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ABSTRACT 

The Limbus are a Sino-Tibetan ethnic group that are components of a federated Nepali 
community indigenous to the easterly regions of Nepal, and were among one of the favoured 
groups recruited by the British Army's Brigade of Gurkhas. The transnational Nepali community 
in the focused region of South Wales (based in the town of Cwmbran) are mainly composed of 
ex-Gurkha soldiers and their dependents who began settling in the town (and the nearby region) 
from 2005; the Limbus in this particular community make up the plurality of the Nepali 
population. Since the democratisation of Nepal in 1990, greater recognition of the Limbu culture, 
language and the Kirati religion has manifested leading to many Limbus re-discovering their 
unique heritage, which for years had undergone a process of cultural re-programming by the 
indomitable Indo-Nepali leaders throughout modern Nepali history. This study focuses on how a 
transnational Limbu community negotiates its sense of identity as an ethnic group within the 
framework of a greater Nepali community residing in South Wales (United Kingdom).  

This study employed an ethnographic research approach with qualitative techniques ranging 
from semi-structured and unstructured interviews, group discussions and observations over a 
period of two years. This study looked at identity in two generational groups (defined as first and 
second generation) as well as by gender in a total sample size of 30 individuals (14 males - 4 
first-gen, 10 sec-gen; 16 females - 7 first-gen, 9 sec-gen). A major framework that was taken into 
consideration for the purpose of this study is  the present researcher's epistemological position, as 
he has been a part of the community since marrying one of its members in 2009, but has been 
involved in its activities since 2006, hence, some of the data was supported by the researcher's 
prior knowledge and observations.  

The results indicated that there is a growth in the sense of Limbu identity within the community 
since their settlement in South Wales as well as an increased desire to learn and preserve the 
Limbu language, religion and culture among the various demographical groups. This is due to 
increased awareness of Limbu history, exposure to Limbu culture, the influence of Kirat 
Yakthung Chumlung (an Indigenous People's Organisation) and community growth. How ethnic/
national identity is internalised and externalised can vary by demographical strata but common 
forms of identity expression also exist in the practices and institutions of the Limbu people. A 
sense of Nepali identity has also grown among most members of the Limbu community, 
particularly the second-generation. There are also indications that several first-generation 
participants have grown resentful towards Indo-Nepali culture for the perceived influence it has 
had in diluting the Limbu culture; nevertheless, everybody within the sample identify as both 
Limbu and Nepali, and most continue to identify as Hindu despite growing interest in the Kirati 
religion. Though Limbus generally prefer to remain in close associations with other Nepalis, they 
are open to integrating with their host-society culture and have adopted a number of cultural 
norms and celebrations attributed to Wales; however, individuals seldom identify as British/
Welsh despite their years of residency. Generally they identify as non-resident Nepalis, but they 
also accept British/Welsh-Nepali as an indication of residency/citizenry in conjunction with their 
underlying sense of national and ethnic identity.
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1.0 - Introduction 
This study investigates the sense of identity among a diasporic Limbu community in Cwmbran - 

South Wales. The Limbus are part of a federated Nepali society that began migrating in numbers to 

the United Kingdom since the mid-2000s, subsequent to enacted government amendments to the 

UK Immigration Rules (under Paragraphs 276E-276Q) that permitted residency rights to ex-Gurkha 

servicemen who had previously served or who were still in the British Army. While many of the ex-

Gurkha servicemen and their families mainly settled in urban and military-based locations across 

England, some also established communities in Wales, with the largest numbers inhabiting the 

region of Gwent, and more specifically around the town of Cwmbran. The Nepali community in 

Cwmbran is mainly composed of six ethnic groups, one of the most prominent being the Limbus 

that originate from the easterly hill regions of Nepal; historically, the Limbus are culturally distinct 

from other ethnic groups attributed to contemporary Nepal. The Limbus have retained a number of 

cultural conventions independent of Nepali influences that have been persevered from their pre-

Nepali origins, such as their ethnic language, religion, institutions, cultural events and for some 

even a sense of territorial affiliation to a Limbu homeland, Limbuwan. However, since the Limbus 

were absorbed into the realm of Nepal during the 18th Century, they maintained a national identity 

and culture that is universal to the many ethnic groups that comprise of the Nepali community as a 

whole. In this study, an additional variable that contributes to how identity may be negotiated 

among community members is the sociocultural and situational influences of Wales as a host-nation 

to the migrant community. While academic research in the field of Nepal studies, the Nepali 

diaspora and Nepalis as a transnational community is developing, there is still a lack of in-depth 

inquiry into the heterogenous nature of Nepalis and more specifically, Nepal's ethnic sub-groups. At 

the time that this thesis was being submitted, there was still a significant lack of investigation into 

the Limbus as a unique transnational ethnic group, and hence, this research intended to infuse the 

perceivable voids and refine (as well as enrich) available information in relation to the Limbus and 

their relationship with the greater Nepali diasporic community. The researcher of this study 

employed ethnographic research approaches in order to obtain the relevant data in relation to the 

sense of identity among the focused Limbu community; such approaches included, naturalistic 

observations, group discussions and semi-structured and unstructured interviews. Part of achieving 

an adequate level of cognisance also required the present researcher to examine Limbu identity 

within certain factions of the demographics, such as by gender and generational group in order to 

obtain a holistic overview of the sense of identity among a cross-section of the community's 

population. 
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1.1 Aims and Objectives of Study 

Aim: 

The aim of this study is to investigate the sense of identity among a transnational Limbu community 

living within the context of a greater Nepali society based in Cwmbran (South Wales). The study 

will explore how this sense of identity as Limbus, Nepalis and Welsh/British residents/citizens is 

both internalised and performed by members of the community through the practice and 

maintenance of customs, traditions, language and institutions, as well as obtaining perspectives and 

concepts of their experiences in relation to identity structure. This study will also endeavour to 

explore the influence of cultural and social interjections and innovations, as well as the impact of 

social movements, community organisations and the media. Through the implementation of 

ethnographic research approaches, this study will be accomplished by investigating a cross-

sectional sample of thirty consenting participants of the Limbu community of Cwmbran in order to 

ascertain an overview of the sense of identity among the transnational diasporic community. This 

thesis will further produce a comparative study on the sense of identity among the various factions 

of the Limbu demographics in Cwmbran, taking into account the findings among generational 

groups (including age-groups) and genders. 

Objectives: 

• Consider the relevant literature surrounding the topic of identity pertinent to the subject of 

identity within transnational communities, and draw upon these previous works in order to 

fulfil continuity in advancing knowledge in the respective field. 

• Obtain a full understanding of the Limbu sense of identity through the employment of 

ethnographic research techniques, such as semi-structured and unstructured interviews, 

naturalistic observations and group discussions. 

• Take into account the relevant experiences and backgrounds of the participants (through the 

framework of the researcher's epistemological position as a long-standing member of the 

community) and how these contribute to an in-depth understanding of identity within the 

Limbu community in conjunction with the primary research techniques employed during the 

research fieldwork. 
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• Analyse the data gathered from the primary research (ethnography) in order to ascertain the 

sense of identity among the Limbu community of Cwmbran by compartmentalising the  

topics relevantly attributed to identity manifestation and formation, and then provide an in-

depth conclusion in regard to how these elements comprise the contemporary phenomenon 

of identity within the Limbu community. 

Research Questions: 

• How do Limbus based in Cwmbran identify themselves within the contemporary context of 

the national Nepali identity and transnational community living in South Wales, and how are 

they compared by demographical factions (i.e. generational group and gender)? 

• How is identity evinced through the community’s adherence to cultural institutions? 

• What are the factors that have contributed to the mobilisation of identity in the Limbu 

community and how do they influence and cultivate community sensibilities? 

1.2 Contributions to Original Knowledge and Rationale of Study 

The Limbus are a relatively new feature in the ethnic landscape of South Wales (and the UK as a 

whole) in comparison to groups that have hailed from elsewhere in South Asia, and thus are still in 

the process of adapting and negotiating their identity in their new host environment. Until now, 

most data pertaining to the Limbus in Wales has mainly relied on more generic information 

attributed to the greater Nepali community within the United Kingdom (as a whole) with some 

minor references regarding regional populations, including those in Wales; however, most of these 

are also quite outdated (at the time this thesis was submitted). Additionally, most sources of 

information regarding the Limbu ethnic group is exhibited as a brief compartmentalised aspect of 

Nepali society and culture as opposed to an elaborate assignment about the Limbu community more 

specifically; therefore, this thesis is a rare exception. This study intends to explore the influences, 

interjections and social conditions that shape the sense of identity of the Limbus in Cwmbran, and 

potentially set a future benchmark for researchers to consider further investigation and more 
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specific inquiry into this little known community regardless of where they may be located in the 

Limbu-Nepali diaspora. While this thesis may provide a greater perspective into the identity of 

transnational Limbu communities in general, it may also demonstrate greater insight to those based 

in the United Kingdom, and more specifically Wales, where the community has yet to be explored 

(in great depth). Therefore, the intention was to inquire into this specific resident community by 

investigating the sense of identity among a cross-section of the population's various demographical 

factions including generational group (and specific age-categories where necessary) and gender. 

The researcher will also look into the influence of interest groups and community organisations 

attributed to the Limbus (and Nepalis) on the local level (e.g. Kirat Yakthung Chumlung UK-Wales 

and the Wales Gurkha Community) and how they play a role in mobilising Limbu and Nepali 

sensibilities in relation to identity. The study of transnational federated ethnic groups is not 

necessarily unique to the academic sphere, considering that extensive research has been carried out 

on other transnational sub-minorities groups in the past, some of which have even taken place in the 

UK and will be highlighted throughout this thesis. Though similar studies have provided substantive 

insight into the identity of these groups living in foreign host-nations, this study will provide a more 

contemporary exposition of this phenomena and broaden our understanding by introducing a unique 

perspective from a focus group that have yet to be explored to this degree of inquiry in the United 

Kingdom. 

Following his courtship with his Limbu wife in 2006, marriage in 2009 and integration into the 

community, the present researcher developed an interest in the study of the community upon 

witnessing the transitions that began to manifest among its members with respect to how their 

identity and practices transpired in their regular daily lives (i.e. negotiating an ethnic Limbu identity 

while maintaining a national Nepali one in the midst of adapting to their new host environment in 

South Wales). It is therefore reasonable to state that the present researcher introduced his own 

unique framework in this study based on his epistemological position. Another rationale behind the 

implementation of this study had protruded from the perceptible lack of inquiry into transnational 

communities in Wales, hence, the present researcher felt that this study will contribute to a 

broadened and developed understanding of transnational communities in this particular region. It is 

aspired that this study will enhance the quality (as well as quantity) of information in the academic 

sphere in relation to federated transnational communities (and their sub-ethnic groups), as well as 

the Limbus as a transnational community, and the United Kingdom (particularly Wales) as a host-

nation for transnational resident groups. While this thesis was implemented as an academic 
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assignment, it was the intention of the present researcher to ensure that this could also be 

serviceable to non-academic individuals, governmental and non-governmental organisations and 

interest groups with an appeal for the subject matters available in the contents of this composition. 

For instance, the focus of this study specifically could be relevant to the people and governing 

institutions of Wales in order to attain greater comprehension of the country’s transnational 

communities and how they negotiate their own identities within the context of living in Wales. 

1.3 Subsequent Chapters of this Thesis 

While this introductory chapter does not contain a literature review in the formal sense, key recent 

and relevant works are discussed in detail in separate chapters, closer to the context in which their 

material impacts on this thesis.  For instance, these key texts include the works of Adhikari et al (ed) 

(2012) on the demographics of UK Nepali communities and the experiences of its members, and 

Boivin (2013) on the identity of Gurkha families living in the UK as well as many others that would 

help to substantiate the circumstances surrounding the present researcher’s focused community. 

Following this chapter, this thesis will provide an overview of the history and demographics of the 

Limbus and Nepalis in Wales and the UK in order to provide greater context to the background of 

the focused community, and this will be further strengthened with relevant topics highlighted in the 

literature review. A chapter dedicated to methodology will outline the research approaches and the 

justifications for employing them; however, as the following chapter in relation to the results and 

analysis of the data will be an exhaustive and informative breakdown of the relevant topics 

attributed to the focused community, all information pertaining to the methodology will only be 

mentioned in a single chapter so as not to complicate the flow of the thesis structure. Finally, this 

thesis will culminate with a developed conclusion that highlights a summary of the main points 

obtained during the field work by providing answers to the three research questions outlined earlier 

(in ‘Chapter 1.1’). This final chapter will also contain a set of recommendations for future 

researchers in related fields of interest to consider when pursuing their own studies (e.g. how they 

may use the study as a benchmark for further inquiry from a methodological or subject matter 

standpoint); furthermore, a section on limitations will highlight the methodological deficiencies in 

the study and infer as well as edify as to how these can potentially be mitigated in the future.
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Chapter 2.0 Background of the Limbus and Nepalis in Wales and the UK 

Literature surrounding the background and culture of the Limbus might not be in its infancy, but 

nevertheless still continues to remain scarce, particularly discourse that explores them as an 

individual group outside of the broader Nepali context. An equitable understanding of the 

Limbus can be derived from existing sources such as from Caplan (1970), Subba (1995) and 

Sagant (1996). While there is a lack of data pertaining to the Limbus as a transnational 

community in the United Kingdom, there exist exiguous publications regarding the Nepali 

community as a collective with some references to the Limbus within their literature. One of the 

most recent as well as comprehensive studies on the Nepali community in the UK includes a 

compilation of articles within the volume of Adhikari (ed) (2012), which was published by the 

Centre for Nepal Studies UK (CNSUK) and includes contributions from renowned scholars and 

academics in studies attributed to Nepal and the Nepali diaspora, including Dr. Krishna Adhikari, 

Dr. Chandra Laksamba, Prof. David Gellner and Dr. Sondra Hausner. The CNSUK as an 

organisation has conducted meticulous research on the UK’s Nepali community and even 

coordinated several large scale surveys of expatriate Nepalis across the country. By 2012, the 

CNSUK produced their first major volume complete with their analysis and deductions of 

collected data. In this thesis, some of these points will be examined when substantiating 

discernible parallel paradigms between earlier findings and those derived by the present 

researcher. Although there is also very little material on Nepali diasporic communities, there is 

considerably more work on other ethnic minorities and their migration to the UK upon which 

this study will draw upon for further inquiry into the sense of identity of the Limbu community 

in South Wales. 

2.1 Limbu People 

The Limbus are indigenous to the easterly hill regions of Nepal and Sikkhim (modern-day India) 

known to them as their historical homeland of Limbuwan; they possess a distinct culture, set of 
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traditions and religion compared to many of their national counterparts, most of whom are of the 

Hindu and Buddhist ‘religious’ groups (Subba, 1995, p.3,12; Caplan, 1970, p.14, 25). Nepal is a 

small developing nation in South Asia bordered with India and China (Tibet), and consists of a 

heterogeneous society complete with diverse multiethnic, multi-religious and multi-linguistic 

people (Rolls and Chamberlain, 2004, p.177).  The Limbus speak a language of the Tibeto-

Burmese branch, which hails from the Sino-Tibetan linguistic family, and in their native tongue, 

they traditionally refer to themselves as Yakthungbas, which is likely to be a derivative of three 

Limbu syllables that together mean 'hill people'; however, the term 'Limbu' itself translates as 

'archer' in their native language (Subba, 1995, p.32; Singh, 2008, pp.106-107). The Limbus are 

one of a number of Kirati tribes that are traditionally followers of the Kirati religion, which share 

oral traditions tracing a common ancestry with other mongoloid ethnic groups of Kirati origin, 

such as Rais, Yakkas and Sunuwars; together, they also commonly identify their ancestral 

homeland in the eastern hill regions of present-day Nepal (Subba, 1999, p.30).  

2.2 Brief Modern History of the Limbus and Limbuwan 

Since the annexation of Limbuwan in 1774 by the expansionist Gorkha King, Prithi Narayan 

Shah (Caplan, 1970, p.14; Rai, 2009, p.188), the Limbus were subjected to years of large-scale 

Hinduisation and Sanskritisation under the hegemony of their Indo-Nepali rulers (Sagant, p.162; 

Jones, 1976, pp.63), therefore rendering Limbus partly or largely Hinduised, particularly in terms 

of religion (McConnachie et al. 2012, p.399). Nevertheless, despite some infusion of Hindu (and 

to some extent Buddhist) practices and beliefs that have impacted on aspects of Limbu culture, 

the Limbus have generally resisted attempts of such impositions “because of their culturally 

well-entrenched and customarily firmly established way of life” (Subba, 1995, p.40).  

Annexation of Limbuwan transpired with the 1774 Gorkha-Limbuwan treaty, where both sides 

agreed that while Limbuwan would be ceded to the Nepali kingdom, the rulers would honour and 

recognise its autonomy (Malamoud, 1983, p.179; Mullard, 2011, p.177). However, this 
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‘autonomy’ was gradually abrogated by the Nepali state, and by 1967 it is considered that 

Limbuwan autonomy finally came to an end after much resistance for nearly two hundred years 

(Sagant, 1996, p.319). As a result of this gradual integration of Limbuwan into the Nepali state, 

the Limbus were pressured to compromise their sovereignty to the central administration; this 

meant conceding many of their traditional practices and culture in favour of the Kingdom’s Indo-

Nepali (and Hindu) conventions, a theme often reiterated in the works of Caplan (1970). This 

also meant being integrated into the traditional Hindu caste system of Nepal,  contrived  in  the 

19th Century, which stratified the Limbus (along with their fellow Kirati co-ethnics) as Masinya 

Matwali meaning 'Enslavable Alcohol Drinkers', essentially placing them on the third out of five 

tiers  within the social  hierarchy (Rai,  2005,  p.10).  However,  the 1962 constitution of  Nepal 

outlawed discrimination towards citizens on the grounds of caste or tribe (as well as religion, 

race and sex) (Vasily, 2009, p.218). In the present day, Limbus are officially considered to be 

Adivasi (also known as Janajati) meaning 'Indigenous Groups', and tend to be placed outside of 

the traditional caste system of Nepal that is still recognised by some within the greater Nepali 

society at large (Sugden and Gurung, 2012, p.x, xi).

One of the most controversial issues was the loss of Limbu lands at the hands of the Indo-Nepali 

settlers partly due to the Limbu practice of the Kipat system. (Dahal,  1996, p.51).  This is a 

monetary system based on land ownership and an alternative to  the Indo-Nepali  practice  of 

‘raikar’ (Whelpton, 2005, p.75). Dahal (1996, p.51) argues that the Limbus lost a vast proportion 

of their land due to the Kipat system, which was an alternative to the monetary system used by 

the Indo-Nepali migrants. Dahal continues that as the Limbus were rather Kipat rich as oppose to 

being Rupee rich,  many of  them had to  pledge their  lands in  order  to  finance legal  battles. 

According to Limbu (2004) in Tauli-Corpuz and Carino (2004):

“The conflict between the Limbus and the government lies mainly in the government’s 

failure to recognize the peoples’ right to their land…. In today’s Nepal even after 

democracy was restored in 1990, the government has yet to show any interest to resolve 

the Kipat problem”.

(Limbu, 2004, in Tauli-Corpuz and Carino, 2004, p.118)
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Nevertheless, following the success of the 1990 'People's Movement' in Nepal to abolish the rule 

of absolute monarchy, ethnic activism began to grow, where ethnic groups or those who claimed 

to represent them proceeded to request for a greater share in economic resources and greater 

cultural and linguistic recognition; this eventually led to the drafting of a new constitution that 

granted greater rights and recognition to minority languages as well as recognise Nepal as a 

multi-ethnic and multi-lingual kingdom (Whelpton, 1995, pp.177-178).  

Until 1990, the Nepali government treated Hinduism as the default and inclusive religious 

category of its citizens; meanwhile, it was encouraged that the number of Hindus in the national 

census was increased both by direct and implicit means (Gellner and Hausner, 2012, p.59). 

Subba and Subba (2003, p.1) highlight that following the constitutional amendments in Nepal, 

greater recognition of the Limbu language and heritage had been acknowledged by the 

government. This precipitated widespread internalisation and education of Limbu culture and 

language with the assistance and contributions of the Indigenous People’s Organisation (IPO) 

representing Limbu interests, Kirat Yakthung Chumlung (KYC). The Nepali government also 

made efforts to acknowledge more religious categories and so Kirati was first introduced as an 

option on the national census in 1991 and within ten years (1991-2001), the number of Kirati 

adherents had doubled (Gellner and Hausner, 2012, p.57). 

