respondent wanted an Indian spouse. The
most important reason for respondents wanting (their child) to marry a Tibetan is preservation
of Tibetan culture and identity. Finally it has clearly been shown that the presence of the
Tibetans is both beneficial to the Indian community but for some is also a reason for social
tension.
The preservation of culture and identity in exile is the main aim of many Tibetans and
it is seen as paramount to their existence. Because of this the list of institutions for
preservation of Tibetan culture and identity is extensive. Furthermore next to the domestic
sphere education plays a major role in preserving Tibetan culture and identity. It follows that
one of the most important aims of schooling in exile is the transmission of Tibetan culture to
the younger generation. The so-called Tibetanisation programme is possible in India because
the Indian school system is flexible at primary school level.
A common thread through all interviews with Tibetans in exile was their gratefulness
towards the GOI. Although the GOI presently would never openly support the Tibetans in
their political struggle they do however support the Tibetans in many ways. The GOI has
established separate Tibetan schools for Tibetan refugees after they arrived in 1959 and
presently they fund approximately forty percent of the educational expenditures of Tibetan
schools. In addition Tibetans have been given land by different states in India (especially in
South-India) to build their settlements on as well as Tibetan Buddhist monasteries. Finally the
attitude of the GOI towards the Tibetan refugees who arrive in India yearly after escaping
Tibet is very generous. Consequently many respondents agree that the reason for the
successful preservation of Tibetan culture and identity in Tibetan communities in exile is
because of the tolerance of the GOI.

Having examined the three aspects of structural integration it is reasonable to conclude that
the structural integration among Tibetans in McLeodGanj is high. There appears to be little
difference in the number of Tibetan and Indian businesses in McLeodGanj. Furthermore the
standard of income and wealth seems to be similar to that of the Indian community. Similarly
schools levels achieved, literacy rates, average board exam performance and school enrolment
show little difference between Indians and Tibetans. In some cases Tibetans seem to perform
even better than Indians. Structural integration of Tibetans in McLeodGanj is only decreased
by their restrictions of not being able to buy land and built houses.
Having examined the seven aspects of social-structural integration it is reasonable to
conclude that the level of social-cultural integration of Tibetans in McLeodGanj is low. The
social contact between Indians and Tibetans is in most cases superficial and intermarriages are
extremely rare. The preservation of culture and identity in exile is the main aim of many
Tibetans and it is seen as paramount to their existence. As a result few Tibetans show interest
in Indian culture and preservation of Tibetan language, religion and traditions is emphasised.

Chapter 6

Analysis and Conclusion
6.1

Structural and Social-Cultural Integration in the Three Case Studies

This study has been concentrated upon the integration of the Tibetan ethnic group. The two
case studies comprised of Lhasa in the Tibetan Autonomous Region (TAR) and Xiahe in
Gansu Province of the People’s Republic of China (PRC) have examined the integration of
Tibetans, who became an ethnic minority after the Chinese occupation of Tibet in 1950. The
case study of McLeodGanj in the Indian state Himachal Pradesh examined the integration of
Tibetan migrants who fled Tibet after 1959 (since the escape of the Dalai Lama) in search of
political, religious, educational and other basic freedoms.
In the theoretical framework of this study it has been argued that a successful
integration can be of benefit to individual migrants, their country of origin as well as the host
country. In addition it was discussed that the successful integration of an ethnic group into a
dominant society of any given nation can be mutually beneficial to the development of both.
A successful integration is however dependent on several aspects, namely the level of
structural- and social-cultural integration and state policies towards the integration of migrants
and ethnic (minority) groups in general.
The level of structural integration has been measured by the collection of data
regarding: ‘labour’, ‘education’ and ‘housing’. When the aspects of ‘labour’ and ‘education’
show significant differences between the Tibetans and the dominant group (Chinese in the
cases Lhasa and Xiahe and Indians in the case of McLeodGanj) in favour of the latter the
level of structural integration of the ethnic group is considered to be low. When Tibetans and
members of the dominant group do not reside amongst one another, and are thus spatially
concentrated by ethnicity, the level of structural integration regarding this aspect is low.
The level of social cultural integration has been measured by the collection of data
relating to: ‘ethnocultural identity’, ‘language’, ‘religion’, ‘perception of dominant culture’,
‘social contacts’, ‘mobility’ and ‘active preservation of culture and identity’. When the results
of these aspects indicate significant differences between the Tibetans and the dominant group
the level of social-cultural integration of the ethnic group is considered as being low.
Specifically: when the salience of ethnocultural identity is high, when Tibetans adhere to their
own culture and identity, when they primarily use their own language, medical system and
practise their own religion the level of social-cultural integration is low. Finally, when
Tibetans show disinterest in the dominant culture and actively preserve their own culture and
identity the level of social-cultural integration is also considered as being low.
Furthermore it has been argued that when the structural integration of an ethnic group
is low the integration of this ethnic group can be considered as unsuccessful, even if the
social-cultural level of integration is high. When an ethnic group does not structurally
integrate they do not benefit from the economical and/or educational developments in a given
dominant society. It is of equal importance that the dominant society will also fail to benefit
from the ethnic group, since the members of this group do not contribute to national
development. Furthermore this will lead to an unequal development and social positioning
between the ethnic group and the dominant society, which will in turn endanger social
cohesion. A high level of structural integration can be considered as successful integration.
When the level of social-cultural integration is low both the ethnic group as well as the
dominant society stand to benefit from cultural exchanges. The cultural differences however
should not lead to social conflicts that can endanger the social cohesion of a society.