2.3 Kirat Yakthung Chumlung 

During the rise of ‘People’s Movement’ in Nepal, a number of Indigenous People’s 

Organisations (IPOs) assumed representation of their respective ethnic groups came to the 

forefront of the nationwide campaign, one of these was Kirat Yakthung Chumlung (KYC). The 

organisation is accredited for their assistance and contributions in promoting greater rights of the 

Limbus and recognition of their ethnic culture, language and institutions within the context of a 

democratised Nepal (Hangen, 2007, pp.27-28; Subba and Subba, 2003, p.1). In the present-day, 

KYC also has a number of branches abroad that cater to the globally distributed Limbu diaspora 
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including the United Kingdom (Adhikari, 2012b, p.131). Many of KYC’s transnational iterations 

are federated into regional sub-chapters. In the UK, the organisation retains a component in 

Wales known as KYCUK-Wales. The role of these localised branches is to exercise KYC’s 

objectives to their constituents on a regional level, as well as gain more efficient and regular 

access to resources and opportunities for exposure.  

In their constitution, the UK branch of KYC, known as KYCUK was established with the aim to: 

 Promote, educate and retain the Limbu identity for posterity; their ancestral indigenous  

 culture, traditions and socio-eco-welfare, to educate ‘non-Limbus’ about the Limbu  

 history, culture and highlight their valuable contribution and achievements towards  

 development of our motherland. Nepal; its economy, people and unique national   

 heritage.  

          KYCUK (2009) 

Therefore, despite the Limbus possessing a unique culture within the context of Nepal, KYC 

promotes the notion that Limbus are component to the national identity and should have an equal 

standing in the nation’s development as Nepalis. KYC also organises cultural programmes with 

demonstrations of traditional Limbu dances and songs, as well as programmes to revitalise the 

Limbu language and educate Limbus about their history and culture, a phenomenon that has 

already come into fruition throughout many villages in far-eastern Nepal (Hangen, 2007, p.27). 

2.4 Federalism and Limbuwan Autonomy 

Following the restoration of constitutional Monarchy from absolutist rule in 2006, and 

subsequently, the nation's transition from Monarchy to Republic in 2008, many members of the 

Constituent Assembly of Nepal have proposed the idea of reshaping the political system of the 

country into a federation of states, particularly on the bases of ethnic divides (Bhandari, 2014, 

pp.29-31, 75-76; Follesdal, 2011). One such movement in favour of this concept is the Federal 

Limbuwan Movement, an ethnic movement that demands an autonomous Limbuwan state within 
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a nationally federalised system in Nepal (Adhikari and Pyakurel, 2011, p.56). Compared to the 

years led by KYC, they became more visible with the emergence of federalist parties that 

adopted a more forceful approach to demanding autonomy and gaining governmental 

concessions by mobilising public interest (Shakya 2013, p.57). The Federal Limbuwan Party also 

has numerous branches located in countries with settled Limbu migrants, which serve pro-

Limbuwan supporters and they serve to galvanise further support among transnational Limbus, 

including those residing in the United Kingdom. 

2.5 Migration of Nepalis (and Limbus) to the UK 

Though migration of Nepali settlers to the UK has been ongoing since the mid-twentieth century, 

it was not until a few years after the turn of this century where the rate in which Nepali migrants 

to the UK transcended from the hundreds per year to the thousands, due primarily to the influx of 

resettling ex-Gurkha servicemen and their families (Laksamba et al. 2012, p.70; Adhikari et al., 

2012, pp.29-30). The Gurkhas have long received respect and admiration from the British for 

their perceived martiality, loyalty and bravery, all of which were discerned as serviceable to the 

crown, and as a result, these Nepali men known as the ‘Gurkhas’ have been recruited by the 

British Army since 1815 and have fought in many campaigns alongside their British 

counterparts, including both World Wars (Caplan, 1991; Laksamba et al. 2013, p.1). The British 

Army generally favoured new recruits from among Nepal’s hill groups, and one of these 

included the Limbus (Gellner, 2013, p.145). 

The UK government made two important policy decisions regarding immigration rules towards 

ex-Gurkha servicemen in 2004 and 2009, which allowed both pensioned and non-pensioned 

Gurkhas with a minimum of four years of service to settle in the UK (Laksamba et al. 2013, p.3). 

In 2004, the policy enacted by the UK government enabled Gurkhas discharged from the British 

Army on or before 1st July 1997 and who had served four years of service to settle in the UK; 

however, campaigns to permit equal settlement rights to ex-servicemen that had retired prior 1st 
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July 1997 began to propagate following the government’s decision, which subsequently 

culminated to a successful outcome authorised by the government in 2009 (Clayton, 2012, p.245; 

Laksamba, 2012, p.111). Despite the government’s easing of the immigration policy towards ex-

Gurkha servicemen, many ex-Gurkhas continue to campaign against current policies perceived to 

be discriminatory towards them, most notably are policies attributed to their pensions in which 

they argue the case that ex-servicemen should receive equal pension to that of their British 

counterparts (Laksamba et al. 2013, pp.3-5; Kochhar-George, 2010, p.48). In addition to those 

Nepalis that migrated to the UK on condition of their previous work in the British Army, there 

are also a number of Nepalis without a direct connection to the British Army’s Gurkha units that 

resettled in the UK for reasons of education, employment and refugee/asylum seeker status; 

those that migrate to the UK solely for the purpose of education constitute the second largest 

group of Nepali migrants (Laksamba et al. 2012, p.70). According to Adhikari et al. (2012, p.47), 

in 2008 17% of Nepalis in the UK identified themselves as ex-Gurkhas, and 46% stated that they 

were related to ex-Gurkhas, making the total Gurkha population over 60%; however, the authors 

also state that “the arrival of more retired Gurkhas in the UK since 2008 would mean that the 

proportion of Gurkhas and their family members may have become even bigger, making the UK 

Nepali population predominately characterised by Gurkhas”. 

2.6 The Cwmbran-based Limbu-Nepali Community 

While this study mainly focuses on the Cwmbran based community, there is no question that the 

town is not the only place within the greater historical county of Gwent that has seen an influx of 

Nepali families resettling in their towns/cities, e.g. Newport, Cwmbran's neighbouring city has 

also seen an increase in migrant Nepali families, most of which settled in the Malpas area that 

borders with Cwmbran's Llantarnam neighbourhood and industrial estate. Nevertheless, the 

community in Cwmbran remains the largest in the Gwent area, as well as the facts that the town 

itself contained much of the impetus for mass migration of Nepalis and it is where many of the 

Wales-based community's military, ethnic and transnational organisations (and societies) are 
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assumed to be centred. The Wales Gurkha Community (WGC) itself rarely uses the term Gwent 

in reference to the community's whereabouts but instead prefer to use the name of Cwmbran in 

regard to their community to include the town and its surrounding areas. Hence, while the Nepali 

community does extend to other areas of Gwent, moving forward, this study's specific focus 

group of Limbus in South Wales will be considered part of the Cwmbran-based Nepali 

community for all the aforementioned reasons.  

There is no one particular term to categorise the Limbu and Nepali communities in Cwmbran: 

however, throughout this thesis, we will refer to the focused Limbu community as 

‘transnational’, ‘expatriate’ and part of a ‘diaspora’. They will mainly be referred to as a 

‘transnational’ group since they moved to the United Kingdom (and South Wales more 

specifically) of their own free will (rather than being displaced due to a disaster or for political 

reasons), and although living in Wales, they maintain a strong bond with Nepal and readily move 

between the two locations (and to an extent cultural worlds). In this sense, they are similar to 

other transnational groups in the UK such as Pakistani and Indian communities - keeping 

connected with kin groups 'back home', sending remittances etc. (Goulbourne et al., 2010). 

Though the dispersion of the Limbu community was not the cause of a traumatic event in their 

native homeland, they will also be regarded as a part of a ‘diaspora’ or a ‘diasporic' community 

since the Limbus are dispersed throughout various locations across the world but originate from 

a specific geographical location (in modern-day eastern Nepal); therefore, while the researcher 

may refer to them as part of ‘disapora', they do not necessarily fit the definition in the strict sense 

(Ohliger and Munz, 2003, pp.2-3). Finally, they can also be defined as ‘expatriates’ by the 

traditional meaning, as people living in a country other than their homeland: however, while the 

researcher may use this term throughout his thesis, it is not meant to be applied to them as a 

group of professional and skilled workers living abroad as commonly applied (Prato, 2016, pp.

189). 
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2.7 Population and Demographics of Nepalis (and Limbus) in the UK 

Based on the figures derived from the ‘Office of National Statistics’ (ONS) and the CNSUK, the 

population of Nepalis in the UK was approximately 71,000 as of 2011 with a male to female 

ratio of 53% to 47% respectively, meanwhile the proportion of Limbus within this population in 

a survey conducted in 2008 was around 18% (Adhikari et al. 2012, p.27, 40, 44). Gellner et al. 

(2014, p.132) suggests that the UK’s Nepali population might have surpassed 100,000 Nepalis by 

2014, with the two largest groups being Gurungs and Limbus at around 20,000 and 10,000 

respectively. However, if we assume that the proportion of Limbus has remained relatively 

constant since 2008, despite significant increase in population growth between 2008-2011, this 

would put the Limbu population of the UK at around 12,780 based on the collective Nepali 

population of 2011. As over 60% of Nepalis living in the UK identify themselves as retired 

Gurkhas or those related to them, the diversity of ethnic groups from Nepal are skewed towards 

hill group varieties most favoured for recruitment by the British Army i.e. Gurungs, Limbus, 

Rais and Magars; therefore, the patterns of ethnic mix among Nepalis in Nepal and in the UK are 

inconsistent (Gellner, 2013, p.145). For instance, while the Limbu population in the UK was at 

18%, in Nepal, Limbus made up only 1.6% of the population based on the country’s 2001 census 

(Adhikar et al. 2012, p.43). 

Most Nepali families in the UK are nuclear and often consisting of at least two generations, with 

some comprising of three or four generations and extended family members (Adhikari et al. 

2012, pp.42-43). Ex-Gurkha servicemen that settle in the UK tend to gravitate to areas of (1) 

associations - areas where their relatives and friends had already settled, and (2) familiarity - 

usually where they spent at least a few months during their service in the British army; in the 

case of Wales, the Gurkhas and their dependents mainly settled in the Gwent area - the historical 

county that includes the town of Cwmbran (Laksamba, 2012, p.116). In the UK as a whole, 

Greater London and Hampshire exhibit the largest population figures of Nepalis in the UK 

(Adhikari et al. 2012, p.36). The transnational Nepali community in their collectivity are 

heterogeneous in religion as well as in ethnicity, with the three major religions being Hinduism, 

!14



Buddhism and Kirati, which in their collectivity are attributed to 97% of the Nepali population in 

the UK (Adhikari et al. 2012, p.128). Some people within the Nepali community are known to 

combine practices and identify with more than one, in the case of Limbus, the vast proportion of 

the population  (68.6%) identify themselves as solely or in part Kirati (Gellner and Hausner, 

2012, p.62). 

2.8 Background of the Limbu Community in Cwmbran 

The rationale behind each individual family's migration into Cwmbran generally depended on 

the motivations of the household head, which in most cases was the patriarch. In many cases, the 

initial reason for moving into Cwmbran was for job prospects back in the mid-2000s, and to a 

lesser degree, to be in relatively close proximity to already establish but small Nepali 

communities based in Cardiff and Brecon. Ultimately, for most of the community's first-

generation, it was mainly to provide educational and career-based opportunities to the second-

generation. It must be noted that not everybody's primary motivation to resettle in Cwmbran was 

for job prospects, but after a certain period of time it appeared that this became a secondary 

priority where the first became about living near to already established relatives and close 

friends. This was particularly the case for those who had come to Cwmbran immediately from 

Nepal. Some of these Nepali communities in South Wales had a significant proportion of their 

populations migrate to the area prior to the diminution of ex-Gurkha settlement rights in 2004, 

hence back then, the Nepali communities of South Wales were not as disproportionately from 

Gurkha backgrounds as they are today. However, this is not to say that the majority did not have 

connections to the British military. For instance, in Brecon, the majority of the settled Nepali 

population are of Gurkha backgrounds whether they are currently still serving (and based in the 

local barracks) or are no longer active servicemen, but decided to continue their civilian lives in 

the Welsh town. 

!15



The origins of the Nepali community in Cwmbran began when one family had established 

themselves in the town's neighbourhood of Oakfield during the first-half of the 2000s. The 

family patriarch obtained a job as a Human Resource Manager for a local recruitment agency 

and was himself, a Limbu. With the easing of government policies concerning settlement rights 

of ex-Gurkhas in 2004, a number of former servicemen migrated from Nepal to various locations 

in the United Kingdom, predominately large cities where transnational density was considerably 

higher and opportunities were perceived to be more abundant. When word had spread across the 

community's UK-based transnational network, beginning with the family's relatives, friends and 

former military associates that a fellow compatriot was working within a recruitment firm and 

seeking to find contractors to work manufacturing jobs in South Wales, those who struggled to 

establish themselves in long-term and stable jobs in their places of residence took advantage of 

the opportunity and resettled in Cwmbran, where many suitable jobs on offer from the 

recruitment firm were located at the time. One such establishment was 'Contour - Premium 

Aircraft Seating Ltd', which today (under a new brand name) continues to retain many of those 

same initial Nepali expatriates. 

The first members of the Cwmbran-based Nepali community arrived in 2005 and were 

comprised of a small numbers of ex-Gurkha servicemen that had come to the United Kingdom 

without their families in order to establish their stability first. In most cases, their eligible family 

members back home in Nepal had already had their 'Indefinite Leave to Enter' (ILE) visas 

stamped into their passports ready to be used upon being called by their husbands and fathers to 

migrate. Among the first groups of men to relocate to Cwmbran, the majority were Limbus as 

they had close familial associations and historical familiarity with the family of the recruiter - the 

town's first established family. Among them were some Rais, Gurungs, Magars and to a much 

lesser extent, Newars and Chettris. These men often inhabited shared property until they had 

procured enough resources to rent/buy their own homes, and in many cases this phenomenon had 

continued after their families had joined them. In the early days of their resettlement, individuals 

and families would often mix indiscriminate of their ethnic groups. As the community grew 

larger, newcomers were more inclined to gravitate to individuals and families from within their 
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own ethnic group, particularly if they already had relatives or close friends of the same ethnicity 

that had established themselves in (or nearby) the town (for more information, please refer to 

‘Chapter 5.4’).  

The majority of the Nepali inhabitants of Cwmbran settled in the neighbourhoods of Oakfield, 

Two-Locks and Llantarnam, where housing was relatively affordable and it was in close 

proximity to local companies (including Contour) and educational establishments for their 

children (i.e. Primary and Secondary schools). The majority of second-generation youths that 

arrived to accompany their parents were of secondary school age at the time of arrival 

(2006-2009), and attended Llantarnam High School. These three areas continue to retain high 

densities of Nepali ex-patriots, particularly in the neighbourhood of Oakfield, which boasts the 

largest proportion of the town's Nepali (and within it, Limbu) community and hosts the de facto 

centres of several of their organisations (e.g. the ‘Wales Gurkha Community’ and ‘Kirat 

Yakthung Chumlung, UK - Wales), where meetings are held in the Oakfield Community Hall. As 

the community grew, organisations on the national and even international level began to 

recognise the Cwmbran-based community's potential to take responsibility of their more 

localised chapters. The community experienced two major waves in population growth where 

both reflected the government’s policy decisions towards Gurkha settlement. The first came 

following the 2004 decision, which saw ex-servicemen that had retired after 1st July 1997 to 

settle in the UK, and the second following the success of the equal settlement rights campaign, 

which led to the government authorising all ex-Gurkha servicemen with four years of service to 

settle in the UK (Laksamba et al., 2013). 

The town's Nepali community has also played host to national-scale events, where certain 

demographics of the greater Nepali community in the UK congregate to participate in activities 

such as football tournaments and clan (sub-ethnic group) gatherings. Events whereby people 

from across the UK are expected to attend are designed to satisfy specialised demographics of 

people where it is expected that the town's facilities are suitable. For example, a 'clan' gathering 

is not the same as a 'caste' gathering, the latter would need to be facilitated in a larger venue. 
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Typically, if a national scale event is to occur, it is preferred that it is located in an area 

convenient to the majority or approximately more central to everybody's residence. This is 

another reason why Cwmbran is not often considered favourable to host nationwide celebrations. 

However, in the context of Wales only, Cwmbran and its resident community is usually accepted 

as the main host of Nepali events in Wales. 

2.9 Celebrations of the Limbus in Cwmbran 

The Limbu community of Cwmbran celebrate several festivals throughout the year, some of 

which are considered to be attributed to their ethnic heritage and some to their national culture.  

Here, we will outline a brief description of six of these celebrations in order to provide some 

basic context behind the traditions of each one so that they are better understood when 

mentioned later on throughout this thesis (for further information on how these contribute to the 

community’s sense of identity as observed and documented by the present researcher, please refer 

to ‘Chapter 5.5’). 

Limbu Celebrations: 

• Chasok Tangnam - Offering of the first harvest to the ancestor Gods and Goddesses, and is 

celebrated in mid-December during the month of Senchengla (Kirati calendar). 

• Sisekpa Tangnam - Festival to ward off evil spirits of famine from destroying the harvest, 

and is celebrated in mid-July during the month of Yelitangbe (Kirati calendar). 

Nepali Celebrations: 

• Dashain - Considered one of the most important national festivals in Nepal with its basis in 

Hinduism - celebrated during the autumn as a day of triumph over demons, and is primarily 

focused around the goddess Durga (Bhattarai, 2008, p.66-67). 
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• Tihar (Diwali) - Second most important festival throughout Nepal known as ‘The Festival 

of Lights’ - homage is paid to the goddess Laxmi, where houses are decorated, candles are 

lit and men (nowadays, women and children too) gamble for leisure throughout the night 

(Mayhew and Bindloss, 2009, p.358). 

• Nawa Barsha (Nepali New Year) - Usually celebrated in the second week of April - first of 

the Nepali month of Baisakh (Sangal and Sangal, 1998, p.23). 

• Teej - Traditionally celebrated between August-September, women wear red apparel (a 

Hindu bridal colour) and gather together to eat, dance and sing folk songs; they may also 

fast and pray for successful marriages and healthy families (Zuchora-Walske, 2009, p.54). 
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2.10 Breakdown of the Community's Demographic 

In early 2014, a survey was conducted with every Limbu household in Cwmbran for the purpose 

of gaining demographical data of the community’s population. Within a three-week period, 

demographical details of every individual within the town's Limbu community was gathered; 

however, the list was only finalised after formal completion of data procurement, specifically 

towards the end of the first-half of 2016. This was because an open-ended agenda was essential 

in case the demographical data needed adjusting (e.g. change in people’s religious affiliations, 

population growth etc) so that the thesis was finalised with the data that reflected the nature of 

the community in its most recent form. 

The Limbu community in Cwmbran consists of a total of 116 individuals of which 63 are Male 

and 53 are Female; 54.31% and 45.69% respectively as indicated in ‘Figure A1 - Male and 

Female Demographics’.  

‘Figure A2 - Age Group Populations’ shows that the two largest age groups in the community 

include the 25-34 year olds and 45-54 year olds (28.45% and 30.17% respectively). The smallest 
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age category in the community is the 35-44 year olds, constituting only 3.45% of the entire 

Limbu population in Cwmbran, which is followed by the ‘17 and Under’ category (7.76%). 

According to some officials in the WGC, since the migrational trend into the town has slowed 

down in recent years, the proportion of the latter age category has significantly dropped; 

however, this has also brought an increase into the proportion of the subsequent age category 

(25-34 year olds). Similar trends have also been noticed among the first-generational groups too 

(45-54 and 55+), indicating that the population is now ageing. 

Of recorded birthplaces exhibited in ‘Figure A3 - Birth Places of Individuals within Limbu 

Community’, the largest proportion of people were born in the Limbuwan heartland districts of 

Taplejung (23.28%) and Panchthar (15.52%); however, of these individuals, only 10% were 

under the age of 45; hence, 90% of those born in these two regions were in the age categories of 

45-54 and 55+; furthermore, of the population of individuals from within these age groups in 

their entirety, 86.96% of them hailed from Panchthar and Taplejung. The following three places 

with the largest proportion of births (from individuals within the community) were Sunsari 

(12.07), Lalitpur (12.07%) and Jhapa (9.48%). Collectively, 97.43% of people born in these three 

regions were of the ages of 44 and below; only one person above the age of 45 (2.56%) was born 
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in Sunsari and none in the other two districts. Only one individual from the first-generation was 

born outside of Nepal (2.17% of those among 45-54 and 55+ age categories), and 18.5% of those 

among the second-generation were born outside of Nepal, hence, from the total population 

12.08% of Limbus were not born in their native country. Individuals born in Hong Kong made 

up the largest proportion of those born outside of Nepal (8.63%), followed by Brunei-

Darussalam (2.59%) and the UK (0.86%); as the latter case involves a newly born infant, the 

child can be considered the community’s only Welsh-born Limbu, but is not actually the first 

Welsh-born Nepali in the community. 

The graphical data displayed in ‘Figure A4 - Populations of Migration to the UK by Year (%)’ 

indicates that the largest proportion of Limbus in Cwmbran came to the UK during the years up 

to and including 2008 (75.86%), and as demonstrated in ‘Figure A5 - Populations of Residency 

in Cwmbran by Year (%)’, it was also during these years that the largest number of people 

migrated to the Cwmbran area (69.83%). The year of 2007 saw the largest number of these 
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particular Limbus move to the UK (28.45%) and 2008 saw the largest proportion of Limbu 

migrants resettle in the town of Cwmbran (29.31%). After the steady rise in population, there 

was a sudden steep decline in migration numbers to the town in 2009 (1.72%) followed by 

another increase in 2010 (10.34%) possibly due to the changes in government policy regarding 

ex-Gurkha settlement rights. 

According to graphical data displayed in ‘Figure A6 - Populations of Affiliated Religious Groups 

(and Gender Breakdowns)’, the most popular religious affiliation among the Limbu community 

in Cwmbran overall is 'Hindu-Kirati' (33.62%), followed by just 'Hindu' (31.03%) and then just 

'Kirati' (26.72%). Among Males, 'Hindu-Kirati' was the most popular choice of religious 

affiliation (41.27%) followed by ‘Kirati' (33.33%) and then Hindu (19.05%). However, among 

females the most popular religion was 'Hindu' (45.28%), followed by 'Hindu-Kirati' (24.53%) 

and then just 'Kirati' (18.87%). Other religious affiliations included 'Buddhist' and 'Hindu-

Buddhist' but these only constituted 5.17% and 3.45% of the overall population respectively. 
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Graphical data in ‘Figure A7 - Religious Affiliation by Age Group’  indicates that ‘Kirati’ is 

proportionally most popular among older age groups (’45-54’ and ‘55+ year olds’) and least 

popular among the youngest age groups (’17 and Under’ and ’18-24’ year olds). The ‘Hindu’  

label was proportionally largest among the ’17 and Under’ group, whereas the ‘Hindu-Kirati’ 

label was most popular among ’25-34’ year olds. 
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'Figure A8' and 'Figure A9' are genderal breakdowns of 'Figure A7', where 'Figure A8' denotes 

the religious affiliations of males by age-groups (as a proportion within the total sample 

population), and 'Figure A9' by females. Interest in the ‘Hindu’ label was found across all age-

groups of females with those in the ’45-54' category indicating the largest proportion (18.87% 

among total female population) that assumed it as their religious identity; however, the ‘Hindu’ 

label was highly unpopular among older males (’45-54' and ‘55+’) who instead mostly gravitated 

towards the labels of 'Kirati' and ‘Hindu-Kirati'. As with the male group, ‘Kirati’ religious 

identity was more popular among older females (‘45-54’ and ‘55+’) in comparison to younger 

age groups; nevertheless, similar proportions of females in the age-groups of ‘18-24' and ‘25-34' 

identified collectively as ‘Hindu-Kirati’ as they did ‘Hindu’ (16.98% among total female 

population), while only first generation females that identified as ‘Hindu-Kirati’ made up no 

more than 5.66% of the community’s female population. 
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In this thesis, the present researcher intends to provide greater context and developed 

understanding behind some of the statistics exhibited in this chapter within the contents of the 

subsequent chapters. 
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2.11 Understanding the Identity Diagram 

To fully understand how identity is structured in the Limbu community of Cwmbran, the present 

researcher has proposed a diagram (in the form of ‘Figure C1’) to highlight how identities are 

internalised and related. It must be iterated that not all these types of identities are necessarily 

internalised by the participants in this study, but it nevertheless provides an idea of how people 

within the community structure their affiliations within their community framework. 

 

From ‘Figure B1’ we can see that the immediate family is affiliated with a clan (known as a 

‘Thar’), which in itself is affiliated to a district of origin within the realm of the historical 

Limbuwan; more details pertaining to the family and clan will be elaborated on further in this 

thesis (please refer to ‘Chapters 5.4 and 5.5’ for more details). The clan is also a part of the 
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Limbu ethnic group, which is part of the greater Nepali national identity. While most community 

member do not identify as being ‘British’ or ‘Welsh’ (please refer ‘Chapter 5.2’ for more details), 

a British Army Gurkha identity is often internalised (‘Chapter 5.1.5’) and from this, ex-Gurkha 

servicemen also identify with their respective regiment. From formalising a community of ex-

Gurkhas in the Welsh town, the WGC (‘Wales Gurkha Community’) was incepted, and from 

among the Limbus within the same jurisdiction, KYCUK-Wales (Kirat Yakthung Chumlung UK 

- Wales) was also created to cater for this local community (pleaser refer to ‘Chapter 5.5’).
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3.0 - Review of Literature 

In this section, a collation of relevant literature will be presented in relation to the various topics 

that provide some context to the focus of this study and help to substantiate the research data. As 

existing literature pertaining to the Limbu people is scarce, particularly within a transnational 

framework, much of the supporting literature that will be used to support the pertinent discourse 

disparate to the subject of Limbus will reference the transnational Nepali community where 

applicable, given its availability. The approach to conduct a meticulous review of relevant literature 

is conducive to the greater discernment of the sense of identity among the focused Limbu 

community in South Wales, which will include an examination of previous studies on related issues 

within the sphere of identity discourse and its cognate themes attributed to transnational 

communities. A critique of the relevant literature will also aid in the exposure of discernible voids 

that currently exist within available publications. This will also highlight the potential for this study 

to contribute to original knowledge by introducing some attention to areas previously lacking 

investigation by antecedent researchers. 

3.1. Ethnic Identity and its formation in National and Transnational Contexts 

3.1.1 Rationalising the term ‘Ethnic Identity’ 

While it is a highly complex and contested term, identity can be categorised into two discourses; 

one in which it can be perceived as a phenomenon essential within an individual, and the other is 

viewed as constructed (Stenstad, 2011, p.27). Identity can be formalised by the incorporation of an 

individual’s strands of ‘cultural’, ‘heritage’, ‘ethnic’ and ‘national’ sensibilities, and hence people of 

a distinct group commonly share in the cultural values, beliefs and institutions that distinguish them 

from other groups (Weinreich, 2008, p.125). In this study, the emphasis is placed upon the 

perception of ethnic identity and how the focused Limbu ethnic group discern their own sense of 

identity within the context of a greater national Nepali community living in South Wales. Most 

contemporary nation states have ethnically heterogeneous citizenry that includes a multitude of 

minority groups that differ from one another, hence, association with the nation state does not 

necessarily follow an ethnic logic (Brubaker, 2014, p.806), and the Nepalis are no exception. 

National and ethnic identities can be distinct in many cases, and Limbus and the Nepalis (as a 
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collective) are no exception given that Nepal is not actually a homogenous ethnic society (Hangen, 

2005, p.59). However, the concept of the Nepalis being considered an ethnic group in their own 

right might not be completely erroneous. Bhardwaj and Rao (1990) suggest that where a community 

is relatively small within a transnational framework, the binding factor that consolidates their ethnic 

identity becomes their nationality, as was the case among Indian-Americans (American citizens 

originating from India). 

Assumptions of such a phenomenon have also been made in previous research about Nepali groups 

in the UK, such as in the doctoral thesis of Boivin (2013). Boivin’s (2013) thesis appeared to 

minimally acknowledge the idiosyncrasies of the Nepali community’s federated ethnic groups and 

their effects on the dynamic of identity among Nepali individuals. The term ‘Nepalese’ (Nepalis) as 

an ethnic group is often alluded to in Boivin’s (2013) thesis, inferentially generalising all peoples of 

Nepal as an ethnically homogenous population. This is highly questionable given that Nepal as a 

nation is essentially composed of many ethnic groups that descend from various genealogical and 

linguistic lineages (Hangen, 2007, pp.3-7). From the present researcher’s experience with the 

Nepali community in South Wales, there are many cultural similarities that consolidate the 

community’s sense of Nepali identity, nevertheless, there is no question that conspicuous 

distinctions are often manifested in the behaviours, narratives and community activities of each 

Nepali ethnic group; however, within these ‘distinct’ communities, nuances naturally apply 

depending on the experiences of the affiliated persons, which in significant part is what this thesis 

aims to highlight. However, given the community’s minority status in Britain, it is conceivable to 

consider the Nepalis as a federated transnational ethnic group in their own right, and this is 

important in how the phenomenon of being Nepali in Britain is communicated in the current thesis 

given the confusions that may arise from the monikers of ‘national identity’ and ‘ethnic identity’. 

The former would apply more conveniently in the framework of Nepal itself, but as we are referring 

to a community in Britain, the latter is more appropriate. This appears to be the approach employed 

by Boivin (2013) and possibly the reason why she had only seldom raised the issues of the 

community’s multi-ethnic attributes. 

Ethnicity is not synonymous to culture but can be considered the symbolic representation of a 

person or group that is contrived, regenerated and transformed over time (Baumann, 2004, p.14). 

From the constructivist point of view, it is assumed that "human sociability and politics are 

expressed and facilitated through the cultural construction of bonds and collective identity", while 
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'collective identity' is constructed through "symbols, myths, rhetoric, ritual and the creation of 

collective memory" (Aronoff and Kubik, 2013, p.111). This reflects a commonly stated definition 

for an ethnic group: 

 An ethnic group is a collectivity within a larger population having real or putative common 

 ancestry, memories of a shared past, and a cultural focus upon one or more symbolic  

 elements which define the group’s identity, such as kinship, religion, language, shared  

 territory, nationality or physical appearance. Members of an ethnic group are conscious of 

 belonging to an ethnic group. 

          (Bulmer, 1996, p.35) 

It can therefore be deduced that ethnic identity is a complex product of an individual’s effort to 

interpret, understand and respond to the social structural, cultural and historical context for which 

they are perceptibly positioned within their sets of resources and vulnerabilities (Rumbaut, 2005, p.

160). Within ethnic groups, individuals may also create ethnic boundaries despite the flow of 

personnel across them (Barth, 1969, p.9-10). Barth (1969) elaborates that ethnic distinction does not 

necessarily depend on the absence of contact, information and mobility, but possibly because of 

processes of exclusion and incorporation that leads to discrete categories being maintained in spite 

of community members changing membership and participation during the course of their lives.  

Jenkins (2008, p.111-127) extends that boundaries themselves are imagined and contingent upon the 

cultural, linguistic, religious and historical experiences that are retained within them; furthermore, 

the context in which past and present social interactions are manifested are what contribute to 

boundary definition and group identity, which may further heighten a sense of distinction with 

respect to the group' internal attributes. For instance, in the case of the Limbus, their boundaries can 

be defined based on their experiences of interactions with non-Limbu groups in the past, whilst their 

own cultural attributes are romanticised based on their perceived distinctions to non-Limbus. This 

however does not necessarily mean that boundaries are defined by past and present conflicts with 

outsider groups, but on the context for which past and present interactions take place. For example,  

the Limbus are distinct from other co-Kirati groups such as the Rais but generally maintain a 

positive perceptive of them; on the other hand, many Limbus feel a sense of antipathy towards the 

Bahuns and Chettris, which stems from their history of annexation and discrimination. In both 

cases, ethnic boundaries are imagined and defined, despite differences in their experience of 

interaction with either group. 
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3.1.2 Ethnic Identity within a Federated National Framework 

Many nation-states are not ethnically homogenous as these are usually made up of several ethnic 

groups that are believed to descend from different origins and possess unique cultures from one 

another; it is assumed that the underpinnings of a national culture is a requisite of a political 

community (Pehrson et al. 2011, p.668). The initial post-monarchial constitution of Nepal redefined 

the nation as a “multi-ethnic, multilingual, democratic, independent, indivisible and sovereign 

Hindu and Constitutional Monarchical Kingdom”, which essentially provided some degree of 

recognition to the nation’s ethnic groups, convergent to institutions and principles of the precursory 

system (Gellner, 2008, p.6). In countries with high ethnic diversity, it is often found that minority 

groups exhibit weaker national sentiments towards the greater state (Masella, 2011, p.451). 

However, Eriksen (2001, pp.281-281) argued that people of a particular ethnic group do not 

necessarily possess a shared will. In his viewpoint, Eriksen (2001) pointed out that while some 

ethnic groups might advocate for independence within a polyethnic state, others might be more 

content with remaining within the existing state but still champion greater linguistic and cultural 

rights. In the case of indigenous Limbus in the Eastern parts of Nepal, many seek to render prime 

rights, which is a demand raised by proponents of a Limbuwan state within a federalised country 

(Bergman, 2011, p.13). Bergman (2011) describes ‘prime rights’ as a means of “guaranteeing 

superior rights (in particular access to political office and influence) of certain ethnicities or 

identity-based groups over others in a given region or province”. It is seen as a means of countering 

the perceived injustices of the past as committed by the dominating establishment against certain 

ethnicities and is not only an issue exclusively advocated by the Limbus (Bergman, 2011). Eriksen 

(2001, p.281-282) also highlights the misnomers often attributed to the term ‘nationalism’ within 

the framework of ethnic interests suggesting that while there exists a relationship between 

nationalism and ethnicity, there are many ethnic groups that are not considered nations and vice-

versa; therefore, there exist nuances within the complexities of its definition. On the one hand, 

nationalism can refer to a mutual interest to create or maintain a nation pluralistic of ethnic 

diversity, while on the other, it can also refer to a specific ethnic group’s desire for secession and 

self-determination, as mentioned by Eriksen (2001) himself. 

Pehrson et al. (2011, p.668) argues that the various ethnic groups make up a collective multi-

cultural nation-state do not always possess an equal influence in the guiding of the country, and that 

a potential consequence of nation-building in this type of context may result in the majority ethnic 
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group determining the country’s future and subordinating the authority of the minority groups in the 

process; hence, the nation might culminate in a reflection of the practices and values of the majority 

group. In the case of Nepal, the construction of nationalism was originally predicated upon the 

culture and value system of Hinduism, which reflected the concentration of power of the ‘high-

caste’ Hindu superiors, particularly of those prior to the ‘People’s Movement’ in the 1990s, which 

sought to affirm greater recognition of the country’s multiethnic composition; however, despite 

official adjustments in Nepal’s cultural representation, Hinduism remained highly internalised and 

prominent in its cultural disposition (Hangen and Lawoti, 2013, p.14). Demonstrating how the 

progress of such programmes had effected the behaviours of eastern Nepali ethnic groups, 

Whelpton (2005, pp.161-162) inferred that Limbus residing in the hill regions still retained a strong 

sense of identity in the latter half of the twentieth century despite many relinquishing themselves of 

their traditional ethnic practices typically perceived negatively by orthodox Hindus; these included 

alcohol consumption, buffalo sacrifice and monetary transactions involving marriage proposals 

between families. As the lifestyles of Limbus and their Indo-Aryan counterparts were becoming less 

dissimilar, younger generations of Limbus were more likely to integrate with their non-Limbu 

counterparts yet inter-ethnic matrimony remained infrequent and widely denounced (Whelpton, 

2005, p.162). National sentiments among an array of diverse ethnic groups within a national context 

can also be stimulated by a common language for education and administration, particularly when 

they are differentiated along language lines (Masella, 2011, p.451). The Sanskritisation and 

Hinduisation processes that consolidated the cultural absorption of indigenous ethnic groups in 

Eastern Nepal - including the Limbus - rendered the Nepali language as the default lingua franca 

throughout the Hindu Kingdom (Jones, 1976). In a study of the usage of the Limbu language among 

indigenous Limbus, it was concluded that Limbus living in urban areas in Nepal hardly spoke their 

native language, and this phenomenon was most profound among younger generations who “are 

mostly detached from their cultural practices and values, and are reluctant to speak their native 

language” (Rai, 2013, p.127).  

3.1.3 Constructing Identity within a Transnational Framework 

Many factors are contributory to negotiating a particular identity within a transnational framework, 

as articulated by Palmer (2006, p.97), who argues that identities are complex and comprise of many 

nuances denoted by fluctuating significations attributed to transposing factors within the context of 
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local and trans-local forces; using the example of negotiating Hindu identity in the American 

landscape, the author illustrates such driving agents as the global markets, American ideologies of 

religion and of the self, as well as Hindu nationalism in India and abroad. Hence, specific political 

and economic circumstances are factors that structure the identity of immigrants within their host 

nation, and from which certain beliefs and cultural practices denote boundary markers (Brockhall 

and Liu, 2011. pp.20-22). Meanwhile, many peoples within communal enclaves embrace their 

ethnicities (to a greater or lesser extent) as it references the cultural norms and values of previous 

generations, which are (the cultural norms) anticipated (or expected) to be retained by prospective 

descendants. (Weinreich, 2008, pp.128).  

Tilly (1990) cited in Mendoza (2003, p.50) argued that “immigrants cluster together in labour 

markets as a result of job specialisation which depends largely on the initial contact of an immigrant 

population with host labour markets”. For many migrants that arrive in Britain, the two most 

imperative requirements to consolidate their establishment in the new host-country are to find work 

and accommodation; in the case of West Indian migrates that arrived in Britain during the 1950s 

and 1960s, they often established themselves in industrial locations but also on the basis of the 

whereabouts of their friends, families and contacts (Abenaty, 2003, p.18-19). In many cases, kin 

(and concentrated areas of migrant communities in general) are a serviceable source of information 

on local job opportunities as well as assisting in the navigation of accessing useful resources, such 

as shopping, social, legal and healthcare provisions (Hendrix, 1979, pp.399). Immigrant community 

settlements may also have an influence on the development of children, including their education, 

socialisation, occupational aspirations and their health and safety (Rong and Preissle, 2009, p.41). 

In this study, the contribution of life in South Wales to the development of participating second-

generation Limbus will also be examined, as well as how this could potentially influence their sense 

of identity as Limbus, Nepali and British/Welsh residence/nationals. 

Manning and Roy (2010) cited in Manning and Georgiadis (2012, pp.26) found that individuals 

from ethnic groups that were born outside of the UK were less likely to identify themselves with a 

British identity label (i.e. British, English, Welsh, Scottish or Irish) over their native counterparts, 

although this was less pronounced among those who were born in the UK. In the case of the Limbus 

in this study, it was hypothesised that the outcome would reflect similarly to the aforementioned 

claim; however, as there are no British-born Nepalis participating in this investigation, natural born 
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British-Nepalis and Nepali expats cannot be compared. Nevertheless, this highlights potential 

research for future studies on the topic of Nepalis in the UK, as the generation of natural-born 

British-Nepalis gradually matures. 

Another important contributor to the shaping of identity within a transnational framework, as 

discovered during the fieldwork for the current study was denoted by how the Limbus felt they were 

perceived by the greater society, i.e. other Nepalis and 'native' locals. Dustin and Preston (2007) 

cited in Hatton (2011, pp.291) indicates how many 'native' people within British society have 

different perceptions of immigrant communities based on the specific ethnic group in question; 

meanwhile, it is suggested that the issue of racial prejudice is the most profound component of 

negative attitudes towards immigrants from certain regions, such as the Caribbean and Asia. How 

the native British population as a host society perceive the Nepali community can therefore shape 

the way they integrate and identify themselves with their host society. In the case of the Nepalis in 

the UK, there was an overwhelming support nationwide for the settlement rights of ex-Gurkha 

serviceman, given their contributions to serving in the British Army (Pariyar, 2011, p.2-3).  

However, while the Nepali migrants have generally been welcomed by the local population in the 

UK, there have been cases of dissent towards certain community enclaves, most notably in the 

Rushmoor area of Hampshire, where their rapidly expanding population was perceived as a strain 

on public resources, and socio-cultural differences caused discontent among locals (Laksamba et 

al., 2013, p.46). 

3.1.4 Ethnic Nationalism 

Ethnic nationalism facilitates opportunities for community members to gain awareness and a sense 

of pride towards their heritage and culture, as well as to network and mobilise, and withstand 

discrimination and survive prosperously in their multi-cultural host-environment (Kurien, 2004, pp.