In the case of Lhasa the level of structural integration has been considered as low since the
economical distance between Tibetans and Chinese in this region is high and increasing. This
is for the greater part being caused and influenced by government policies. It could be argued
that the Chinese integration policy of the former Tibet is not aimed at benefiting the Tibetans
in the region but is aimed at increasing the number of Chinese people living in Tibetan areas
to the extent where Tibetans are an ethnic minority in these regions. Attractive salaries and
interest-free loans combined with the opportunity of having more than one child are
governmental incentives made available to Chinese willing to emigrate to Tibet. There is little
difference between the type of work that Tibetans do and the type of work that Chinese do in
Lhasa, but the Chinese are comparatively in favour as they dominate almost every sector of
labour. As a result of this it is becoming increasingly difficult for Tibetans in Lhasa to find
employment, because of this they are often financially weaker than the Chinese inhabitants of
Lhasa. Previously Tibetans could find employment, but since the Chinese came to Lhasa in
the nineteen eighties the Chinese have gradually taken over the employment market; a
development that has been accelerated since 2000. Every year the number of Chinese coming
to Lhasa is increasing and almost all have (the prospect of) a regular job in the state-sector.
The state-sector has been one of the most important and most dynamic sources of
growth in the TAR. GDP growth rates have been the highest in Western China in 2002 and
2003, this rise has been largely fuelled by expansions in state-subsidised investment and
administrative spending on the state-sector itself. Paradoxically employment, especially
Tibetan employment, has decreased in precisely those parts of the economy that have
experienced the most rapid growth. As stated the changes in the labour situation as presented
in chapter 3 are part of a general initiative by the Chinese government to rationalise and
restructure the public sector, in particular employment in the public sector. Nonetheless, in the
light of their actual effects, it appears that government statements relating to the streamlining
of the public sector conceal the substitution of permanent Tibetan employees with nonTibetans (mostly Chinese). The timing of this substitution, around 2002 and 2003, particularly
in the case of cadres, also links this development with the new leadership in Beijing
surrounding President Hu Jintao. Hu Jintao was party secretary in the TAR and seems to
corroborate the widespread perception in the TAR that the Chinese leadership does not trust
the loyalty of the Tibetan cadres.
The social position of Tibetans in Lhasa is potentially further jeopardised by the
construction of a railway connecting China with Lhasa in the TAR. The construction of the
railway from Goldmud in Qinghai province to Lhasa in the TAR plays a significant role in the
Beijing government's campaign to develop the western regions of China, including the TAR
and Tibetan areas in Qinghai, Sichuan, Yunnan and Gansu provinces. This is a clear example
of China’s policies to integrate Tibetan areas into the national economy. The railway and
stations in Tibetan areas will facilitate an increased exploitation of Tibet's mineral and natural
resources and will generate both large-scale and small-scale opportunities for employment
and enterprise. The high unemployment among Tibetans in Lhasa will possibly increase
drastically when the railway between Goldmud and Lhasa is completed. As this will probably
increase the numbers of Chinese workers in the area, attracted by governmental financial
incentives, and would not necessarily benefit local Tibetans.
Similar developments have been observed in the case of Xiahe where the level of
structural integration of Tibetans is also considered as being low. The increasing influx of
Han Chinese is this area is not as notable as the case of Lhasa in the TAR. The number of Han
Chinese is however increasing in this area and Tibetans fear the Chinese will take away
employment and thus the means of livelihood. Policies of negative economic discrimination
can be observed, for example the lack of access for Tibetans to higher levels of government
and army positions.