380). A factor to consider in relation to the Limbus is the sense of an ethnic diasporic community 

and the notion of a Limbu homeland. Shani (2008, p.80) indicates that Sikh nationalism may be 

seen as relying upon the "the interpellation of overseas Sikh communities as members of a Sikh 

nation, rather than as followers of a world religion or as Punjabis or Indians". Two major events in 

Sikh history appear to play a key role in invigorating nationalistic sentiments, including, (1) the 
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partition of the Punjab after the independence of India and Pakistan in 1947, and (2) the storming of 

the Golden Temple complex in Amritsar in 1984 by Indian troops (Shani, 2002, pp.15). The 

selective use of memory by Sikh nationalists is used in order to remind fellow Sikhs of the 

aforementioned events that represent them as victims forced to emotionally and physically disperse 

from their homelands (Shani, 2008, p.89). Historical similarities are noticeable with the Limbu 

community in light of the Sikhs, particularly when considering that the Limbus are also a sub-

community that comprise part of the greater federated Nepali community who originate from a 

specific region in Nepal (East) (Subba, 1995, p.12). Many Limbus also identify with Limbuwan in 

the same way that many Sikhs identify with Khalistan, and it can also be argued that the Limbus 

have also undergone traumatic events in history that had changed their way of life and forced their 

emotional dispersion. 

3.1.5 Usage of cultural paraphernalia in identity expression 

Ethnic, cultural and religious identity can often be expressed in the types of food consumed, attire 

worn and decorations adorned, as Boivin (2013, p.80, 250) discovered in her observations of several 

Nepali families in the North of England. While Boivin (2013) suggested that such manifestations 

can be amplified during the festival periods of the respective cultural group, she also acknowledged 

that they are essentially internalised traits and preferences commonly evinced in many peoples' 

everyday lives. For example, Mirza (2013, pp.6) found that transnational muslim women in her 

study expressed their religious identity by their regular attendance to the mosque and through the 

consumption of halal food. Similarly, D’Sylva and Beagan (2011, pp.282-284) found that among 

Goan women (people originating from Goa in India) residing in Canada, many of them frequently 

ate traditional Goan food with some suggesting that it is a daily expectation to consume their 

traditional cuisine; however, it was also highlighted that while consumption of Goan food is 

typically considered to be important on a quotidian basis, it is an imperative when it comes to 

special occasions, such as Christmas, a point that corresponds to the observations documented by 

Boivin (2013). Migrants may also exhibit their cultural habits through their clothing styles (Bahl, 

2005), music and movie tastes, all of which will be covered at a later point. For many ethnic and 

religious groups living as minorities within a foreign habitat, the public display of cultural 

behaviours and ritualised communicative practices exhibited by the individuals themselves is 

essentially a way of affirming and maintaining cultural and social links with their wider community 

and the culture of their native homeland (Lindridge, 2010). 
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3.2 Migrant Acculturation 

3.2.1 Understanding the Concept of Acculturation 

Acculturation can be defined as the “absorption of the ‘host society’s cultural norms, beliefs, 

attitudes, and behaviour patterns by immigrants, or by other groups historically excluded from the 

larger society” (Johnson, 2004, pp.1281). According to Alkhazraji (1997, p.3-4), minorities and 

migrants in a new host country may implement certain adaptation strategies when coming into 

contact with a new culture (i.e. a host culture), and this is because the migrant/minority community 

may exhibit differences in cultural behaviours, which are comprised of differences in linguistic, 

physical and psychological characteristics. Acculturation strategies can differ depending on the 

cultural origins of the group, and even within a minority group itself, different individuals may 

pursue different strategies depending on their length stay within the host environment, as well as the 

context that surrounds their generational disposition (Alkhazraji, 1997, p.3-4). Factors that may 

affect the acculturation pattern of a group or individual could include having to assimilate into a 

new culture that is alien to the collectivist/individualistic nature of their original culture, for 

instance a non-western immigrant from a collectivist culture assimilating into the individualistic 

culture of a country like the United States (Alkhazraji, 1997, p.3-4).  Another factor that could 

influence the acculturation process could include the degree of religiosity of certain individuals or 

minority groups (Alkhazraji, 1997, p.3-4). 

Maxwell (2012, p.1) mentions that certain ethnic groups living in host nations foreign to their own 

may integrate with the host society better than others, while others remain in segregated 

communities and become ostracised by mainstream society. Maxwell (2012, p.1) elaborates that: 

 “Some seamlessly adopt host country customs and become socioeconomically successful  

 and civically active in the new society. Others cling to their home country customs, face  

 stigmatisation and discrimination, and become marginalised. These differences persist  

 across generations”. 

          (Maxwell, 2012, p.1) 

Meanwhile some second and third-generation descendants of ethnic migrants adhere to cultural 

values and lifestyles that resemble those of their native-origin population (Maxwell, 2012, p.1). 

Sardinha (2009, p.76) who has written about immigrant communities in Portugal believes that 

immigrant communities that reside in a country different from the one in which they originate, 
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while retaining links to their homeland are susceptible to encountering identity issues, which in turn 

could precipitate into problems integrating with the host society. Adhikari and Gellner (2012, pp.

152) acknowledge that first-generation Nepalis in the UK experience such problems in adapting to 

their new host environment because they are not familiar with the socio-cultural environment, and 

therefore rely on the help from fellow migrants to integrate. Nevertheless, evidence according to 

Adhikari (2012b, pp.149) suggest that the Nepali population have been proactive in trying to 

integrate with their host societies throughout the UK by balancing “their diversity and internal 

identity…mainly through opening and mobilising several community-based organisations and 

resources at their disposal”. However, the acculturation process is not only an effectuation that is 

dependent on ethnic origins, but a far more complex aggregation of dimensions (e.g. generational 

disposition, gender, socio-cultural background etc).  

3.2.2 Segregation, Assimilation and Integration 

Transnational communities may exhibit different approaches and attitudes towards acculturation, 

which is dependent on their own situational context (i.e. their own cultural precepts, acceptability of 

host-culture integration and the host-cultures willingness to accept the new migrants in the greater 

society) (Layes, 2010, pp.111). Eriksen (2001, p.284-286) highlights that states (or the majority 

society) may use one or several of three principle strategies in how they manage minority groups, 

namely ‘segregation’, ‘assimilation’ and ‘integration’. These can be defined as: 

• Segregation - The minority population is physically detached from the majority host-culture 

society. 

• Assimilation - A culmination of the process in which the minority is absorbed by the 

majority, essentially making the minority group become part of the majority. 

• Integration - Cultural distinctiveness and group identity is maintained; however, the 

minority group participate in shared institutions with the majority host-society.   

         (Eriksen, 2001, pp.284-286) 

To put these into perspective, Pakistani and Bangladeshi communities are considered to be among 

the most segregated migrant groups in Britain, which Peach (2006, pp.143) attributes to their 

cultural gender roles. Peach’s (2006) explanation is that the low participation of women in the 

workforce combined with large family sizes that cause crowding rates socially encapsulates them 

from integrating with the host society. However, Hussain and Bagguley (2005) imply that targeted 
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discrimination, particularly since the terror attacks of 9/11 has also contributed to their deterrence 

towards integration, which in turn has an influence in how they internalise their sense of identity.  

In the case of an assimilated community, we can turn to the Brazilian model of inter-ethnic and 

inter-cultural amalgamation, where migrant and indigenous (as well as former slave) communities 

from the Americas, Europe, Asia and Africa gradually formed a hybrid culture that presently 

denotes Brazil’s national cultural heritage (Philippou, 2005). This may also be situational given that 

Brazil was historically dominated by European colonialists that induced the dilution of Brazil’s 

native population (Marger, 2015 p.423), whereas in many European countries, there is a perceived 

native population that form the majority inhabitants. It can be posited that this, in turn could  

potentially impact on the incentive for communities to assimilate at the same rate, as many may 

self-categorise as outsiders in a foreign country. Conversely, migrant communities throughout the 

Americas could discern that the majority (or in the very least, a significant proportion of the 

population) are themselves descendants of immigrants. National societies such as that of Israel also 

exhibit instances of an assimilated environment, in the sense that a shared Jewish culture has 

contributed to the fabric of a modern Israeli identity and national culture; however, Israel comprises 

of three major Judeo-ethnic groups (Azhkenazi, Sephardic and Mizrahim) each with their own 

distinct cultural inclinations, thus, while the state aspires to cultural homogeneity, multiculturalism  

is still prevalent within greater Israeli society (Smooha, 2004, p.49). This in turn is indicative of the 

long-term process attributed to assimilation and how the development of a shared culture (and 

identity) can stimulate this. Panayi (2010, p.122) also mentioned that the process of acculturation is 

often slow, nevertheless, some critics believe that assimilation negates potential contributions of 

diverse cultural perspectives as communities are diluted into the broader fabric of political 

majorities (De'Rinzo, 1995, p.5). However, Gordon (1964, p.107) argues that the assimilation 

process of migrant communities in a host-society can surpass several generations, and is therefore a 

long-term phenomenon, and while this is also agreed upon by Kittler et al. (2012, p.6), the latter 

asserts that the assimilation process tends to begin with the first-generation of migrants who are 

inclined to aid their perseverance in a foreign environment and capitalise on the available 

opportunities at their disposal. 

It is broadly assumed that the British-Chinese are a largely integrated community in the UK, for 

which there are several reasons a cording to Song (2005), such as: 
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• Their smaller population numbers in comparison to larger ethnic minorities - with smaller 

numbers of compatriots, British-Chinese are more incentivised to create relationships with 

others outside of their community. 

• Lesser enclaved communities and greater distribution throughout the country - due in part that 

many Chinese migrants gravitated to areas where they could establish a viable business in the 

ethnic catering sector as oppose to areas with greater numbers of ethnic and national 

compatriots. 

• Lesser discrimination and stereotyping, and greater favourability by the host-society - the 

British Chinese are generally perceived as an unproblematic and quiescent group. 

However, Song (2005, pp.71-74) implies that while many British-Chinese are well integrated into 

British society, they also maintain some cultural and identity links to their heritage, including 

individuals from among the British-Chinese community's second and third generation. This 

reinforces an argument made by Kymlicka (2000, pp.192) who suggests that minority groups 

(within the context of being immigrants in a host nation) are usually accepting of integration but 

within a multicultural paradigm that facilitates their own institutions and broadens those of the host-

nation so as to allow them to participate within mainstream conventions and institutions. Minority 

cultural groups often “insist that they should be free to maintain some of their old customs 

regarding food, dress, recreation, religion, and to associate with each other to maintain these 

practices” (Kymlicka, 2000, pp.191). Borgadus (1949) in Locke and Bailey (2014, pp.10-11) 

identified three types of overlapping acculturation, which include: 

• Accidental Acculturation: When people from various cultures reside in close proximity within 

a given area and adopt cultural traits from one another in a arbitrary way. 

• Forced Acculturation: The imposition of cultural patterns, behaviour or beliefs from an 

external force. 

• Democratic Acculturation: A demonstration of the equivalency of social and psychological 

patterns of various cultures by respecting the strengths and histories of each one. 

As an example, Kim (2008, pp.116-117) implied how Chinese immigrants to the United States 

during the early 20th century underwent a slow and accidental process of acculturation due to the 

initial social circumstances that inhibited them from integrating with their host society, but also 

because of their cultural tenacity and differences with white-European Americans. According to 

Patterson (1965) cited in Bauer (2010, p.18-19), post-World War II Britain was more conservative, 

insular and homogenous, meanwhile, mild xenophobia and antipathy existed as a cultural norm. 

Bauer (2010, p.19) went on to explain that the experience of immigrant Poles in comparison to West 
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Indians during and after World War II was one of less discrimination due to their lower visibility, 

which was further consolidated due to the labour shortage after the war had ended; however, 

xenophobia towards the Poles had become more widespread when the borders of the European 

Union had opened and many Polish migrant workers arrived to the UK en masse seeking for work. 

For the Limbus in the South Wales, the circumstances were somewhat different to those of the early 

Chinese migrants in the United States and the Polish and West Indian migrants during early post-

war Britain. Though the Limbus exhibit distinguishing physical features (ones in which they 

themselves perceive to be very visible), they arrived at a time when Britain was comparatively less 

xenophobic, and given the British public's positive perception of the Gurkhas for their contributions 

to the British army, they were more welcomed into British society (Pariyar, 2011, pp.2-3), although 

many have still sensed some degree of discrimination as we will come to see further on in this thesis 

(for more details, please refer to Chapter 5.2.7). 

3.2.3 Language Maintenance in Migrant Communities  

Retention of national language has been found to be a mechanism in aiding the retention of national 

culture, as was found in the case among second generation Iranians in the United States, who were 

proactive in speaking fluent Persian at home despite being raised in a society where English was the 

predominate language (Daha, 2011, p.557). This is because heritage-language proficiency among 

young children from immigrant families has shown to be associated with parental behavioural 

support towards language learning as well as their cultural maintenance values  (Park et al., 2012, 

pp.232-234). Language retention of second-generation migrants does not only include parent-child 

cohesion but also peer influence, such was the case among Chinese-American children in the 

United States (Luo and Wiseman, 2000, pp.319-320). As most of the Nepali youths in Cwmbran 

were born in Nepal and grew up speaking Nepali for some aspect of their lives, their most used 

language in their social spheres is Nepali. Previous studies have indicated that second-generation 

immigrants that move to their new host-country at a later age have demonstrated greater chances to 

maintain their ethnic language in comparison to those who were either born in the host-country or 

had immigrated at a younger age (Luo and Wiseman, 2000, p.321). Among parents of Chinese-

Australian children, a study by Hu et al. (2014, pp.150-151) found that bilingualism is perceived 

favourably for pragmatic reasons as it is perceived to confer greater opportunities for their 
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children’s futures by enabling them to communicatively navigate with ease in the host-country but 

also enable them to communicate with Chinese speaking family members. However, on the subject 

of the Limbu language, most young Limbus do not possess a great deal of knowledge in their ethnic 

tongue; nevertheless, Rai (2013, p.127) argues that more Limbus have become unconsciously aware 

of their ethnic language and culture. 

Boivin (2013) in her doctoral thesis recognised that context constituted by components attributed to 

individual lifestyles and backgrounds as well as linguistic and cultural exposure contributed to 

ethnic identity affiliation and attitudes towards language maintenance in her focused Gurkha 

community situated in north England. In this respect, many of the findings in this thesis and 

predicted outcomes harmonised with the perspectives and results contrived by Boivin (2013); 

however, while it can be granted that the author's theories and observations retain substantive 

authority in the sense that they can be applied to a plurality of similar situational frameworks 

including that of the Nepali community of Cwmbran (South Wales), they are not necessarily 

applicable within specific Nepali ethnic groups, as this thesis will later highlight; nevertheless, this 

can still be attributed to the situational circumstances (precipitated by Nepal’s socio-economical and 

socio-political influences) surrounding the lives of the group members themselves. 

3.2.4 Case Studies in Acculturation 

Cultural assimilation could imply the loss of identification with one’s former identity or cultural 

group, particularly on the individual level (Gibson, 1988, p.24); however, this is not always the 

case. Gibson (1988, p.24) wrote extensively about a Punjabi Sikh immigrant community in 

Valleyside, California (USA). In her findings, Gibson (1988) found that while many of the Sikhs 

were proud to be identified as Americans, they rejected the notion that Americanisation meant 

renouncing or replacing their separate identity.  Gibson (1988, p.25) found that their original culture 

gradually transformed as a result of acculturation. From her observations, Gibson (1988, pp.24-25) 

also documented that the Punjabi Sikhs of Valleyside often encouraged their children to embrace 

certain aspects of the American culture; however, it was found that the children “rapidly and readily 

embrace many more aspects of the dominant culture than most of their parents would prefer”. 

Bornstein (2013, p.39) argues that immigrants appear to acculturate differently depending on their 
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age or developmental status, thereby making acculturation developmentally sensitive. Another 

interesting finding pointed out by Gibson (1988, p.25) was how the Punjabi Sikh community of 

Valleyside preserved certain cultural traits in resistance of prospective deterioration of the values 

that are perceived as fundamental to the perseverance of their identities, in particular areas 

pertaining to family honour, gender roles and matrimony. Gibson (1988, p.25) relates to the notion 

that many immigrants may adopt an approach to integration by subordinating their original cultural 

traits in favour of the host culture for their own best interests “even though they consider their own 

ways superior to those of the majority”, and for this, she refers to the approach as 

“accommodation”. From research conducted by Hall (2002, pp.14-16) on a group of youths from a 

Sikh community in the UK, she implied that second generation Sikhs are often caught between two 

cultures which conflicts their sense of identity as both Sikh Indians and British nationals. While 

these youths are exposed to the host culture of Great Britain, which impacts their way of life and 

social standpoints, they also acknowledge the powerful influence and familial expectations of 

loyalty to their heritage and traditional cultural ideals (Hall, 2002, pp.14-16). In essence Hall (2002, 

p.149) found that Sikh youths “encounter two contrasting ideologies- the ideology of family honour 

and the ideology of British nationalism or British cultural purity”, based on the sample of 

participants that represented a cross-section of the community. 

Tonsing (2014, p.418) found in her study concerning the acculturation process of South Asians - 

including transnational Nepalis in Hong Kong - that while first-generational individuals were 

generally less fluent in the host language and had less interactions with their host society making it 

more difficult to navigate through the acculturation process, individuals from among the second-

generation exhibited greater psychological distress. Tonsing (2014) attributed this partly to 

perceived discrimination by elements from within the host society itself. The latter point highlighted 

by Tonsing (2014) can also be problematic for second-generation migrants seeking to integrate 

among the host-society population, as Berry et al. (2006, pp.326-327) found when immigrant 

youths perceive discrimination from among the greater host-society, they are less incentivised to 

integrate, and instead retreat towards their own ethnic group; hence, youths are more likely to 

initiate involvement with the host society when the perception of discrimination is less profound. 

Tonsing (2014) also attributed greater distress among second-generation migrants to the possibility 

of the youths attempting to determine their situation within their host society while retaining the 

identity and cultural norms of their familial origins; however, this type of example does not 

!43



necessarily affect their ability to integrate, as Lindridge (2010, p.451) found in his research 

exploring various religious sub-groups of the Indian community in Britain and that individuals with 

less religious and cultural socialisation were more inclined to assimilate with their host society. 

Lindridge (2010) attributed to this to the possibility of offsprings lacking knowledge of their 

cultural traditions or that their parents themselves were not very religious. 

3.2.5 Ethnic Visibility 

Some ethnic groups may see themselves apart from the macro-society based on real or perceived 

physical and/or cultural characteristics that differentiate them from other groups (Bughra, 2004, pp.

133; Iwamoto and Liu, 2010, pp.79-80). Certain characteristics that define a transnational ethnic 

group, such as race, ethnicity, language or accent are sometimes considered to be factors that have 

also contributed to their discrimination within the host-society (Goto et al., 2002, p.218). In 

previous research, ethnic visibility and cultural-distance have been associated with lower orientation 

towards the host culture among migrants in predominately ‘white-European’ ethnic societies, and 

this is because ethnic visibility correlates with the migrant community’s sense of acculturation, for 

instance, migrants from non-white-European backgrounds demonstrate higher perceptions of 

cultural distance and ethnic visibility, and hence, feel less accepted in their new host environment 

(Tan and Liu, 2014, p.186). An outsider’s characterisation of an ethnic group is determined by the 

context from which the group is perceived to originate, and hence, distinguishing factors pertaining 

to the group are determined by their social constructs, cultural behavioural patterns and 

(geographical) origins; therefore, the case and experiences attributed to distinct ethnic groups within 

a host-society can be contrastive (Sanders, 2002). For example, South Asian groups have had 

differing experiences when migrating to the UK, which in turn has an impact on each group’s 

demographic profile and the types of networks they construct and the values they retain (Mand, 

2006, p.312). Physical appearances of ethnic minorities can impact the perceived distinction 

between minorities themselves and ‘natives’ of the host-society, which can be accentuated by a 

sense of discrimination as alluded to by Concilus (2004, pp. 91-95). Nevertheless, Concilus (2004) 

also highlights that interethnic relations can be effected by the perceptions of external ethnic groups 

and the sentiments that they possess towards the target community. Localised perceptions of 

physical appearances have also contributed to generalisations made towards ethnic minority groups, 
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such as the view that Asian and Asian-American men are typically of a small stature and are thus 

less masculine than their European-American counterparts (Concilus, 2004, p.95).  

Daha (2011, p.550) found among US born (second-generation) Iranian participants in her study that 

the vast majority (93%) primarily identified themselves as Persian or Iranian, while only 7% stated 

that they were Iranian-American or just American. Daha (2011) found that the determining factor 

behind this phenomenon derived from their physical characteristics and their names, which are 

often perceived to be conspicuously prominent within their host-cultural environment. Nevertheless, 

it appeared that Daha’s (2011) study also demonstrated that there was a compartmentalisation of the 

participants’ American and Iranian identities, where the former, though given little emphasis, was 

denoted by their citizenry or birth in the country (USA) and to some degree, their Americanised 

socio-cultural behaviours; however, the latter is alluded to be denoted by the notion that being 

Persian/Iranian is perceived as a ‘central element of their sense of self’ and a feeling of belonging to 

a community with a shared value structure. For this thesis, it is hypothesised that second-generation 

Limbus in South Wales felt similarly about their Nepali identity; however, as younger Limbus are 

becoming more consciously aware of their ethnic heritage, as this study will indicate, it inspired the 

discovery of whether there were any perceived distinguishing factors that set the Limbus apart from 

other non-Limbu Nepalis in their community, and whether this itself had any impact on their sense 

of Limbu and Nepali identities. 
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3.3 Kinship and Patriarchy in the Limbu Community 

3.3.1  Understanding Kinship in the Limbu Community 

Mand (2006, p.316) suggests that “a distinguishing feature of South Asian kinship is the way in 

which the individual is embedded within a group identity of the family, the broader kin or caste 

group and is particularly relevant to gender ideals and norms”. This was relevant in understanding 

the identity of the Limbus, because individual participants inadvertently revealed that kinship 

within the context of their family units, ethnic group and transnational (Nepali) community have an 

impact on the way they perceive their sense of belonging and their dutiful responsibilities within a 

group context, which was sometimes based on their gender status (particularly if they were of the 

first generation), but also dependent on their generational and age groups. Mand (2006) provides a 

very broad concept of South Asian kinship that does not necessarily take into consideration the 

ethnic varieties independent of Hindu and Buddhist cultures. However, while modern-day Limbus 

originate from a country and a national culture considered to be from South Asia, the Limbus as an 

ethnic group in isolation possess linguistic, cultural and religious conventions that are 

distinguishable from other South Asian societies (Subba, 2010), specifically from those with 

attributed Hindu, Muslim and Buddhist creeds. Still, modern-day Limbus possess a fusion of 

various cultures (specifically those that reside long-term outside of Nepal), which makes discerning 

their sense of identity even more obscure. Therefore, it is relevant for the purpose of this study to 

understand the various dimensions of cultural influence that have impacted the community’s sense 

and effectuation of kinship and how this influences their sense of identity as (transnational) Limbus 

and Nepalis. The emphasis in this aspect of the study was not to distinguish between the origins of 

each cultural trait pertaining to kinship as this is not primarily an investigation that focuses on 

culture per se; nevertheless, the present researcher obtained and analysed data that indicates the 

sense of kinship among a community of Limbus (in South Wales) during the present-day and how 

this plays a role in their contemporary sense of identity with the aid of literature that may help to 

shed some light on how identity is internalised and externalised from specific cultural paradigms. 

!46



3.3.2 The Family Unit 

Roldan (1987, p.111) suggests that the family unit comprises of multifaceted arrangements 

prevalent within a given class and race, which are denoted by the gender divisions in labour, gender 

and generational hierarchies, parenthood, and the construction of sexuality and gender identity to 

name several. As a corporate entity, the household unit may possess shared and unique interests in 

any sphere of family interaction and decision making, and if such is the case, the courses of action 

necessary of employment by its individual members should satisfy their collective aspirations; such 

is the case where individual household members subscribe to a familial fund composed of 

proportional contributions (Roldan, 1987, pp.110-111). In the pursuit of finding the sense of identity 

in the Limbu community of Cwmbran, a number of instances were encountered that suggested 

congruity with the literature found in Roldan (1987). Phenomena such as gender roles and identity, 

generational hierarchies and parenthood were explored in order to discover how they contributed to 

the sense of identity among transnational Limbus; however, migration itself can have an impact on 

family relationships and gender roles (Jibeen and Hynie, 2012, pp.1), hence, the reverberations of 

migration on these conventions had to be taken into consideration when analysing Limbu identity 

among individuals throughout the sample population’s demographics. 

3.3.3 Patriarchy in South Asian (Hinduised) Migrant Communities 

Kandiyoti (1988, p.278) classifies the household structures in South and East Asia under the 

category of ‘classical patriarchy’, which alludes to the notion that designated gender practices are 

exercised within the household entity. Banerjee (2013, p.100) acknowledges that while the context 

of patriarchy may vary depending on the society in question, the general features of classical 

patriarchy are such that there is a “strict hierarchy in which men are the heads of household and the 

providers, while women remain at the bottom both in society and in the family”, and additionally, 

“the complete separation of the private and public spheres and patriarchal surveillance of women”. 

Banerjee (2013) highlights Kandiyoti’s (1988) argument in that women in these types of familial 

structures persevere by optimising the usage of their resources within the patriarchal paradigm via 

the employment of rational agencies, such as serviceable strategies, which are essentially exercised 

to negotiate and adapt to the customs that convey and compel gender relations, which Kandiyoti 

(1988) refers to as “patriarchal bargains”. The subordination and control of women in certain socio-
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cultural frameworks intersects across a number of cultural and religious boundaries including 

Hinduism (Kandiyoti, 1988, p.278). Therefore, it is comprehensible as to why the socio-cultural 

framework in Nepal with its profound inculcation of Hinduism and Hindu culture has been deeply 

patriarchal historically (Sajjad, 2013, p115). 

3.3.4 Patriarchy in Military Families 

As the vast majority of Nepali households in South Wales are headed by ex-Gurkhas, the present 

researcher believed that it was relevant to investigate whether patriarchy in the context of the Limbu 

community may also be evoked from the regimented lifestyles and occupations of the ex-military 

servicemen. Klein and Kuhlmann (2011, p.217) suggest that archaic concepts of the family unit 

exist within some military cultures - including that of the Bundswehr (Federal Defence Forces of 

Germany) - whereby the soldier is assumed to be husband and bread winner, which grants his role 

as the head of the family, while his wife is “defined as economically dependent on her partner and 

thus, indirectly, dependent on the military”; meanwhile, the collective family unit (including wives 

and children of the military personnel) are expected to adapt to the military lifestyle even if it means 

residing in unfavourable living conditions. However, in the case of the Gurkhas and their 

dependants, being part of a military family meant greater wealth, education and opportunities with 

respect to the contemporary situation and economic conditions of the home nation (Nepal) in which 

the first and second generations were generally raised in (Parker, 2005, p.xvi). Therefore, the 

researcher had to take into consideration that while there could be a militaristic component to the 

patriarchal aspects within the culture of this particular community, it might also have been a 

mechanism that mobilised some of their traditional outlooks. On the other hand, some of the 

patriarchal aspects of the community culture might also have been compounded by the military 

experiences of the Gurkhas, such as how many first-generation males during their formative years 

as UK residents attempted to instil discipline and routine within their households, as well as 

organise their communities with rigid structures, designated roles and a hierarchy. 
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3.4 Generational and Gender based Dispositions 

3.4.1 First-Generation Migrants in a Foreign Host-Environment 

In previous research, first-generation Asian migrants have generally been associated with high 

levels of ethnic identity and low acculturation (Ghani, 2008, p.189). This is because acculturation is 

associated with age of arrival and length of residency in the host country, which are contributed to 

how migrants negotiate their identity with the host-society environment and their acquisition of the 

host language (Birman and Trickett, 2001, p.473). In many cases, first-generation migrants retain 

close ties to their heritage culture even when residing in a host environment at cultural distance 

from their country of origin. For example, in a study by Huang and Lamb (2015), it was found that 

not only did first-generation Chinese migrants in the UK feel a greater sense of being Chinese than 

English, but their length of residency in the UK did not have an affect on their Chinese cultural 

identity or affiliation; meanwhile, “they used Mandarin Chinese more than English, had more 

friends from Chinese ethnic backgrounds, read Chinese books, watched Chinese films and TV 

programs, and ate more Chinese food”, and even endorsed using the Chinese culture-specific 

parenting style. However, for many of first-generation parents with traditional values associated 

with their homelands, their perception of cultural adherence were formed when they were youths 

themselves, and do not necessarily reflect the culture of their home countries in the present day, 

suggesting that the values in which they retain are derived from an epoch that may have evolved 

from the time in which they emigrated from their homeland (Palmer, 2006, p.10) 

3.4.2 First-Generation Migrant Influences on the Second-Generation 

Parental influence has an important effect on the identity of their offspring, meanwhile indicating 

much about their own sense of identity in the process. An important contributor and catalyst to 

acculturation is language acquisition and proficiency, which have a strong association with the 

diminution of cultural boundaries and cultural group membership (Hochmann and Davidov, 2014, 

p.352). Immigrant parents sometimes encounter quandaries on the issue of balancing language shift 

with language maintenance and express manifold of language attitudes and ideologies, for example, 

on one hand, parents may encourage their children to learn the host language as quickly as possible 

in order for them to flourish in mainstream society, whereas others give preference to encouraging 
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their subsequent generations to speak and retain the home language (Zhang, 2004, p.35). There is 

also evidence of dichotomous instances when it comes to parents guiding the socio-cultural 

tendencies of their offspring, for example, among many first-generation Hindus (from India) living 

in the US, the formation of the future identities of their children was of paramount concern to them 

whereby the parents wanted their children to take advantage of the opportunities available at their 

disposal in the US but at the same time, maintain a strong Hindu identity (Palmer, 2006, p.102). In 

order to overcome the sociological disadvantages encountered by Asian migrant communities in 

western host-nations, families attempt to help drive upward social mobility in their offspring by 

persuading them to pursue higher education in order to achieve their ambitions (Modood, 2004, p.

95). It is also not uncommon for parents of South Asian decent to expect their children to aim high 

in their career aspirations, often encouraging them to become doctors, lawyers or engineers (Thoma, 

2014, p.31). 

3.4.3 Second-Generation Migrants in a Foreign Host-Environment 

Saran (2016, p.56-57) mentioned how cultural capital encompasses “all cultural heritage, 

dispositions, knowledge and skills that are inherited by one generation from another”, hence, first-

generation migrants may possess more human capital in their homelands in comparison to the new 

host society to which they have migrated. Bourdieu’s (1986) concept of cultural capital 

encompasses the notion that first-generation migrants typically lack the cultural capital applicable to 

navigating through the host society and have to acquire it over a period of time as they become 

integrated with their host society; however, the second generation attain this far more rapidly as 

they are educated and raised in the context of the host society’s system enabling them to readily 

assimilated into environment, albeit that their visible ethnicity may still mark them out as being 

‘different’. 

In many cases, second-generation minorities (youths) are more proficient at navigating the host-

society’s culture better than their parents (first-generation), which leads to the latter having to 

depend on the former group in order to aid them in communicating with local institutions necessary 

to endure and assimilate into life in their new environment (Unger et al., 2004, p.476). It is inferred 

by Unger et al. (2004, p.476) that such role-reversals empower the second-generation and 

undermine the authority of the first, which may lead to the diminishment of the latter group’s ability 
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to control their children’s activities; hence, in their absence, individuals from among the second-

generation can exploit (new) opportunities at their disposal, and possibly outside of parental 

approval; nevertheless, the parental generation often continue to play an important role in the 

cultural maintenance of their offspring. The initiative of parents teaching their offspring about their 

racial heritage and history is part of ‘cultural socialisation’, this attempts to encourage an 

appreciation towards cultural traditions and customs as well as underpin a sense of ethnic pride 

(Iqbal, 2014, p.216).  

In an example concerning second-generation ethnic identity, Lindridge (2010, p.452) found that 

second generation British-Indian Sikh participants (aged between 18-25) in his research were more 

likely to identify themselves as Sikh first and British second as it was perceived “as something to be 

proud of, cherished, and valued as a symbol of belonging to a wider, tightly knit community”, 

despite the fact that most of Lindridge's (2010) subjects were born and raised in the United 

Kingdom. Similarly, another study by Koydemir (2012) indicated that the majority of young 

individuals of Turkish descent residing in Germany (from her sample of 230 youths) gravitated 

more towards their Turkish identity than German, regardless of their place of birth, level of 

educational attainment, proficiency in the German language and length of exposure to the local 

environment. Nevertheless, Koydemir’s (2012) data indicated that there was some correlation 

suggesting “the importance of educational attainment, length of residency, and German language 

proficiency for closeness with the German culture and Germans”. This is important in 

understanding the variables that contribute to identity formation among second-generation Limbus; 

however, inter-personal and social dynamics between the migrant community and the native 

population of the host-society can also contribute to the former's sense of identity and their 

belonging in the host-nation, e.g. discrimination is also considered as an important influence on the 

sense of identity of young people (Hussain and Bagguley, 2005, p.419).  

According to Adhikari and Gellner (2012, p.165), the second-generation of Nepalis make up a vast 

proportion of the Nepali diasporic community in the UK and are generally not as concerned about 

the cultural interests and affairs of their ancestral generations; the youth attempt to adapt and 

integrate into British society via different means, which in turn could have long-term implications 

on the sense of identity among the diaspora in the future. It is asserted, “the very existence of a 

diaspora depends on the continued existence of sufficient numbers of people who identify in some 
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sense as Nepalis (Adhikari and Gellner, 2012, p.165). One of the major prerogatives that enables the 

younger generation to assimilate differently to their parents is their access to social resources, such 

as a school setting. Sabatier (2008, p.187) argues that in the case of migrants living within a multi-

cultural western context, school is an important setting for socialisation particularly in the case of 

high school students. These types of frameworks are where second-generation migrants can be 

made aware of ethnic diversity, are likely to encounter and interact with people of other cultural 

backgrounds (including both positive and negative outcomes e.g. tolerance and discrimination 

respectively), and it provides them with opportunities to determine their friends according to their 

personal interests and affinities (Sabatier, 2008, p.187).  

3.4.4 Labour Capital of Non-English Speaking Migrants 

In a study by Slack and Jensen (2007, pp.1428-1429) of underemployment among first to third 

generation immigrants in the United States, they found that second and third generations were more 

advantaged at being employed than the first generation; however, among first generation migrants, 

those that are naturalised citizens experienced better opportunities than those that were not, likely 

because of how it reflects their length of time in the host-nation. Slack and Jensen (2007) suggested 

that the findings “provide evidence of successful economic assimilation across immigrants 

generations” and that second and third generation migrants generally experience the same levels of 

opportunities as natives, a phenomenon that was also discovered in the case of second-generation 

immigrants throughout the European Union by Bisin et al. (2011, p.86). However, Dustmann and 

Theodoropoulos (2010, pp.229-230) found that both first and second generation British born 

migrants in the United Kingdom experienced lower employment probabilities than their native 

counterparts, and that this could be due in-part to the frequency and types of jobs they obtain, the 

gender divides in some communities that obstruct women from accessing certain opportunities and 

discrimination targeted towards them; there is also a possibility that it could be due to a lower 

willingness to participate in the labour market due to preferences or differences in reservation of 

wages. Nevertheless, assimilation and the value of a person’s human capital are highly correlated, 

particularly in the case of second-generation migrants that are more integrated in their host-

country’s culture and education system when compared to their parents (Djajic, 2003, pp.842-843). 
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An important variable attributed to the development of human capital among migrants is the 

procurement of language skills within their host-society environment as this relates to individual’s 

labour market value (Chiswick and Miller, 2003, p.469). Based on the theories that were collated, 

it's suggested that the second-generation of migrants are more likely to possess greater labour 

market value than the first-generation because of their greater degree of acculturation and language 

proficiency (Nekby and Rodin, 2009). Among the first-generation of migrants from non-English 

speaking countries, males have previously shown to possess higher human capital than their female 

counterparts due to language proficiency and educational attainment (Haque and Haque, 2008, p.

47). In the case of the Nepali community in the United Kingdom, this can possibly be attributed to 

the prominence of patriarchy in the home culture where women of the first-generation were raised 

in a society where gender roles conformed to traditional societal expectations i.e. men were the 

household heads and bread winners, women’s education and acquisition of social and labour capital 

was not perceived to be as much of a necessity (Rankin, 2004, pp.149-150). However, it must be 

noted that these societal norms are changing in present-day Nepal and women (particularly among 

the younger generations) are rapidly playing a more active role in the Nepali labour market and in 

attainment of educational qualifications (Williams, 2009 p.888). This phenomenon is also being 

counteracted in the Limbu community of Cwmbran (for more details, please refer to Chapter 5.4). 

3.4.5  The Opportunities of South Asian Migrant Adult Women 

Boyd (1992) cited in Norton (2013, p.81) demonstrates how some women of an immigrant 

community can oftentimes be socially disadvantaged by their social status, despite residing in a 

country that has socio-cultural and policy resources in place emphasising the value of equality and 

multiculturalism. Many immigrant women, particularly those from Asian and Southern European 

countries are as a result frequently at the bottom of the socio-economic scale because of their 

gender as well as being foreigners, which can sometimes further be disadvantaged by their origins 

and race (Boyd, 1992 cited in Norton, 2013, p.81). The author further infers that many women even 

after living in a western country (such as Canada - in their example) after many years are still 

around twice as likely as their male counterparts not to have as much practical knowledge of the 

official language(s) of their host nation, which results in fewer job opportunities (Boyd, 1992 cited 

in Norton, 2013, p.81). Boyd (1992) cited in Norton (2013, p.81) further states that “even when 
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immigrant women do find work, it tends to be in ethnically segmented low-paying occupations in 

which extensive oral interaction is not a requirement of the job”. There are parallels to this notion 

found within the Nepali diasporic community in the UK, as indicated in the works of Adhikari et al 

(2012, pp.51-52). According to Adhikari et al. (2012, p.51-52) there are higher rates of illiteracy 

among immigrant Nepali women when compared to their male counterparts, and this is more 

pronounced among higher age groups. However, even though 99% of Nepali men and women 

(overall) in the UK are educated and literate in the Nepali language, it is the undeveloped functional 

literacy of the English language that many Nepali immigrants find problematic (Adhikari et al, 

2012, pp.51-52). While Adhikari et al (2012, pp.51-52) does not make a direct connection between 

English language illiteracy among Nepali women and their unemployment rates, the figures could 

very well (in-part) be indicative of this phenomenon, taking into consideration the parallel account 

highlighted by Boyd (1992) cited in Norton (2013, p.81).  Nevertheless, while there might not be a 

direct link between English language illiteracy and unemployment among Nepali women in the UK, 

what must be taken into consideration is the types of jobs that they are offered and whether spoken 

communication (in the English language) is a prerequisite imperative. According to Adhikari et al 

(2012, pp.51-52) Nepali women’s unemployment rates in the UK were at 7.6% compared to their 

male counterparts at 1.37% in 2011. However, among immigrant women, correlations also exist 

between command of the host-language and their human capital value, and hence, there is reason to 

suggest that those who have also spent longer residing in the host-nation can benefit from more 

opportunities than those who are more recent arrivals (Greenlees and Saenz, 1999, p.356). There are 

also a number of programmes throughout sizeable Nepali communities in the United Kingdom, 

including South Wales that provide resources for first-generation female migrants to increase their 

human capital by learning 'English as a Foreign Language' (EFL) (Please refer to 'Chapter 5.4.1.4' 

for more details). 

Many immigrant women from predominately patriarchal societies upon having relocated to western  

countries have experienced a shift in their gender roles, which precipitates their empowerment and 

gives them exposure to more egalitarian socio-cultural ideals as they adjust to the socio-economic 

milieu of their new host-nation (Yu, 2011, p.651; Shirpak et al. 2011, pp.766-767). In a study by 

Jibeen and Hynie (2012, pp.9-11) it was found that married Pakistani women living in Canada felt a 

great sense of personal autonomy and greater life satisfaction in their new host nation when 

compared to life back in Pakistan, which derives from their ability to assume greater powers in 
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“domestic decision making power, domestic financial control, independence, and interference in 

personal matters”. The labour market participation of immigrant Asian women with familial 

constraints, such as household responsibilities, English fluency, insufficient educational attainments 

and the desire to work in close proximity to their homes is often the result of the desire to increase 

household income and improve living conditions for the family unit (De Dunn and Paul, 2002, p.

412). Interestingly, the first-generation Nepali women in Cwmbran also appear to demonstrate 

similar tendencies in the sense that not only do many feel a greater sense of empowerment resulted 

from their employment and work in order to increase their collective family income, but prefer to 

work close to their homes for convenience purposes. Their reasons are reflective of another case 

among South Asian women with low educational attainment in a Kansas community (USA), where 

researchers found that the participants wanted to work near their homes with flexible hours so that 

work will not cause obstacles in the way of their household responsibilities (De Dunn and Paul, 

2002, p.423).  