However Tibetans living in the PRC do benefit from some developments that recently took
place inside China. The shift from a (communist/ Marxist) plan economy to a liberal market
economy around 15 years ago has created opportunities for Tibetans in the PRC. These
opportunities have increased since China’s entry in the World Trade Organisation (WTO, in
2001). This shift has made it possible for people inside the PRC to start their own businesses.
This also creates opportunities for links with the ‘outside world’ through foreign business
investments inside the Tibetan areas of the PRC and for Tibetans to make trade with foreign
countries. However ownership has diversified significantly in China since the beginning of
the reform period over the last 25 years, whereas it has not in the TAR. As a result 37 percent
of staff and workers in China are employed by non-state owned units (private, collective and
foreign owned) while the TAR remains heavily dominated by the state in any avenue of
formal employment. Despite the streamlining which took place after 2000 the percentage of
staff and workers in the TAR employed in state-owned units rose from 92 percent in 2000 to
94 percent in 2003. Up to 97 percent of the total wage bill in 2003 (i.e. total amount of funds
disbursed as salaries or wages to staff or workers) was derived from state-owned units in the
TAR, versus 66 percent in the rest of the PRC.
The low level of social-cultural integration in both cases of Lhasa and Xiahe is partly
caused by governmental policy. Negative cultural discrimination is expressed by restrictions
on (preserving) Tibetan culture and identity. By Chinese law, pictures of His Holiness the
Dalai Lama and the 11th Panchen Lama selected by the Dalai Lama are strictly forbidden.
Furthermore the Tibetan flag and National Anthem are illegal, as are certain books, dances,
songs and religious activities. Despite Chinese anti-religious campaigns and lack of policy
implementation on the level of religious freedom the religious belief and practise among
Tibetans in both Xiahe and Lhasa is strong. Furthermore one of the primary aims of
government policy on ‘minority’ education is making sure Tibetans identify themselves with
the ‘Chinese Motherland’ by implementing patriotic education and activities. The results of
this study illustrate that this policy fails since Tibetans strongly adhere to their own culture,
religion and identity and do not identify themselves with China.
Policies of positive discrimination towards the Tibetan ethnic group in the PRC can
also be observed. The percentage Tibetans have to achieve in the entrance exam for university
is about 15 percent lower than for Chinese students, because Tibetans are considered as an
ethnic minority within the PRC. Furthermore there is a small number of universities in the
PRC that provide education in both Chinese and Tibetan language. However while safeguards
and promotional measures for the Tibetan language are included in the governmental
regulations, in the absence of measures that in practice favour the use of Tibetan, the position
of Chinese, which is already dominant in business, commerce and administration, is likely to
be enhanced. Again, knowledge of Chinese language becomes essential for the employment
opportunities of Tibetans living in the PRC.
In short the PRC policy towards the Tibetan ethnic group can be described as a harsh
assimilationist regime. As demonstrated the PRC government actively imposes the national
language and attempts to attain a high degree of cultural unity, and is less concerned about
socio-economic inequalities between Tibetans and (Han-) Chinese. Moreover China’s
integration policy towards the former Tibet is aimed at increasing the number of (Han-)
Chinese in this area and the exploitation of Tibet’s natural resources so that it can be of
benefit to China’s national economy. In reality China’s integration policy is not aimed at
positive developments for the native Tibetan population.

The integration policies of the PRC are in stark contrast to the policies of the Government of
India (GOI). Although the GOI presently would never openly support the Tibetans in their
political struggle they do however support the Tibetans in many ways. The GOI has
established separate Tibetan schools for Tibetan refugees after they arrived in 1959 and
presently they fund approximately forty percent of the educational expenditures of Tibetan
schools. In addition Tibetans have been given land to build settlements on by different states
in India (especially in South-India), including land for Tibetan Buddhist monasteries. Finally
the attitude of the GOI towards the Tibetan refugees who arrive in India after escaping Tibet
is very generous. These refugees do not carry any valid travel documentation, but are still
allowed to enter India legally. Consequently many Tibetans in India agree that the reason for
the successful preservation of Tibetan culture and identity in Tibetan communities in exile is
due to the tolerance of the GOI. In the case of McLeodGanj, and probably in the whole of
India, the level of social-cultural integration of Tibetans is low. The social contact between
Indians and Tibetans is in most cases superficial and intermarriages are extremely rare. The
preservation of culture and identity in exile is the main aim of many Tibetans and it is seen as
paramount to their existence. As a result few Tibetans show interest in Indian culture and
preservation of Tibetan language, religion and traditions is emphasised. Furthermore despite
the restriction on buying land and houses there does not appear to be an economical distance
between Tibetan refugees and Indian people and as such the structural integration of Tibetans
in India is high.
The GOI policy towards Tibetans is a good example of a multi-culturalist approach
towards ethnic groups. This approach combines respect for difference with egalitarian goals,
which means ethnic groups should have equal access to societal institutions and an equal
share in its products and services. It has to be noted that the presence of Tibetans inside India
is beneficial for the local and to some extend national economy. The Dalai Lama and the
Tibetan refugee community attract many (western) tourists, which is beneficial for the tourism
industry in Himachal Pradesh and other Indian states, since tourists often combine a visit to
McLeodGanj with other Indian places, such as Delhi and Manali. Furthermore with the
coming of Tibetan refugees to McLeodGanj local Indians have learned skills other than
farming and have diversified into trading and selling. Because of this many locals started
similar trading businesses to the Tibetans. Indians from outside the area who came to
McLeodGanj have also benefited from the economic prosperity by setting up their own tourist
businesses.
In order to compare the levels of structural and social-cultural integration in the three
case studies it is possible to rate each different indicator for the two dimensions of integration
with a score of ‘-1‘,’0’ or ‘+1’. When taking the total average score of the two dimensions of
integration per case it is possible to define the integration profile that characterizes the
integration of Tibetans in each case. The scores for each indicator are shown in table 6.1
below.
In all three cases the Tibetans show a low level of social-cultural integration, this
demonstrates that Tibetans strongly adhere to their own group culture and identity and do not
orientate themselves towards the Chinese or Indian dominant society. The levels of both
structural integration and social-cultural integration of Tibetans in the case study of Lhasa are
low. When connecting both dimensions the integration of Tibetans in Lhasa can be
characterized by the integration profile of ‘minority forming’. Although the level of structural
integration of the Tibetans in Xiahe is higher than the Tibetans in Lhasa, this level still
remains low. Since the level of social-cultural integration is also low the integration of
Tibetans in Xiahe can also be characterized by the integration profile of ‘minority forming’.

Because the level of structural integration of the Tibetans in Lhasa and Xiahe is low the
integration is considered as unsuccessful. Tibetans in these regions do not benefit from both
local and national developments. Because of the low level of structural integration the
Tibetans in turn are unable to contribute to the optimal development of the local and national
economy.

Table 6.1: Indicators with score for structural and social-cultural integration in each case
Labour
Education
Housing and spatial
concentration by ethnicity
Total (average)
structural integration
Ethnocultural identity
Language
Religion
Perception of dominant
culture
Social contacts
mobility
Active preservation of
culture and identity
Total (average) socialcultural integration

Lhasa
-1
-1
-1

Xiahe
-1
-1
0

McLeodGanj
+1
+1
0

-1

-0.7

+0.7

-1
-1
-1
-1

-1
-1
-1
-1

-1
0
-1
0

-1
-1
-1

-1
-1
-1

0
0
-1

-1

-1

-0.4

Tibetans in McLeodGanj show a high level of structural integration and a medium to low
level of social-cultural integration. Therefore the integration of Tibetans in McLeodGanj can
be characterized by the integration profile of ‘segmented assimilation’. It follows that the case
study of McLeodGanj shows that the segmented assimilation perspective on integration
proves to be correct. Therefore a successful economic integration is compatible with holding
on to ones own values and a strong group cohesion. Because of their successful integration
Tibetans are able to benefit from the host country India as well as being beneficial to the local
and national (economical) development of India.
Finally in all three case studies the level of integration of the older generation Tibetans
appeared to be lower than the younger generation. This suggests that integration can be seen
as a linear development which takes place over several generations of migrants, as stated by
the straight line assimilation perspective on integration. The difference is however that the
structural integration of Tibetans improved in the case of McLeodGanj over the course of
time, whereas the level of social-cultural integration did not increase. Therefore the prediction
made by the straight line assimilation perspective that social-cultural integration occurs
before structural integration, or at least happens simultaneously is incorrect. As the case study
of McLeodGanj shows an ethnic group can integrate structurally without integration socialculturally.

6.2

Future Development Perspectives of Tibetans in the Three Cases

Since the Chinese occupation of Tibet in 1950 the Tibetans inside the former Tibet have been
governed by the Chinese. Largely due to Chinese governmental policies the integration of
Tibetans in Xiahe and Lhasa is unsuccessful. As a result of an increasing influx of (Han)
Chinese to the former Tibetan areas Tibetans are forced to live as an ethnic minority with an
economical position that is lower than the Chinese living in the same regions. Furthermore
Tibetans inside the PRC are denied basic freedoms such as political freedom and freedom of
religion and education.
Lhasa may be considered as the place where political control is most severe, since it is
the centre of the former Tibet, the city where all the previous Dalai Lama’s resided and the
location of the Tibetan government. Since the Chinese occupation (non-violent)
demonstrations against Chinese rule in Tibet have been observed to be the most intense in
Lhasa. Xiahe is outside the TAR and as a result explicit political control is less than it is in
Lhasa. However, Chinese police do check Tibetan houses for pictures of the Dalai Lama and
the Tibetan flag and Tibetans are being arrested for political reasons. At present human rights
groups have confirmed, by name, over 700 Tibetan political prisoners in Tibet, although there
are likely to be hundreds more whose names are not confirmed. Many are detained without
charge or trial for up to four years through administrative regulations entitled "re-education
through labour". Furthermore human rights groups have documented at least 60 deaths of
peaceful demonstrators since 1987. China's consistent use of excessive military force to stifle
dissent has resulted in widespread human rights abuses including multiple cases of arbitrary
arrests, political imprisonment, torture and execution.
Many Tibetans in Lhasa and Xiahe are aware of the fact that supporting (or being seen
to be supporting) the government is crucial for ones own future and they are forced to take
some kind of interest by learning about communism at school. Furthermore since the
government of the PRC plays a major role in facilitating employment and endorsing
trading/business licenses it is important for Tibetans to have links with the Chinese
government, which in turn means it is also necessary to be able to speak and be fully literate
in Chinese. The same rule applies for gaining access to higher education where entrance
exams are (partly) in Chinese and knowledge of the Chinese language is essential. In short, it
seems like only Sinicised Tibetans will be able to actively participate in the economic
advances of the TAR and PRC in general.
The fundamental human rights of the Tibetan people inside former Tibet were and are
being violated on a large scale by the Chinese authorities. As a result over a 100,000 Tibetans
have fled their motherland. The influx of refugees into neighbouring countries continues even
today. Besides the search for political freedom and safety Tibetans also escape their country
in search for educational freedom. A number of young Tibetans in the cases of Lhasa and
Xiahe escaped to India in order to receive an education and care in one of the Tibetan
Children’s Villages (TCV) in India. These respondents decided to come back to Lhasa and
Xiahe partly to put to use their education and partly because they missed their family, but
many also decide to stay in India as refugees. The Tibetans who return to their motherland are
unable to help develop their country in the best way possible with their newly gained skills
and knowledge, due to the restrictions of the described Chinese governmental policies which
prevent Tibetans from integrating structurally.