!55



3.5 Ethnic, Religious and Community Groups and Associations 

3.5.1 The Growth of Kirat Yakthung Chumlung 

Walle (2010, p.99) states: “In essence, native and indigenous people are increasingly concerned 

with the way they are treated in circumstances involving economic development”. In the case of 

Nepal, the emergence of IPOs assisted in the galvanisation of ethnic minorities to take a stand 

against discrimination and inequality, and present their issues to the state; however, they also 

progressed as organisations that assumed new responsibilities in managing internal affairs within 

their respective communities (Tanaka, 2013). Relative to other indigenous groups from Nepal, the 

Limbus are known for effectuating a high degree of mobilisation, which can be attributed to their 

longer history of autonomy and their geographical affiliation to the far eastern territories of the 

country (Hangen and Lawoti, 2013, p.29). One of the major mechanisms that assisted the Limbus in 

their efforts, particularly since the democratisation of the nation in the early 1990s was Kirat 

Yakthung Chumlung (KYC) (Hangen, 2007). Today, KYC is an organisation that has branches in 

several countries where a sizeable Limbu population resides, and this is indicative of their growth 

and influence as an organisation. KYC partly depends on the contributions of the internationally 

dispersed Limbu population to invest resources into its activities and propagate its operations. It 

also benefits substantially on Limbus based outside of Nepal earning salaries in their respective 

countries of residence, specifically those placed in Europe, North America, Australia and New 

Zealand. This is analogous to a case involving the Hindutva movement in India, where much of 

their financial resources and support comes from their proponents based in the United States, and 

there are even indications that Indian-Americans have even made important contribution to their 

ideological platform (Kurien, 2004, p.379). 

3.5.2 The Formation of Community Associations in the Nepali Community 

Sardinha (2009, p.76) mentions that some immigrant communities incept community associations, 

which are founded to aid the preservation of identity and culture of its constituents. However, these 

organisations have also been known to aid in the settlement processes of the community members 

“either through pathways of assimilation or segregation” (Sardinha, 2009, p.76). Immigrants also 

galvanise themselves to form community associations in order to reinforce and mobilise mutual 
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interests regarding issues that concern them and make representations to higher authorities, such as 

on matters attributed to welfare as well as act as an institutionalised gatekeeper to the community as 

a collective, as well as represent the community when communicating with people on the outside 

(Sardinha, 2009, p.76). Odmalm (2012, p.22) mentions that immigrant associations also act as a 

“cushioning function” in that they ease the transition of immigrants settling in to their new 

environment by providing a framework in which immigrants can associate with fellow nationals 

and speak the same language. Gellner (2013, p.144) point out that Nepalis that have migrated to the 

UK have created a number of organisations based on ethnic and religious affinity, but there are also 

many Nepali organisations that have created community based organisations attributed to a 

particular town or region. According to Adhikari (2012b): 

These groups frequently organise gatherings of Nepalis to celebrate important festivals. 

They also provide various community development and welfare services and attempt to 

build bridges between the Nepali communities and other local groups and government 

institutions. 

  (Adhikari, 2012b, p.132) 

Many of the points made by Sardinha (2009), Odmalm (2012) and Gellner (2013) are in-line with 

the purpose of the Welsh Gurkha Community, which acts as an institutionalised organisation 

representing the Nepali community in South Wales; however, as we will come to see later on in this 

thesis, this is not entirely congruent to the motivations of KYCUK-Wales. There are also a number 

of region-based organisations in the Nepali community (Adhikari, 2012b, p.131) but there are no 

regional chapters of such organisations distributed throughout the UK; hence, organisations such as 

Taplejung Samaj and Panchthar Samaj, which provide a platform of support and welfare for the 

development of these districts of regional origins that represent people from across the United 

Kingdom and galvanise them during annual meetings. Such organisations are broad in nature in that 

they include people of all ethnicities, religions and professions and bind them together, assisting 

them in create networks and interaction (Adhikari, 2012b, p.131). 

3.5.3 Religious Associations in the Limbu/Nepali Community 

A view of how some immigrants cluster into communities is raised by Waxman (1989, p.135), who 

implies that many observant Jewish immigrants gravitate towards areas where there is a Jewish 
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centre in close proximity, such as a synagogue/shul that is within walking-distance from their 

residence. As part of orthodox norms, members of community will meet on the Sabbath; hence, for 

many newcomers, this means gaining familiarity with other individuals of the same culture 

(Waxman, 1989, p.135; Hoffman, 2001, p.219). The institution of religion denotes part of the social 

structure of a society and the distinguishing characteristic about a religious group or its institutions 

is that they are related to innate cultural traits (Veglery, 1988, pp.650-651); however, the 

transnational Nepali community in their collectivity are heterogeneous in religion as well as in 

ethnicity, with the three major religions being Hinduism, Buddhism and Kirati, some people within 

the Nepali community are known to combine practices and identify with more than one; generally 

those of different religious affiliation tend to maintain a tolerance towards one another (Adhikari, 

2012b, p.128). Though Hinduism followed by Buddhism are the most prominent religions in which 

the Nepali community as a whole are affiliated (Gellner and Hausner, 2012, p.60), there is a lack of 

indication that Nepalis in their masses gravitate to areas of religious significance when resettling in 

the UK, though it is not to assume that this does not occur on a more isolated basis. Nepalis tend to 

cluster in communities that represent their national origins and military affiliations, with some 

minor exceptions, such as in the case of some students and others dispersed in more random 

locations (Adhikari (ed), 2012). In the case of Limbus, where the vast proportion of the population 

identify themselves as solely or in part Kirati (Gellner and Hausner, 2012, p.62), there is also no 

indication of community clustering over religious affiliation. Most immigrant (religious) 

organisations that act as de facto ethnic institutions develop associations on both the regional and 

national level in order to galvanise unity, elucidate the group’s identity, and lobby their interests 

(Kurien, 2004, p.366). This also correlates with the principles of Kirat Yakthung Chumlung (KYC), 

which seeks to preserve Limbu culture and Kirati religious institutions as practiced by the Limbus 

with their branches located in various parts of the world including Nepal and the United Kingdom. 

The Limbus also associate with people of other ethnic groups within their greater transnational 

Nepali community to celebrate Hindu religious occasions, such as Dashain and Tihar, which are 

celebrations organised by the Wales Gurkha Community (WGC). Therefore, while the WGC is not 

a religious organisation, it provides the resources and incentives for Nepalis to celebrate a shared 

religious festival based on their national identity. However, the subject of celebrating Dashain and 

Tihar has become a subject of controversy in the Nepali community in recent years, particularly 

among those from the East of the country (including the Limbus), because it is perceived to be 

attributed with the old associations of the state, monarchy and high-caste hegemony (Gellner and 
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Hausner, 2012, p.64). However, this study also intends to investigate deeper into how Limbus in 

particular perceive these Hindu celebrations based upon their individual sense of identity and 

religiosity, and how this contributes to their desired exposition of identity among themselves as a 

Limbu community, as well as to other Nepalis and to non-Nepalis.
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4.0 - Methodology 

In this chapter we will look at the methodological approach effectuated in this study, as well as the 

rationale for its usage, and the impact it had on the participants, execution and outcome. As an 

ethnographic case study, it is necessary to ensure that the research methods and approaches 

employed to collate substantive data are explicated, rationalised and legitimised with some clarity 

dispensed through a critical approach of the theories pertaining to similar methodologies and 

subject context. This chapter will also consider the epistemological position of the researcher in the 

context of this study and the ethical considerations that were requisite of maintaining integrity 

throughout the process. Furthermore, this section will also address the researcher’s data analysis 

procedure and how it contributed to providing a holistic understanding of the sense of identity 

among the Limbu community in South Wales within the parameters of practicality. The fieldwork 

for this research began on 31st January 2014 and formally ended 2nd March 2016 - approximately 2 

years and 1 month in total. 

4.1 Research Methods 

4.1.1 Anthropological and Ethnographic Approaches 

The field of anthropology is disparate and broad, and its meaning can be comprehended differently 

by those who endeavour in anthropological research, e.g. to some researchers, anthropology can be 

seen as the “attempt to understand the internal logic of another society”, while to others it may be 

perceived as “a comparative study of societies and cultures” (Kelly, 2014, pp.7-9). Wilson and 

Peterson (2002) demonstrates the pertinence of anthropology and its applications to research as it 

contributes to greater knowledge and understanding of the people and societies that inhabit our 

world on both micro and macro levels. In their publication, the authors mention: 

 Anthropological methodologies enable the investigation of cross-cultural, multileveled, and 

 multi-sited phenomena; emerging constructions of individual and collective identity; and the 

 culturally embedded nature of emerging communities and social practices 

       (Wilson and Peterson, 2002, p.450) 

In this study, the researcher ventured into the sub-discipline of Social Anthropology, (sometimes 

known as Cultural Anthropology), which focuses on the ethnographic study of societies. Essentially, 
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ethnography is a research approach that uses a strategy of participant observation, where the 

researcher embeds themselves within a given society, observes and/or participates in people’s 

regular activities and reports on significant attributes such as their environmental setting, economic 

patterns, social organisation, political system and religious practices and beliefs (Scupin, 2012, pp.

7-8). It requires the investigator to become an expert on the community or group in which they are 

studying based on their observations and experiences in the field (Gaillet and Eble, 2016, p.142). 

An ethnographic study is mainly composed of qualitative research approaches that can be used in 

the process of fieldwork in order to obtain meaningful data (Gaillet and Eble, 2016, p.141), and 

some of those employed by the researcher of this study included semi-structured interviews, 

unstructured interviews, group discussions and naturalistic observations. To understand the rationale 

of why the researcher has used these approaches, we will look at each method in more detail and 

justify the relevance of their application to this specific study. 

As with any ethnographic research, this work is unique in its own way. While it is acknowledged in 

anthropology that there are a number of headline methods in which a researcher can implement as 

part of their research technique, it is also recognised that each individual scholar as well as their 

ethnographic approach is distinctive in its own right based on how their personal and professional 

experiences coupled with their respective historical contexts, personalities, backgrounds, 

perspectives, interpretations and their relationship with the study and field of expertise (Hoey and 

Fricke, 2007, p.581; Flemming, 2010, p.159). Therefore, there is a possibility that the same research 

carried out by a different researcher could yield subtle differences while producing similar 

underlying outputs. 

4.1.1.1 Semi-structured Interviews 

The semi-structured interview approach was used at least once on each participant. This approach 

involved a fixed schedule of questions that were predetermined by the researcher and subsequent to 

deliberation with his supervisor. However, while a semi-structured interview approach may consist 

of a structured set of questions and topics, it also provides an opportunity for the interviewer to 

probe subjects with relevant question in relation to the topic being discussed in order to gather more 

relevant information during the process of data procurement (Bernard, 2006, p.212) until the 
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interviewer is satisfied that an accurate assessment has been made (Marcia. 2007, p.9). Though the 

researcher used a fixed question and topic schedule for this approach, he also made use of the 

opportunities between questions to ask relevant follow-up queries, and where necessary, new 

questions that were still relevant to the study (for the Semi-structured interview schedule, please 

refer to ‘Appendix D’: ‘Sheet 1’). 

Adherence to the format did not always work in practice as probing occasionally led to the 

intersection of discussions related to other topics displaced from the one initially intended for 

confabulation; however, on most occasions this led to the fulfilment of queries related to other 

aspects of the schedule. In some instances, the interviewee found opportunities to divert the focus of 

the schedule by discussing about things that were of greater interest to them, which Gideon (2012, 

p.112) suggests is a common phenomenon with less formal and structured interviews. However, 

among the various techniques employed by the researcher, this one in particular was the least 

gainful in terms of obtaining substantive data from participants as it was somewhat restrictive in the 

pursuit of obtaining relevant information even in relation to the individual questions and themes 

discussed from the schedule. Feedback from some of the second-generation participants suggested 

that the process felt too formal in light of their relationship with the researcher; although some also 

indicated favourability towards the semi-structured interviews for its comprehensive schedule of 

questions that were inclusive of a variety of different topics. Since organised discussions had to be 

time sensitive in order to mitigate the prospect of irritability during participation, this made the 

semi-structured interviews a hinderance in gaining deeper insight into specific topics, particularly 

because it was designed to include a multitude of different questions related to the Limbu sense of 

identity. However, while the approach might not have turned out as fruitful as the researcher had 

anticipated, based on participant feedback, he found that its greatest benefit stood with first-

generation females than any other demographic because (1) they were anticipated to be shorter 

discussions, (2) they felt better prepared, and (3) they anticipated the presence of a translator from 

the outset; to paraphrase the words of one second-generation candidate, “they are generally 

considered to be more socially awkward and timid around non-Nepalis, even those that they might 

have gained some familiarity with, particularly if there is a significant language barrier” (SGM06: 

Jan 2015, Appendix D: Table 3). 

These interviews were exercised with each interviewee at various points during the first-year of 

fieldwork as fixed availability around a specific time period was not attainable due to individual 
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commitments. Prior to the implementation of fieldwork, the researcher also complacently did not 

anticipate that responses pertaining to their viewpoints could vary, and hence, the semi-structured 

interviews were taken for granted as though they may reflect an accurate overview of their 

perspectives. Instead, this merely reflected the participant’s overall viewpoints at the time of 

discourse and was not necessarily congruent to the information they had provided before or after 

informal discussions (in the form of an unstructured interview) were made; nevertheless, these 

interviews still addressed the issues that the researcher intended to understand, and therefore, were 

not entirely futile; this in itself was interesting as it highlighted the fluid nature of the participants’ 

attitudes towards the topic at hand. However, the researcher believes that this could have been better 

executed with several stages of semi-structured interviewing, where various viewpoints of the 

individuals can be surmised at different junctures of the field research (e.g. beginning, middle and 

end). 

4.1.1.2 Unstructured Interviews 

The approach to implementing unstructured interview techniques mainly consisted of casual 

conversations taken place under natural conditions at various locations where the participants were 

present. The purpose of this technique was to allow for the participants to express themselves on 

their own terms with minimal control over their responses; in fact, much of what is considered as 

‘ethnographic interviewing’ is unstructured (Bernard, 2006, p.211). This took on a conversational 

approach that had less of an agenda in comparison to the semi-structured technique and arise in a 

range of circumstances, such as opportunistic encounters, speaking to strangers at an event or 

simply having a conversation about a relevant issue with another participant (Jaimangal-Jones, 

2013, p.45). 

All participants were made aware prior to any study related conversation that some of the 

information bestowed may be used in the study unless the researcher believed it may be too 

controversial to be made public or if the participant themselves asked for it to be (removed) off the 

record. At times, unstructured interviews began as casual discussions with no intention of any 

information being included in the study; however, when such dialogue began to provide 

constructive data for the study, the present researcher asked the participants whether it was 

permissible for the information to be used. As the present researcher maintains informal relations 
!63



with many of the community members, including most of the participants in this study, this 

technique was the most utilised of any ethnographic approach employed during the fieldwork. 

These were not necessarily one-on-one conversations, but at times also consisted of improvised 

group discussions. For most part, this technique was most advantageous to first-generation males 

and both genders of the second-generation. First-generation females were sometimes less eager to 

converse on a casual (and impromptu) basis as cultural impediments and the apprehensions of 

conversing with the researcher in English (even with the presence of a translator) made them feel 

timid. However, this was usually mitigated when they were in the presence of a family member or 

close friend, hence the present researcher tried to use this approach whenever asking them for 

permission to document their responses on an unstructured basis and always asked for reassurance 

that they were fully comfortable with it. The only exceptions were the present researcher’s mother-

in-law and his wife’s paternal aunty, the latter was the only individual from this demographic who 

eagerly wanted to speak informally in English in order to improve her linguistic proficiency. 

The unstructured approach was the most useful technique in the researcher’s array of 

methodological advances, this was because it allowed for a great deal of flexibility in the pursuit of 

inquiry into the participants’ vantage points. Each conversation with a participant did not 

necessarily revolve around a series of different topics (pertaining to the research topic), but mainly 

focused on a single theme in which to immerse into greater depth. Such discussions were organised 

throughout the fieldwork, particularly where the researcher felt that it might be necessary to obtain 

enriched information from a particular candidate regarding a specific topic or where it was 

perceived that the data obtained from a particular candidate in regard to a specific issue was 

deficient in quantity and quality, hence needed to be enhanced. This was the most commonly used 

approach where for most part, interviews and discussions were not predisposed, instead this 

involved the researcher initiating impromptu conversation while taking notes of relevant 

information in the process of obtaining answers. As the researcher had regular encounters with the 

participants on a social level, this was the most convenient approach and one that many participants 

felt the most comfortable with. Throughout the period for which the fieldwork was taking place, the 

researcher usually carried an electronic tablet in which to take notes of any relevant information he 

could obtain from observations and conversations, and so whenever the researcher wanted to 

document anything of substance, he would ask the participants their permission to record the 

information in his notes. Upon completion of these notes, he would review the annotations with 

them to ensure that anything they deemed controversial and wished to be negated was actioned 
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accordingly and that the information gathered was accurate in accordance to their narrative at the 

time of discussion. A major drawback to this approach was that some participants were given more 

attention than others depending on who the researcher was in proximity to at specific instances. 

This produced a disproportionate amount of data attributed to some participants over others, and 

hence the researcher felt it was necessary to organise some unstructured interviews with certain 

participants in order to mitigate this phenomenon. With the variables at play while conducting 

interpersonal research, it was unlikely that an equal quantity of data were gathered from each 

participant. Nevertheless, effort was made to collect a core of commensurable data from each 

participant, with some providing richer data that others. 

4.1.1.3 Group Discussions 

The group discussions involved several of the acquiescent sample participants discussing the 

researcher's study related topics at an arranged time. This approach involves the researcher asking 

open-ended questions to a group of participants, whereby the structure of discourse is prepared prior 

to the arranged session (Kedia and Van Willigen, 2005, p.14). These were generally arranged to 

include a majority of the participating individuals from a certain demographical faction of the 

community, which included mixed-gendered second-generation individuals, first-generation males 

and first-generation females in separate syndicates; however, on most occasions, there was the 

presence of one or a few individuals from other demographical factions. The researcher deliberately 

arranged the syndicates as such based on the suggestions of other participating community members 

themselves. Their reasons included: 

• Similar socio-cultural underpinnings that may help to enrich information from certain 

demographics. 

• Comfortability for individuals to be in the presence of their peerage. 

• Mitigation of negative confrontation due to conflicting opinions. 

• Cultural motivations ensuring respectability and modesty around other individuals from 

certain demographic groups. - This was considered the least imperative of the reasons given as 

most participants are more likely to be indifferent to this notion in the contemporary era, 

where the concept of reticence with respect to conferring perspectives has gradually 

diminished. 
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The outcome of a group discussion can be serviceable in forming hypotheses based on informant 

feedback as well as when it comes to evaluating various research settings and subjects, and 

developing questions for later surveys or interviews (Kedia and Van Willigen, 2005, p.14). This 

type of research approach can be useful when attempting to generate large quantities of data in a 

relatively short period of time in comparison to interviewing participants individually, and since this 

is an interactive approach it allows the researcher to record and analyse the reactions of different 

group members to ideas and to each other (Shensul and LeCompte, 2013, p.195) 

This approach employed a technique that incorporated aspects of the semi-structured and 

unstructured interviews into a group discussion format, but this depended on the nature of the 

discussion; hence, group discussions were either semi-formal or completely informal. Essentially, 

there were two types of group discussions, one that de facto adhered to the format of the semi-

structured interview and another that used the unstructured approach. The former was arranged 

based on the demographical factions where groups were split into First-generation males, first-

generation females and second-generation mixed genders, whereas the latter was inclusive of 

anybody willing to participate at the time. This was a proposition made by the researcher and 

confirmed by members of the community from the second generation as the most appropriate 

measure for reasons of cultural sensitivity and mitigating disputes. By this, they meant that (1) there 

might be a sense of discomfort among some individuals discussing sensitive topics around others 

that they are not too familiar with from other demographical groups, and (2) they were aware that 

different demographic groups within the community sometimes have divergent opinions that could 

lead to unfavourable circumstances if confronted with each other. The same individuals also 

claimed that it was not a prodigious issue if this protocol was not adhered to in cases where group 

discussions involved individuals of different demographical groups where close individual/familial 

relationships exist (e.g. relatives, close companions). Therefore, for this reason some unstructured 

group discussions included participants from various demographical groups; however, prior to such 

discourse, the researcher ensured that all the participants willing to partake were comfortable with 

proceeding.  

The present researcher conducted one semi-structured discussion for each of the three groups. In the 

two semi-structured group discussions that involved first-generation participants, the researcher 

believed it was conducive to the group dynamic as well as for reasons of overcoming any language 

barriers to have in place one participant of the second-generation of the corresponding gender. The 
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researcher requested the assistance of a second-generation male to partake in the discussion 

involving first-generation males, and likewise he asked a second-generation female for her 

assistance in the discussion involving first-generation females. On the occasion involving the group 

discussion of first-generation males, the researcher also requested the presence of his primary 

supervisor to observe the undertakings so that constructive feedback of his approach and actions 

may subsequently be given in order to help him improve in future fieldwork initiatives. 