Finally the notion of development between Tibetan and Chinese inhabitants of the PRC
differs greatly. The Chinese favour modernity over the perceived antiquity of the former
Tibet, destroying old traditional Tibetan buildings and replacing them with new modern
Chinese style buildings or roads. Furthermore large development activities such as large scale
mining takes places in the TAR and other former Tibetan areas. For the majority of the
Tibetan Buddhist population it is unacceptable to plunder hidden natural resources and
destroy their sacred mountains.
In summary the current situation for Tibetans inside the TAR and the PRC has led to
over a 100,000 Tibetans escaping their motherland, over 700 Tibetan political prisoners and
many (especially young) Tibetans who expressed their wish to live in the West. In order to
attain a successful integration of Tibetans inside the PRC and specifically the TAR the
Chinese government needs to develop and implement policies that are of benefit to the
economical position of Tibetans. When the Tibetans structurally integrate and attain a higher
social position, social conflicts such as confrontations between the Chinese police and the
Tibetan demonstrators will decrease. As a result social cohesion will increase and members of
the Tibetan ethnic group will be able to contribute to national development. But this will only
happen when China acknowledges, through policy implementation, the basic human rights
and needs of the Tibetans inside the PRC.
The integration of Tibetans in McLeodGanj is successful. Even though Tibetan
refugees are not allowed to buy land or houses in McLeodGanj (and India in general) there
does not appear to be much difference in the wealth of the Tibetans and Indians. Furthermore
there are around one thousand Tibetan high school graduates in India per year. More than fifty
percent of them go on to college, university or enter other forms of higher education.
Although unemployment is a problem among the whole population in India it is an extra
threat for the Tibetan community in exile, since unemployment can weaken the Tibetan
community when Tibetans search for employment outside the Tibetan community.
Educational policy makers of the Central Tibetan Administration (CTA) want Tibetan
graduates to come back to integrate in the Tibetan community and further strengthen the
Tibetan community in whatever skills they have.
The very purpose of the Tibetans who escape the former Tibet is that one day they will
go back to Tibet. This becomes evident when discussing the notion of citizenship. Those
Tibetan refugees who were born in India or have been in India for more than 5 years can
make the choice to become an Indian citizen. In reality only a very small minority, probably
less than one percent, of the Tibetan population in India elect to take Indian citizenship. The
reason for remaining a Tibetan citizen is primarily because they do not want to loose the hope
to return to a free Tibet one day. Not being an Indian citizen however means there are certain
restrictions for the Tibetan refugees in India. As stated previously the Tibetans are not
allowed to buy land and obviously they do not have the right to vote for the GOI. Tibetan
refugees are stateless people in India and have to renew their permit to live in India every
year.
There are causes for concern amongst the Tibetans in exile. Even though they have
been able to preserve their culture and identity with relative success over the previous 45
years the big question is, how much longer can they preserve their culture and identity whilst
in exile? Tibetans are losing the hope to return to Tibet and with that the incentive to preserve
Tibetan culture and identity is diminishing. Furthermore cultural assimilation seems to be
unavoidable and inevitable. Disintegration occurs because some Tibetans are now looking to
settle in places outside the Tibetan settlements and in the West. Finally and crucially the Dalai
Lama is now seventy years old and many Tibetans worry what will happen after he passes
away, especially with regard to the support from the GOI and the relationship between local
Indians and the Tibetan refugees.

Finally the multi-culturalist approach to integration policy of the GOI could function as an
example for other nations that have to deal with immigrants. Although it must be stated here
that India has a long history of being a multicultural society, whereas in many Western
European countries the concept and reality of a multicultural society is a relatively new
phenomenon. Western European countries, such as the Netherlands, should emphasize the
benefit of successful integration of migrants to development of both the host country as well
the development of countries of origin. As such the development cooperation policy,
immigrant policy and integration policy should be coherent.
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Appendix 1