4.1.1.4 Naturalistic Observations 

Naturalistic observations took place at both organised events and during casual meetings with 

members of the community; however, much like in the case of some unstructured interviews, the 

researcher also encountered a number of pertinent features and unexpected opportunities for 

documenting relevant data for this study. Though the outcome of this study essentially relies on the 

documented information gathered during the fieldwork, the researcher has also included some 

background information and context based upon some of his previous experiences with members of 

the community and personal vantage points pertaining to (the development of) their sense of 

identity and social interactions. The utility of ethnography in the field of events permits observation 

and interviews with key informants; meanwhile, the researcher who assumes the role of participant, 

obtains a substantial concept of the experience surrounding the event as well as privileged access to 

the culture created by the participants/attendees themselves (Holloway et al., 2010, p.79). 

Though the focus was primarily concentrated on the participants that had volunteered as subjects of 

this study, the researcher also documented the activities and social dynamic of other individuals 

from within the greater Limbu and Nepali community as this contributed to enriched data, e.g. 

observing the dynamic between Limbus and other non-Limbu individuals from within the Nepali 

community, observing online activities in social media groups, and how Limbu parents nurture a 

sense of cultural identity among younger children. 

Since the researcher possesses very close ties to the Nepali and Limbu communities of Cwmbran, it 

only required direct communication from the researcher himself or from an intermediary who also 

knew the prospective candidates for this study. Members of the community can sometimes act as 

gatekeepers for others, particularly when it came to gaining formal consent to conduct naturalistic 
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observational exercises during events. In the case of the latter, the researcher wrote emails to an 

official committee member of both the Welsh Gurkha Community and Kirat Yahkthung Chumlung-

Wales in order to obtain this. During these proceedings, the researcher mainly focused on 

individuals within his sample for observation and discussion; however, he also extended this to 

include conversing with other individuals external of his sample as well as observing their cultural 

practices during the proceedings as all part of the background research. 

4.1.1.5 Inquiring into Participant Perspective 

Most discussions involving participants included questions posed by the researcher. All semi-

structured interviews as well as a number of organised unstructured interviews (including group 

discussions) usually included some questions that were predetermined around set topics. 

Unstructured interviews with a more informal dynamic were still orientated around themes relevant 

to this study, though the questions posited were not necessarily from among those that were 

predetermined; nevertheless, many did involve similar types of questions.  

The researcher also intended to ensure that the types of responses and behavioural practices 

documented were as natural as possible; hence, the researcher had to employ some covert tactics in 

order to actualise this.  However, this was not to mislead the participants; it principally concerned 

withholding reasons as to why certain approaches were being used in order to avoid cognitive 

contamination of the data, such as the reasons why questions were repeated throughout the 

fieldwork, or why the same question was being asked in a different way. The researcher intended to 

repeat certain types of questions (to the same participants over the course of the fieldwork) in order 

to find out whether their perspectives might change over the period of primary research as well as to 

ascertain whether their surrounding environment within the contextual instance may effect their 

response and/or identity expression.  

4.1.1.6 Background Research 

Throughout the fieldwork, the researcher maintained an open door for opportunity to other 

potentially beneficial pursuits that he believed could potentially contribute favourably to this study. 
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Such activities included discussions with individuals outside of the Limbu community of Cwmbran 

in order to precipitate greater context for the situation of the focused community as well as provide 

some data for comparison. While this study does not pertain to be comparative in the sense of 

analysing the situation of transnational Limbu communities in other townships within the UK 

against those of Cwmbran, the researcher believed that it might give rise to an understanding of 

how different environmental and situational impacts based on locality could influence the 

sentimentalities transnational residents. 

4.1.2 Referencing Participant Contributions 

Any reference pertaining to a specific participant's contribution documented during naturalistic 

observations, group discussions, and semi-structured and unstructured interviews corresponds with 

an event recorded in 'Appendix D: Schedule of Fieldwork'. References to such contributions are 

documented in the format of 'Participant Identification: Month and Year of Contribution, Appendix 

D: Table Number'. The table number related to a specific index of recorded events that had taken 

place during the fieldwork for this study. As this thesis is primarily composed of the contributions 

and observations of the participants, notes attributed to specific events are only made when a direct 

quote has been referenced in order to enable for a manageable read and to avoid making this thesis 

cumbersome; the only exception to this will be in the case of ‘Chapter 5.6.1.3’ in order for the 

researcher to demonstrate an example of how perspectives oscillated during the course of fieldwork. 
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4.2 Epistemological Position of the Researcher 

4.2.1 The researcher’s position within the context of the community and the study 

Young and Ackerman (2001, p.180) define Epistemology as being “concerned with how reality can 

be known, who is or should be the knower, what is the relationship between the knower and the 

knowable, and on what grounds his or her knowledge should be trusted”. Taking into account the 

researcher's own experiences and perspectives within the framework of this research, this type of 

study can be defined as auto-ethnographic, which Keefer (2010, p.207) describes as an approach to 

investigation that combines elements of ethnography and autobiography, where the researcher 

actively acknowledges their own situation within the culture itself. Keefer (2010) found that other 

researchers who had implemented an auto-ethnographic methodological approach found informal 

support from those they had interviewed, which was further compounded by their own internal 

passion in their respective subject disciplines, which reflected the researcher (of this study's) 

experience of researching the Limbu community in Cwmbran. 

The researcher of this study has been involved with the Nepali community of Cwmbran since 

late-2007 when he had gotten engaged to and duly married the daughter of an ex-Gurkha 

serviceman and is also of the Limbu ethnic group. The researcher developed much interest in the 

Limbu culture and identity following observations of gradual changes in the dynamic of the 

community as it began to grow subsequent to political transitions in Nepal as well as policies 

towards ex-Gurkha servicemen in the United Kingdom and time spent in their new host 

environment. This is not the first time that a researcher has ventured into studying about their 

spouse’s community, one prominent example is that of Melvyn C. Goldstein, who has conducted 

extensive research on Tibetan communities and “married to the daughter of Surkhang-Wangching-

Galei, an ex-Galon, or council member under the Dalai Lama and a leading plotter of the 1959 

rebellion (Epston, 2005, p.277). 

The researcher has immersed himself in both Nepali and Limbu cultures and has been a regular 

attendee at cultural gatherings as well as a participant of some traditional cultural practices within 

his wife's household since 2007. Most of community's population have either known (of) the 

researcher since his engagement to his Nepali wife or since they had moved into the Cwmbran and 

Newport area following the mentioned event; however, while most of the Nepalis have been aware 
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of his presence within the community, he does not share a personal relationship with each and every 

individual. The researcher also had to take into consideration that his relationship with the 

community transcends professional and academic boundaries, and this in itself could give rise to 

discrepancies. When Scherer (2014, pp.106-108) conducted an auto-ethnographic study on a 

specific Buddhist community for which he himself was a member of, he acknowledged the balance 

of validity and contention within the discourse of his methodology. Scherer (2014) states that while 

being an "insider" may help to facilitate a researcher with unprecedented ethnographic accessibility 

and privileges, it can also yield suspicion towards their objectivity by "outsider" scholars. However 

Scherer (2014) argues that research objectivity is not exclusive to scholars outside of the focus 

group and implies that each individual brings their own experiences to the study; hence, by 

declaring their situation within the context of the study, it will allow the methodology to be exposed 

to further inquiry, where the researcher's study outputs may be contested or validated. 

Another consideration in which the researcher believed it was imperative to maintain consciousness 

and cognisance was his ethnographic surroundings and scenarios encompassing the fieldwork, as 

these factors had the potential to impact the data procured from the subjects (O’Reilly, 2012, p.14). 

O’Reilly (2012) argues that what people say does not necessarily correspond with their actions and 

that a reason for collecting data in context is so that the researcher can observe the ambiguities and 

find out how people think and feel as events unfold rather than before or after the proceedings. In 

this study, this approach not only enabled for the enrichment of data by providing a more holistic 

understanding of identity expression within various contextual settings but it also helped to develop 

an understanding of how individual responses and behavioural activities define the participants as 

unique individuals, which in turn is important within an ethnographic study that seeks to discern 

variety as well as general comprehensions. 

In the case of this study, the researcher can only document what is expressed both orally and 

behaviourally, and triangulate what it could possibly mean to the best of his ability using the limited 

resources possessed and procured. Fortuitously, all the participants have long been acquainted with 

the researcher on a personal level, albeit to various degrees, which has made this particular sample a 

propitious field to study as the researcher's ability to gain access and implement meticulous research 

approaches via inquisitiveness is more open. The ideals of this study are essentially to produce an 
!71



objective thesis on the sense of identity among a Limbu community in South Wales; however, it is 

important to acknowledge that a subjective dimension does exist that is likely to manifest in such 

literary compositions where one person studies another (Holland and Leander, 2004). While Crowe 

(2003, p.472) argues that ethnography is never objective and is always subjective, though some 

ethnographic studies are more objective than others due to the highly impressionistic nature of the 

narrative. In the field of reflexive sociology, it can also be argued that what becomes objective as a 

scientific result is subjective as a scientific process, meaning that that in order to be objective, one 

must first be subjective and acknowledge how their subjectivity contributes to the construction of 

objects (Blommaert and Jie, 2010, p.66). 

4.2.2 Mitigating the Limitations of the Researcher’s Epistemological Position 

Before the fieldwork began, the researcher had to take into consideration the limitations induced by 

his epistemological position within the context of his study. As this study involved the researcher 

investigating a community in which he maintains close personal associations with and feels that he 

is a part of through his marriage to a Limbu-Nepali, it was imperative to examine and cognise how 

this orientation could potentially skew the cogency of the data whilst simultaneously recognising 

the expedient developments that it may precipitate. 

While he is familiar within the Nepali community, and more specifically among Limbus as his 

wife's family maintain greater associations with people of their own ethnic group, the researcher 

acted to ensure that any inducement of personal biases pertaining to his opinions and observations 

were mitigated when conducting the field research and analysing the procured data. Overfamiliarity 

could sometimes compromise the substantive veracity of the data, such as where participants 

provided answers and perspectives that did not necessarily reflect what the researcher had 

previously or subsequently observed, thereby complicating the attempt towards discernment. The 

researcher acknowledges that there are a number of advantages and disadvantages of having close 

ties to the community and being very involved with them. Naturally, some of the advantages will 

include effortless accessibility, plentiful resources and an abundant network of connections; 

however, the researcher attempted to remain as objective as possible at all times and should not be 

influenced by members of the community to manipulate the information in favour of any partialities 

or desired outcomes.  To negate any possibility of this happening, the participants were made fully 

aware of the researcher’s obligations to remain objective and that any attempt to corrupt the 
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researcher’s findings/developments or any attempts on requesting to smokescreen authenticity will 

be met with immediate refusal. Persistence in trying to enact such persuasions despite awareness of 

the researcher’s obligations would have resulted in the researcher abandoning the proceedings with 

that particular participant. 

4.2.3 Reducing the Hawthorne effect 

Bruno (2002, p.20) argues that anthropologists should employ a ‘no interference policy’ when 

conducting their fieldwork investigation, this is so that the results are not contaminated by 

behavioural changes resulting from the researcher’s influential presence. From this we can gather 

that the researcher can have a direct or indirect effect on the findings obtained, whereby the subjects 

of the research may not behave in the manner that they are naturally accustomed to, which as a 

result mitigates the accuracy of the research and potentially compromises on the substance of the 

investigative findings. This according to Moberg (2013) is known as the ‘Hawthorne Effect’, where 

he describes:  

 “The Hawthorne Effect occurs when people modify their responses or behaviour in ways  

 that they believe conform to observer’s expectations. Sometimes this occurs as people  

 provide what they believe to be socially acceptable responses to a particular question”.  

         Moberg (2013, p.29) 

Anderson and Taylor (2013, p.59) argues that one way of reducing the ‘Hawthorne Effect’ is the 

implementation of ‘covert participant observation’. However, the researcher believes that this may 

only be relevant in certain circumstances, such as when it is necessary to obtain data through direct 

observation only, since participant interaction with the researcher is necessary in many aspects of 

this study. 

4.2.4 Other Research Approaches 

Several other approaches were implemented during the course of the fieldwork that the researcher 

utilised in order to obtain pertinent data. Some of these approaches included: 

• Asking participants from his own research sample to gather a greater understanding of the 

sense of identity among their community through interactions with their associates. 
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• Assisting the researcher to gather useful data during the process of naturalistic observations. 

• Using a female intermediary (in the form of the researcher’s wife and sister-in-law) to 

communicate with first-generation female members of the community - this was not only used 

to overcome language barriers, but also to minimise any potential feelings of discomfort. 

All of the aforementioned points above were executed on an entirely informal, unstructured and 

voluntary basis, where strict adherence to the approved ethical standards were emphasised to be 

critical in order to maintain the integrity of the researcher and the study as a whole. 
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4.3 Research Sample 

4.3.1 Sample Population Demographics 

In total, thirty participants partook in this study, where 14 were male and 16 were female (47% and 

53% respectively) as indicated in 'Figure C1 - Male and Female Demographics'. The largest age 

group to partake in the sample were the 25-34 year olds (37%) as indicated in 'Figure C2 - Age 

Group Populations'. 

Of the 30 individuals in the sample, 11 were of the first-generation (4 males and 7 females), while 

19 were from the second-generation (10 males and 9 females). Of recorded birthplaces, the largest 

proportion of participants were born in Taplejung (30%) and Sunsari (20%); however, of these 

individuals, the largest proportion of people to hail from the former were the candidates of the 55+ 

(16.675%) age category while those from the latter were of the 25-34 (13.33%) group, as 

demonstrated in 'Figure C3 -Birthplaces of Individuals within the Sample’. 'Figure C3' indicates the 

birthplaces of the participants by collective frequency and broken down by age group. As we can 

see, older generations tend to hail from the regions of Pancthar and Taplejung, while the younger 

generations were born in more urban areas around Jhapa, Sunsari, as well as Hong Kong and Brunei 

Darussalam (the latter two being the result of their fathers' posting). 
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The data indicates that the largest proportion of participants came to the UK during the years up to 

and including 2008 (76.67%) as indicated in 'Figure C4 - Migration to UK (%)', and it was also 

during these years that the largest number of people migrated to Cwmbran (73.33%), as shown in 

'Figure C5 - Residence in Cwmbran (%) '. 
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As shown in 'Figure C6 - Populations of Affiliated Religious Groups (and Gender Breakdowns)', the 

most popular religious affiliation among the participants overall is 'Kirati' (36.67%), followed by 

‘Hindu-Kirati' (33.33%) and then just 'Hindu' (30.00%). The chart indicates that Hindusim is most 

popular among females and Kiratism among males. 

In 'Figure C7 - Religious Affiliation by Age Group', for example, it is shown that 'Kirati' is most 

popular among the '55+' age category (16.67% of total population), while 'Hindu' is proportionally 

most popular among '45-54' year olds (10% of total population); meanwhile, among '25-34' there is 

a more even distribution between the three religious labels.  
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'Figure C8' and 'Figure C9' are genderal breakdowns of 'Figure C7', where 'Figure C8' denotes the 

religious affiliations of males by age-groups (as a proportion within the total sample population), 

and 'Figure C9' by females. Among Male candidates, 'Kirati' was the most popular choice of 

religious affiliation (50% among total males and 23.33% among total population) followed by 

‘Hindu-Kirati’ (42.86% among total males and 20% among total population) and then Hindu 

(7.14% among total males and 3.33% among total population).  

Among females candidates the most popular religion was 'Hindu' (50% among total females and 

16.67% among total population), followed by 'Hindu-Kirati' (25% among total females and 13.33% 

among total population) and then just 'Kirati' (25% among total females and 13.33% among total 

population). 
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We can see from this data that the sample taken from a cross-section of the community is not 

entirely representative of the population as a whole, when compared to earlier statistics indicated in 

‘Chapter 2.9’. Nevertheless, similar trends in relation to religious identity and place of birth are 

visible when comparing the two, and while this study does not allude to the notion that any data 

obtained is representative of the whole community, it may provide some perspective of sensibilities 

of individuals within certain demographical factions. 

4.3.2 Sample Selection Process 

The sample of participants for this study consisted of thirty individuals selected from a community 

of approximately 116 individuals. Not all of the participants were selected at random as the 

researcher felt that he needed to garner the most suitable candidates that he felt would best 

cooperate with his needs and requirements, subject to their approval. However it must be noted that 

the pool of individuals in which the researcher was able to select from randomly was negligible in 

comparison to the population of the greater Limbu community as not everybody possessed the type 

of inter-personal relationship with the researcher that would comfortably accommodate his need to 

enquire into their daily lives and personalities. For this reason, the researcher carefully selected 

some of his participants to partake in this study, while those that were selected randomly were 

familiar with the researcher on a personal level and were known to the researcher to be willing to 

assist in his study. While this is advantageous to the study as it provides the researcher with the 

opportunities necessary to fulfil the task at hand, it may also be perceived as a deficiency in the 

procurement of data in that it provides perspectives from a group of individuals that are in accord 

with their receptive personalities and not necessarily representative of a cross-section of the 

community at large, which may in turn impact the reliability of the data. 

Prior to the study taking place, the researcher hypothesised that no more than thirty individuals was 

necessary to conduct the study as saturation was highly likely to manifest in most aspects of the 

data given his prior knowledge of the general consensus among community members pertaining to 

their sense of identity; nevertheless, he maintained an open-ended sample size in case further data 

was required to fortify the analysis. Unlike Dotinga et al (2004), the researcher determined a 

minimum number of participants to partake in this study (twenty-five to be exact), whereas Dotinga 
!79



et al (2004) who examined alcohol usage among Turks and Moroccans in the Netherlands believed 

that a sufficient number of participants was determined once their interviewees supplied no new 

information. Although the researcher was inclined to believe that his data would saturate with fewer 

participants than his anticipated minimum, he believed it would be more conducive to have a larger  

and more definitive sample size as it may strengthen the data as well as widen the scope for more 

personalised perspective. Furthermore, the researcher had to ensure that a manageable number of 

participants were appointed in order to make the primary research feasible to administer; therefore, 

with much deliberation with his supervisor, the researcher mandated an upper-limit of thirty-five 

participants regardless of whether saturation manifested. Though twenty-five candidates was the 

number in which the researcher began working with, he maintained flexibility to include more 

during the course of the fieldwork if interest for participation was generated or necessary in the 

event of unforeseen circumstances. As this is a study inquiring into a cross-section of a 

community’s sense of identity through ethnographic techniques, it is not necessary to acquire or 

assume general representation in the procured data irrespective of data saturation as a miscellany of 

vantage points may also be regarded as significant to gaining an understanding of the phenomenon 

in which this research endeavoured into deciphering. Though the researcher only required twenty-

five participants, five more people volunteered to provide their services to the researcher’s study 

following discussions to potentially increase the sample size in order to ensure that enough 

participants were available in case unforeseen circumstances were to present themselves in the lives 

of the candidates themselves, leaving the present researcher short of data. This sample size of thirty 

participants was confirmed and finalised just several days prior to the initiation of the fieldwork. 

This was particularly beneficial after three participants from among the first-generation females 

were temporarily discharged from the study mid-term during the fieldwork (for their own 

protection) following a minor incident that resulted in a heated debate between themselves and a 

couple of first-generation males; although all three ladies later returned at different stages of the 

fieldwork at their own free will and desire (please refer to 'Appendix G' for further information). 

4.3.3 Identifying the Participants in this Thesis 

As the researcher promised to adhere to the ethical protocols concerning participant anonymity, all 

names of persons that partook in this study will be withheld throughout this thesis. In place of their 
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names, participants were each assigned a unique code to which only the researcher was aware of 

whom they were attributed to. 

Participants were assigned a prefix of one of the following codes based on their gender and 

generational position: 

• FGM - First-generation Male 

• FGF - First-generation Female 

• SGM - Second-generation Male 

• SGF - Second generation Female 

These were followed by a suffix that included their participant number - a figure between 1-30. E.g. 

A female participant of the first generation who happened to be ‘candidate 17’ is identified as 

FGF17 in this thesis. 

4.3.4 Categorisation of Demographical Groups 

The researcher categorised the participants based on their gender (‘male’ and ‘female’) and age-

group (‘18-24’, ‘25-34’, ‘35-44’, ‘45-54’ and ‘55+’). The researcher intended to categorise the 

participants into the aforementioned demographical groups in order to compartmentalise some of 

the data so that a greater understanding of how various factions of the population internalise and 

externalise their sense of identity, which can further contribute to a comparative analysis of the 

various groups within the greater Limbu community, and therefore, a more holistic overview of 

identity within the community population. 

The researcher felt it was necessary to demonstrate the differences in identity among the two gender 

groups and variant age categories because both of these variables in the context of the Limbu 

community have some bearing on participant responses, thereby potentially demonstrating variation 

in the data (Bernard, 2006, p.154). The age categories were selected based on ten-year ranges, with 

the exception of the first age category (18-24), which only included seven years, because 

participants had to be at least eighteen years of age to engage in this study. The subsequent age 

parameters beginning with two-digit figures ending with units of five (e.g. 25, 35, 45 and 55) and 

ranging to figures ending with units of four (e.g. 34, 44 and 54) were chosen based on their 

manageability and their ability to best represent the distribution of varying ages throughout the 
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community. This study also attempts to inquire into how regional origin, district of previous 

residency in Nepal, religious affiliation and length of time spent in the United Kingdom/Cwmbran 

influences the sense of identity among the participants. 