Interviews conducted in McLeodGanj, India

Individual interviews:
An employee of Department of Education from the CTA, December 2, 2004.
A Tibetan thangka painter, December 5, 2004.
Dawa Rinchen, owner of ‘Tibet tours and travels’ and junior general secretary for ITFA,
December 4, 2004.
Gonpo Wanchuk, owner of clothes shop and ex employee of CTA, November 14, 2004.
Kelsang, works in Tibetan owned bookshop, November 13, 2004.
Kalsang Y. Dagpo, president of TIPA, November 1, 2004.
Lhakpa Dolma, works in Tibetan owned outdoor-equipment shop, October 31, 2004.
Lhakpa Tsering, works in Tibetan owned Green hotel, December 7, 2004.
Lhasang Tsering, owner of ‘Bookwurm’ and ex-president of TYC, December 8, 2004.
Lobsang Dolker. Owner of jeans-shop, November 9, 2004.
Lobsang Wangyal, director of ‘Miss Tibet’ (among other things), November 19, 2004.
Myinther, works in restaurant ZKL monastery, November 3, 2004.
Nyima Topgyal, owner of ‘Free Tibet shop’ and ex-president of ‘The West Tibet Nari
Association’, November 20, 2004.
Passang, Secretary-General of the TWA, November 10, 2004.
Pema Yangchen, Organisational Secretary in the Central Executive Committee of the TYC,
November 17, 2004.
Sonam N.Dagpo, Secretary DIIR, December 2, 2004.
Thupten Dorjee, General Secretary TCV, November 26, 2004.
Thubten Samphel, Secretary DIIR, December 1, 2004.
Thupten Tsewang, Public Relations & Project Norbulinka Institute, November 16, 2004
Tsering, co-owner of Tibetan Bakery, November 8, 2004.
Ven. Ngawang Woebar, President of Gu-Chu-Sum, October, 28, 2004.

Interviews in pairs:
Dawa Tsering, works in Tibetan restaurant, December 7, 2004.
&
Drug Tsering, owner of Tibetan restaurant, December 7, 2004.
Dolma, owner of Tibetan restaurant, November 21, 2004.
&
Dorjee, owner of Tibetan restaurant, November 21, 2004.
Sonam, co-owner of Tibetan Bakery, October 17, 2004.
&
Kunchok, co-owner of Tibetan Bakery, October 17, 2004.
Thinlay Dolma, works in ‘Free Tibet Shop’, was candidate for ‘Miss Tibet’, November 15,
2004.
&
Nyibum, student at Delhi University, November 15, 2004.
Venerable Sonam, monk in ZKL monastery, November 25, 2004.
&
Rimpoche Tenzin Gyatso, monk/ Rimpoche in ZKL monastery, November 25, 2004.

Group interviews:
3 inhabitants of the Old People’s Home in McLeodGanj:
Tseten Yankee, inhabitant of the Old People’s Home, December 1, 2004.
&
Yungten Gyatso, inhabitant of the Old People’s Home, December 1, 2004.
&
Ven. Gendu Kelsang, monk and inhabitant of the Old People’s Home, December 1, 2004.
Six nuns from the ‘Chanden Choeling’ nunnery in McLeodGanj on December 8, 2004.

Appendix 2:

Topic List

Introduction:
- subject of research
- duration of interview
- anonymous?
- tape recorder?
- male/female, age
 Topic: Identity
Initial question:
How would you describe yourself to others?
Suggestions for further questions:





Do you perceive yourself as being Tibetan?
Do others perceive you as being Tibetan?
When did you come to India, or were you born in India?
How do you, as a Tibetan, adjust to living in India?

 Topic: Language
Initial question:
Can you tell me about the languages in which you communicate with others?
Suggestions for further questions:








Mother tongue
Language at school
Language at home with family?
Language of literature
Language with friends
Language at work
Knowledge of which languages?

 Topic: Religion
(if respondent is religious)
Initial question:
Can you tell me about your Religion and how you practise it?
Suggestions for further questions:









Buddhist; which sect (Gelug, Sakya, Kagyu, Nyingma, etc.)
Daily rituals/ practise (mantra’s, offerings, meditation, devotion etc.)
Where did you learn about your religion?
Lay person/ monk/ non?
How do you think about other religions?
(if so) in what way do you teach your children about religion?
Who is your Lama?
Do you have access to your Lama?
 Topic: Education

Initial question:
What kind of education have you had?/
What kind of education do you do?
Suggestions for further questions:















Ethnicity of school
How do you perform at school?
If bad; what are the reasons?
How many hours per week do you go to school?
Compare the performance of Chinese/ Indian children with the performance of Tibetan
children at school.
How is the atmosphere in class between the children?
What is the medium language of teaching?
Which level of education have you attained?
Compare level of education between Chinese/ Indian and Tibetans in this region.
If drop-out: what is the reason for drop-out?
If drop out: During which stage/ class of school?
Compare drop-out rate Chinese/ Indians and Tibetans in this region.
Why do you go to school?
How do you see your future?

 Topic: Labour
Initial question:
What can you tell me about the work that you do?
Suggestions for further questions:














Employed in which sector?
What level of employment?
If entrepreneur; do you have Chinese/ Indians employed?
What is the proportion of Chinese/ Indians and Tibetans working in this sector/
company?
Are there Indians working in the company?
Do you have Indian customers/ business relations?
Does your work relate to your attained education level?
If unemployment; reason?
What is the identity of your boss (Chinese/ Indians/ Tibetan etc.)?
How is the atmosphere among colleagues?
What is your (average) monthly income?
Compare your income to that of Chinese/ Indians employed in the same sector
Do you earn enough to make a decent living?

 Topic: Active Preservation of Culture and Indentity
Initial question:
What kind of aspects of Tibetan culture and identity do you experience in… (name of case)?
Suggestions for further questions:






Tibetan traditions (Losar, calendar, celebration of religious days etc.)
Tibetan art, dance, music, dress, literature, decoration, food, language
Organisations for the preservation of Tibetan culture and identity
Is it important for you to preserve Tibetan culture and identity, why?
What do you do to preserve Tibetan culture?

 Topic: Perception of dominant culture
Initial question:
How would you compare Tibetan culture with Chinese/ Indian culture?
Suggestions for further questions:



Are you interested in Chinese/ Indian culture, why (not)?
Television, newspaper, literature etc.
 Topic: Housing and Spatial Concentration by Ethnicity

Initial question:
What kind of people live in your neighbourhood ?
Suggestions for further questions:






Do Chinese/ Indian people live in your neighbourhood?
Do Tibetans and Chinese/ Indians live separate or mixed in ….(name of case)?
Are there more Tibetans or Chinese/ Indians living in ….(name of case)?
What kind of house do you live in?
Describe your home life
 Mobility

Initial question:



Where do you do your shopping ? Tibetan/ Chinese/ Indian shops?
If you are ill, to what kind of doctor do you go? Tibetan/ Chinese/ Indian?
 Topic: Social contacts

Initial question:
Can you tell me about your friends and other people that you have contact with?
Suggestions for further questions:





Do you have contact with Chinese/ Indians? What kind of contact?
Tibetan or Chinese/ Indian partner?
Proportion of Tibetan Chinese/ Indian friends in number and time spent with
What would you think if your child wants to marry a Chinese/ Indian?
- End –

Something to add or ask me?

Appendix 3:

Statistics on Total Number of Workers in State-Owned
Units in the TAR

share of total

number employed (persons)

The total number of staff and workers in state-owned units is divided between permanent
workers and workers employed on contracts. Among permanent workers, the share of
Tibetans fell more sharply, from 71 percent in 2000 to 53 percent in 2003. More specifically,
there was a sharp reduction in total permanent employment in 2002, from 133,650 jobs in
2001 to 108,765 in 2002, of which Tibetan employment fell from 89,448 jobs to 76,764.
However, in the next year, this category of permanent state-sector employment recovered
back up to 133,580 in 2003, even though the Tibetan share fell even lower to 71,185 jobs at
the same time (TIN, 2005).

Source TSY 2004

share of total

number employed (persons)

Among workers who are permanent employees of state-owned units, the share fell from
seventy percent in 2000 to sixty percent in 2003. The workforce employed in this sector,
including Tibetans, fell but the number of Tibetans fell by more, with total numbers declining
from 66,402 workers in 2000 to 44,846 in 2003, while the number of Tibetan workers fell
from 46,735 to 27,11 (TIN, 2005).
Only the number of Tibetans employed on non-permanent contract work experienced
an increase, rising from 71 percent in 2000 to 83 percent in 2003. Nonetheless, these shares
do not reflect the dramatic drop in non-permanent employment over these years, from 23,453
workers in 2000 to 6,912 in 2003. Tibetan workers employed on contracts fell from 16,717 to
5,689 (TIN, 2005)

Source TSY 2004

Appendix 4:

The Panchen Lama: A Brief History (by ICT)

In the Tibetan Buddhist tradition, it is believed that several years after the death of select
religious leaders their reincarnations can be identified as young children. These young
children, or tulkus, are immersed in a rigorous 20-year education that facilitates their spiritual
growth and transfers the rich knowledge of their spiritual lineage from generation to
generation.
In the 15th Century, the 1st Dalai Lama established a vibrant monastery called Tashi
Lhunpo in the Tibetan city of Shigatse, just west of the capital city of Lhasa. Two hundred
years later, when the 5th Dalai Lama was a young boy, the abbot of Tashi Lhunpo Monastery
(Lobsang Choekyi Gyaltsen) guided his spiritual upbringing as a Buddhist monk and scholar.
History says that when the abbot died, the Dalai Lama (also known as the Great Fifth)
dedicated the Monastery to his late teacher declaring that he would reincarnate again and
again, and that each successor would be known as the holder of the Panchen Lama lineage
(the term Pan-chen means "great scholar" in Tibetan). Following the Great Fifth's statements
and offerings a young Panchen Lama was identified as a child and grew up to fulfil his role.
Thus began the lineage of the Panchen Lama at the Tashi Lhunpo monastery.
Traditionally, the Dalai Lama is both the secular head of the country as well as the
spiritual leader. He is believed to be the emanation of Avalokisteshvara, the Buddha of
Compassion. The Panchen Lama or "Great Scholar" plays primarily a religious role. He is
believed to be an emanation of Amitabha, the Buddha of Infinite Light.
Over the course of history the Panchen Lama became one of the foremost teachers and
leaders in Tibetan Buddhism. In Tibet he is seen as second in importance and influence only
to the Dalai Lama. The Panchen Lama also shares a very unique and special relationship with
the Dalai Lama. The elder lama gives Buddhist teachings and initiations to the younger one.
For generations, the Panchen Lama and the Dalai Lama maintained this unique teacherdisciple relationship of the elder mentoring the younger. The elder lama may also help find
and identify the reincarnation of the younger.
For generations, the Panchen Lama and the Dalai Lama maintained their unique
teacher-disciple relationship of the elder mentoring the younger. Successive rulers of British
India and China have quite often tried to use the good offices of the Panchen Lama to gain a
political foothold in Tibet. When such efforts failed, the foreigners (especially the rulers from
China) have attempted to create a division between the institutions of the Dalai Lama and the
Panchen Lama
When the 10th Panchen Lama, Lobsang Trinley Choekyi Gyaltsen, was born in 1938,
Tibet was an independent country and the 14th Dalai Lama was just a young boy. The two
tulkus were forced to mature quickly as the political situation in Tibet steadily worsened upon
the Chinese invasion of eastern Tibet in 1949, the ensuing occupation, and the eventual
annexation in 1959. This was the year that the His Holiness the Dalai Lama, his life in danger,
was forced to flee into exile with 80,000 of his people. The Panchen Lama, a young man of
21, stayed in Tibet and was appointed by the Communist Party as the acting chairman of the
Preparatory Committee. He spent the next thirty years of his life travelling between Tibet and
Beijing, gathering first hand information of the reality of the situation for Tibetans under
Chinese rule. The Panchen Lama’s observations during this tour formed the basis of his
famous 70,000-character petition, which eventually triggered his condemnation and
imprisonment by the Chinese government.

As the second most revered religious figure in Tibetan Buddhism and the most venerated
lama remaining in Tibet after the Chinese invasion in 1949, the 10th Panchen Lama’s death at
50 years of age was a blow to the Tibetan nation. And though there is mystery shrouding his
death, no one could fully investigate what occurred in this Chinese occupied land.
But the story of the 10th Panchen Lama does not end with his death as reincarnation
continues this story to the birth of the 11th Panchen Lama. Traditionally, H.H. the Dalai Lama
identifies the reincarnation of the Panchen Lama and guides his training through adulthood.
But exiled in India, H.H. the Dalai Lama was not permitted by the Chinese government to
contact the search party. This delayed the search, usually performed only two years after the
death of a lama. Finally a search party was formed with Chatral Rinpoche, the acting abbot of
Tashi Lhunpo Monastery, as the head of the Chinese official search party. In the Tibetan
Buddhist tradition, the Panchen Lama identification team is made up of high-level lamas from
the Tashi Lhunpo Monastery. Their guidance comes in the form of visions that prophetically
direct their search to the true reincarnation. Following these mystical signs, the lama’s test the
most likely candidates by asking them to identify personal objects owned by the previous
Panchen Lama. Oracles are then consulted and divinations performed to reconfirm the final
candidate. H.H. the Dalai Lama himself normally carries out these final steps.
The search party compiled a list of numerous young boys whom could be the possible
successor of the 10th Panchen Lama. Through hidden contact, H.H. the Dalai Lama received
information and photographs of these boys. From his divinations, he identified and
proclaimed Gedhun Choekyi Nyima as the reincarnation of the 10th Panchen Lama on May
14, 1995.
By May 17, 1995 Gedun Choekyi Nyima, the six-year-old boy identified by His Holiness the
Dalai Lama as the 11th Panchen Lama, disappeared. Suspicions that he had been kidnapped
were confirmed in May 1996 when the Chinese leadership admitted to holding him and his
family in "protective custody." After repeated attempts to gain access to the boy, no
international agencies or human rights organizations (including the United Nations) have been
allowed to visit Gedun Choekyi Nyima or his family, and their condition remains uncertain.
In an attempt to establish their authority over all "internal affairs" of China (political or
otherwise) the Chinese leadership nominated and selected their own 11th Panchen Lama on
November 29, 1995. Six year-old Gyaltsen Norbu was selected and subsequently enthroned
on December 8, 1995 sparking off massive protests all over Tibet.
Now that the 11th Panchen Lama is held in detention at an unknown location, Tibetans
and supporters of religious freedom around the world are concerned about his physical
welfare and spiritual upbringing. Tibetan traditions require that the Panchen Lama receive the
care and instruction at Tashi Lhunpo Monastery for his well-being and proper religious
education. Despite worldwide appeals, Gedhun Choekyi Nyima and his parents remain in
detention. China has refused to provide information of their location or condition and will not
allow any independent observer to see them.