4.3.5 Distinguishing the Generational Groups  

Much like in the thesis of Vathi (2011) who studied the sense of identity among the children of 

Albanian migrants across various location in Europe, the current researcher of this study made the 

integration of investigating first and second generation perspectives an integral part of the study 

design. This is because, much like Vathi (2011, p.20), the researcher believes that the perceptions 

and experiences of parents can have an influential role in shaping the perceptions and integration 

expectations of their offspring, and therefore an important variable in considering the development 

of second-generation identity; hence, by including the first-generation in this study, we will obtain a 

more holistic overview of community sensibilities. In  the  context  of  the  Limbu  community  in 

Cwmbran, what the researcher defines as the ‘second-generation’ is in reality a group of young first-

generation Nepali  individuals  that  are dependant  on a preceding generation.  Since they are the 

offspring of a generation that made the principle decision to migrate to the United Kingdom, the 

researcher  categorised them as a  succeeding generation to the first,  and this  is  pertinent  to the 

research  as  migration  at  different  life  stages  have  previously  demonstrated  different  levels  of 

acculturation i.e. those that migrate at a younger age show greater orientation to their host-society 

culture (Bornstein,  2013,  p.41).  In a research concerning the identity negotiations among Chinese 

immigrants in Australia, Liu (2015, pp.33-34) found that the majority of respondents from first, 

second and ‘1.5’ generations (the latter being those who had migrated to Australia at a young age) 

identified themselves as Chinese-Australians with considerably smaller numbers stating either 

Australian or Chinese only. The definitions of first and second-generation Limbus in the 

researcher’s study are considerably different, as both factions are born outside of the United 

Kingdom; while there exists Welsh/British born Limbus/Nepalis in Cwmbran, they were too young 

to be considered viable contributors to the study. In the compilation of studies in Adhikari (ed) 

(2012), it is inferred that the second-generation include individuals that are both born in the United 

Kingdom and predominately those that arrived as dependents of their parents. As the Limbu 

community is relatively new in South Wales, the researcher decided to make the distinction between 

the two generations the same as Adhikari (ed) (2013). Another distinguishing factor between the 
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two generational groups can also be attributed to their age-group categories, first-generation 

participants were from the 45-54 and 55+ groups, whereas the second-generation were from the 

18-24, 25-34 and 35-44 categories. While there was potential for nuances to exist in this aspect of 

the study, none existed among the sample (i.e. first-generation participants within a typically 

majority second-generation age-group).  

Thirty participants partook in this study in total, eleven of which were considered first-generation 

migrants and the other nineteen were among the second-generation. Second-generation participants 

were easier to generate because there are more individuals from within this demographic that are 

open and familiar with the researcher than the generation of their parents. Though an equal ratio of 

participants from among the first and second-generation would have been ideal for the study 

sample, the researcher preferred to introduce more second-generation participants as this was more 

likely to enable him to collate a regular flow of data. While this approach could have also alienated 

first-hand perspectives from potential first-generation participants, the researcher believed that this 

was too much of a risk to take, especially as he believed that the numbers already generated from 

among the first-generation were sufficient enough to produce reliable data from a cross-section of 

the community's population. While some delicate deliberation needed to be made when it came to 

selecting first-generation participants, in particular females due to some cultural and behavioural 

underpinnings that made them more hesitant to participate, the process of selection among the 

second-generation was not as demanding as both potential male and female candidates from this 

demographic were similarly cooperative in their willingness to assist the researcher in his study. 

!83



4.4 Composing the Thesis 

4.4.1 Data Analysis 

Analysis for included methods of triangulation, whereby the information gathered was analysed 

against secondary research sources and other aspects of primary data. Triangulation is a 

quintessential method of analysis used in ethnography, which is used to compare information 

sources to test the quality of the data in order to discern the individual’s role within context as well 

as to put the situation into perspective (Fetterman, 2010, p.94). Ultimately, this approach intends to 

mitigate biases and augment the validity of the conclusions (Qirko, 2012, p.113). Some analytical 

methods, such as ‘Grounded Theory’ were considered by the researcher as a potential analytical 

method. ‘Grounded Theory’ as an analytical research method can help to develop new theories, 

concepts and hypothesis pertaining to the subjects of the study and the context for which the 

fieldwork had been implemented based on the data procured during the process of primary research 

(Bryman, 2012, pp.567-573). However, prior to the effectuation of this study, the researcher had 

some preconceived notions and hypotheses as to how the data might turn out based on previous 

informal observations and discussions with community members. Furthermore, the researcher could 

not exclude the types of frameworks that related to his experiences and understandings of the 

community prior to the implementation of primary research. Nevertheless, it was not his intention to 

impose his personal ideas and preconceived notions prior to the completion of the discussion and 

conclusions of the thesis, but rather develop his hypotheses into concepts and theories as data was 

gradually collating. This was carried out by producing categories (as those mentioned by Bryman 

(2012)) where distinct information pertaining to the substance of the related topic was analysed 

through a process of triangulation using relevant intersectional data. It was these hypotheses that led 

the researcher to believe that the most conducive way of analysing the data would be by clustering 

participants based on their demographical affiliation (i.e. generation, gender and age-group). When 

enough information had been collated over a certain period of time (usually 1-2 months), this would 

prompt the researcher to analyse trends and patterns within demographical groups and then between 

the demographical groups.  
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4.4.2 Process of Analysis 

The present researcher took inspiration from the processes introduced by the likes of Hays and 

Singh (2012) and Bryman (2012) and adapted elements of their procedures into the methodological 

analysis of this study. The following steps are not precisely those presented by the aforementioned 

authors, but rather the researcher’s adaption of their ideas inspired by the ‘eight steps of qualitative 

data analysis’ (Hays and Singh, 2012, p.336). 

4.4.2.1 Procurement and Recording of Data 

Raw data was typically procured on a tablet computer using various application for taking notes and 

recording footage. Notes were taken down when the researcher believed that a relevant piece of 

information given by the participant or an observation made by the researcher first-hand had the 

potential of being relevant to the study. The notes also consisted of transcribed excerpts from audio 

footage and paraphrased quotes; many of the sampled quotes presented in this study (which 

included some excerpts from audio recordings) had to be paraphrased first in order to be kept 

concise for the purpose of maintaining resourcefulness and coherence, the latter because English is 

not the first language of any of the participants in the sample. As most conversations were 

documented by hand (as opposed to being recorded using audio equipment), it was a more practical 

approach for the researcher to simply chronicle a participant’s viewpoints by summarising the 

information given, and where possible, assuming that it may bear significance to the study, quote 

the participant the best he can. In order to validate his understanding of the information given (as 

well as to ensure that no relevant information had been left out and that the information was not 

misrepresenting the views of the participant), all the notes taken were presented to the individual at 

the end of the discussion.  

4.4.2.2 Organising Data 

As the raw data accumulated, the researcher began to organise the data into files, each one related to 

an individual participant. These files included any documented observations made of the individual 

during the process of fieldwork and the points that they had raised during discussions. This system 
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enabled for a more pragmatic approach to the organisation of data as well as the ability to declutter 

the nebulous of information that would later make analysis more manageable. The researcher’s final 

data files included: 

• Personalised Compilation of Data - a summary of each individual participant’s personal input to 

this study and any relevant observations made by the researcher in relation to them (please refer 

to ‘Appendix F’ for a sampled example); 

• Group Discussion Report - summary on the dynamic of group discussions, some of the 

information in relation to specific participants were later included in the ‘Individual 

Records’ (please refer to ‘Appendix G’ for a sampled example); 

• Observational Reports - a summary of the observations made during specific events, some of the 

observation made in relation to specific individuals were later included in the ‘Individual 

Reports’ (please refer to ‘Appendix H’ for a sampled example); 

• Categorised Trend Report - these were regularly updated summaries of the trends found among 

different demographical factions of the sample population during the progress of the field 

research, and ultimately formed the basis and structure of ‘Chapter 5.0’. The subsequent chapter  

(Chapter 5.0) is essentially a more detailed and up-to-date report of this exposition, which 

included all the pertinent details of the former three annals. 

4.4.2.3 Data Coding and Categorising 

The raw data documented at the first instance was initially codified into labels in order to enable the 

researcher to map where the information bore relevance to the overall study. For example, where 

the participant would discuss matters in relation to their sympathy towards a revival of the Kirati 

religion, this would be marked as ‘Kirati’, and would later be inserted in their file and catalogued 

under the correct side-heading for later analysis (e.g. Religion) - each participant’s file was 

categorised into several sub-headings, where related information was designated under the 

respective classification. These codes were later used as keywords in the researcher’s data files, 

which made for easier data mapping when it came to detecting trends and patterns. 
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4.4.2.4 Identifying Trends and the Structuring of Chapter 5.0 

Trends were discovered and updated on a regular basis in a ‘Categorised Trend Report’, which as 

already mentioned, formed the basis of ‘Chapter 5.0’. Trends and patterns were essentially drawn 

by clustering participants based on their demographical faction, first by generation, then by gender, 

and then if necessary, by age-group. These trends would be reviewed on a monthly (sometimes bi-

monthly) basis up until the researcher felt that it was no longer necessary to continue obtaining 

primary data. During this time demographical overviews were compared and contrasted, while 

taking into account any nuances and anomalies in the revealing paradigms; therefore, by the time 

the fieldwork had come to completion, the trends and patterns had already been established and an 

informed understanding of each related topic pertaining to the Limbu community discerned. In 

order to elaborate on the data, specifics obtained from the 'Individual Reports', 'Observational 

Reports' and 'Group Discussions' were presented. 
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4.5 Data Screening and Methodological Feedback 

Subsequent to every discussion made, both on an individual and group basis, the researcher 

reviewed the data with participant(s) in order to ensure that they were content with the information 

documented for the purpose of (potentially) being used in the thesis. Data screening was also a 

useful method of ensuring that no important data was missing in relation to the participants (Burton, 

2004, p.151). Only on a few occasions throughout the fieldwork did participants ask the researcher 

to amend some details, and these were usually in relation to misunderstandings of their responses by 

the researcher. There was never an occasion where participants requested for negations resulting 

from perceived controversies in the information gathered.  

Part of the data screening process also involved the researcher writing an anonymous profile about 

each of his thirty candidates, where information provided was categorised into different topics and 

summarised. This was created in order to help organise the raw data and make data analysis easier 

to execute further on in the study. These profiles were screened with each individual candidate 

subsequent to the fieldwork exercise for the same reasons as mentioned above. It was during these 

instances that the researcher requested participant feedback about their experience of having been 

part of the researcher's study, their feelings towards the study in general and the methodological 

techniques that were used to obtain data. 

4.6 Writing Style 

Van Maanen (2011) describes three types of writing styles when composing an ethnographic 

exposition, which he mentions as ‘realist’, ‘confessional’ and ‘impressionist’ tales. Van Maanen  

(2011, p.7) suggests that the ‘realist’ approach is one where the thesis is represented as a direct and 

fact-based depiction of the subjects, and retains little concern to the impact the fieldworker may 

have on the study as whole. The ‘confessional’ approach diametrically places more emphasis on the 

perspectives of the fieldworker in their position of implementing primary research; meanwhile, the 

‘impressionist’ will exhibit their data as personalised accounts that draw upon themselves as 

fieldworkers, their surroundings and their subjects in dramatic form based on what is perceived and 

discerned at the moment that data was being procured (Van Maanen, 2011, p.7). The researcher of 

this study documented information that includes data associated with the principle aspects of all 
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three tales mentioned by Van Maanen (2011); therefore, the researcher believed that it was 

conducive to providing a holistic overview of the fieldwork experience and the information that it 

obtained by scribing a thesis that embodies ‘realist’, ‘confessional’ and ‘impressionist’ approaches 

with particular emphasis on either one where necessary or where the documented data from a 

specific instance inclined to a particular angle more acutely. 

4.7 Instrumentation 

Instrumentation can provide supportive material and serviceable resources that enable for a more 

effective analysis of the data. During the fieldwork of this particular study, the researcher used his 

tablet computer as an apparatus to take and store notes, capture photographs and record 

documentary audio recordings. This was the only instrument that the researcher used during the 

fieldwork as it had the versatile ability to carry out the variety of tasks necessary to fulfil his 

research objectives in a compact and portable device. While only a single piece of hardware was 

used during the fieldwork, the exercise in primary research spanned the usage of several software 

applications installed on the device. Having all the necessary equipment in one device was 

convenient to the fieldwork as it meant not having to mobilise large amounts of apparatus, which 

also made multitasking between different actions more fluid.  

4.7.1 Taking and Storing Notes 

The researcher's use of a tablet computer to take and store notes made the process of mobilising 

large quantities of data far more feasible. Immediate access to categorised folders also made 

organising notes far less strenuous, which meant they could be easily accessed and referred to at a 

moment's notice. 

4.7.2 Photography 

Visual photography can have significant value in anthropological and ethnographic research 

because it enables the researcher to document various aspects of material culture and the human 

relationship to the physical world (Murchison, 2010, p.47). Photography allowed the researcher an 

opportunity to review social settings, rituals and customary habits that were invaluable to the 
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understanding of identity among the Limbu community, hence, the researcher believed that 

excluding visual data as a supplement to taking notes would have impeded on the optimum 

potential of this study. However, for the purpose of maintaining participant anonymity, no 

photographs were published in this thesis, rather the images were used as reminders of the 

researcher's observations for when it came to analysing the data obtained. The researcher did not 

intend to publish any photographic imagery of the participants for this research in case it created 

uneasiness for the participants themselves, but also, the researcher does not believe it would have 

added any extra value to the substance of this composition. 

.

4.7.3 Audio Footage 

Audio footage was used for re-familiarisation of the discussions encountered during the fieldwork 

(Fetterman, 2010, pp.70-71). Almost all semi-structured interviews involved the researcher asking 

permission from the interviewees for the exchange to be audio recorded (prior to implementation) 

for the purpose of enabling him to later review the data and his technique; this was also the case 

with a selected sample of unstructured interviews. The researcher had to ensure that with non-

English speaking candidates, fair translations of their perspectives were transmitted fairly and 

accurately upon documentation. In order to do this, the researcher recorded a sample of the 

interviews and a second translator checked these in order to ascertain consistency with the 

translation given by the first translator. As audio recordings contain participant information, no 

audio footage will be released or published alongside this thesis. 
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4.8 Research Ethics 

Prior to the implementation of the research fieldwork, it was requisite upon the researcher to submit 

a full ethics review to the Ethics Committee of the University of South Wales for their approval. 

The committee's authorisation was granted on 31st January 2014, and thereafter, the researcher 

began the primary research phase with immediate effect. 

4.8.1 Risks and Encumbrances 

Provisions needed to be made in order to protect participants partaking in the study from any 

potential risks that may harm them socially, physically, financially, emotionally or reputably, and as 

well as safeguarding the individual, it is imperative that risks are properly assessed for the purpose 

of safeguarding the community being studied from stigmatisation (LeCompte and Schensul, 2010, 

pp.285-286; Warms and Nanda, 2013, pp.43-44). The risks and encumbrances associated with this 

study were openly revealed to prospective candidates in the participant information sheet provided 

at the beginning of the study and before the proceedings of the semi-structured interviews/organised 

unstructured interviews. While it was believed that nothing detrimental would have manifested 

during the fieldwork given the nature of the Nepali community and their dynamic with the 

researcher, the researcher believed that it was still imperative to consider their possibilities despite 

improbability of actualisation. 

The researcher had to take into consideration that feelings of discomfort and coercion had the 

potential of being evinced by the participants. The researcher took it upon himself to provide 

regular reassurance that their anonymities would not be compromised through the divulgence of 

their identities or personal details. Participants were also reminded that they were under no 

obligation to respond to every question asked by the researcher and that they had the right to 

provide no comments pertaining to the subject expedited by the researcher. Babbie (2013, p.65) 

explains that "anonymity is achieved in a research project when neither the researchers nor the 

readers of the findings can identify a given response with a given respondent". In adherence to this 

principle, provisions were also placed in the event that if the researcher believed in a strong 

possibility that an individual or individuals could be identified by the gathered data, the researcher 

would withhold the full details bestowed by the respective participant and abridge it to a point 

where it would no longer be conspicuous, but still substantive and relevant to the study. If 
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abridgement of the data provided were to still leave the individual vulnerable to exposure and could 

not be abridged further without compromising on substance, the researcher would not have publish 

any data or information provided by the respective participant and any information documented by 

this particular person would have been destroyed immediately. Certain details were also made 

vague so as not to compromise on the individual's personal details, such as their exact 

neighbourhood of residence or the company they work for. 

Participants were also reminded of their right to withdraw from the study at any time prior to thesis 

submission as well as their right to retract any contributions they had bestowed to the researcher in 

the process of this study with no obligation to provide a reason (Williamson, 2007, p.10). Provisions 

were also put in place to allow participants to have accompaniment during interviews and 

discussions with the researcher if they felt that this was of beneficial recourse to them. Prior to 

selection of the candidates, the researcher also did his best to ensure that participants were not in a 

state of physical or mental vulnerability. There was also the issue of ensuring that the researcher did 

not cause offence in his conduct due to cultural/religious differences. In order to mitigate this the 

researcher requested for a full brief of how to conduct oneself by a trustworthy member of the 

community prior to going into the field as well as furthered his knowledge through reading relevant 

materials on how to conduct oneself among the Nepali-Limbus. In the event of the researcher being 

unsure of how to approach the situation, he would have immediately looked to his advisor for 

guidance and consultation on how to best conduct himself without causing any offence to the 

participants. 

4.8.2 Disclosure of Information 

Unexpected personal information of any nature disclosed to the researcher remained completely 

confidential and was only to be documented in the event that the researcher believed beyond 

reasonable doubt that the information bestowed did not reveal the identity of the participant nor put 

any persons into disrepute. The researcher assured participants that no information disclosed on 

their part whether intentional or unintentional will ever be used against them and that their 

anonymity will remain intact as far as this study and the researcher himself was concerned. 

However, where the researcher believed that the information bestowed could potentially leave the 

participant vulnerable to being identified then further precautions would be imperative to be 
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adhered to; as discussed further on down. To ensure that the researcher kept to POVA guidelines, he 

had to fully understand the University’s protocols necessary to undertake in the event that they ever 

become relevant to use, such as in cases where a participant were to reveal controversial or 

important information necessary to be brought to the knowledge of a higher authority (e.g. the 

police) or if the researcher witnesses abuse etc. 

4.8.3 Risks to the Researcher 

The risks were minimal with this type of research, particularly because the researcher was not 

exposing himself to dangerous situations and putting himself in what could potentially be 

considered as harm’s way; nevertheless, precautions still needed to be taken on the safety and 

security of the researcher. There was no reason to believe that the researcher’s safety or security 

would in any way be compromised as a result of this study; however, for the sake of being pedantic, 

the researcher tried to consider every precaution even if most of them were of considerably low 

probability. Such precautions included mitigating the probability of sustaining injuries in unfamiliar 

venues such as the homes or places of gathering with prospective participants. Therefore, he needed 

to take extra care when going into unacquainted territory and use his visual diligence to heighten 

awareness of his surroundings and safeguard himself from any potential objects or obstructions that 

could possibly cause him any physical harm. 

The researcher had no reason to believe that the nature of this study could cause any grievances by 

participating individuals or others aware of its objectives. If it was believed that he could be putting 

himself in harms way of a dangerous individual, that person would not have been pursued by the 

researcher. The researcher was fully aware of the community and all its members, and hence, knew 

the individuals selected for his sample; therefore, there was no reason to believe that he was putting 

himself in harms way. 

4.8.4 Screening of Identifiable Personal Information 

At no point did the researcher use any documents that may identify any candidate from within the 

Limbu community of Cwmbran for this research. The researcher also requested all participants not 
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to reveal their identities, addresses, exact ages or places of work during any recorded discussion. 

Consent forms that were distributed to the participants were the only documents that disclose 

participants by their names, but these were not subject to submission along with the thesis nor will 

the content of this thesis itself disclose any of their personal details. The consent forms were used 

only as a formality between the researcher, the participant and the University to ensure that the 

participant had consented their right to take part in this study. 

4.8.5 Informed Consent 

Informed consent means that participants have been provided with adequate information in relation 

to the research, were able to understand its details and have the free choice and authority to either 

consent or decline to voluntary participation in the study (Polit et al., 2004, p.151). To exercise this, 

the participants of this study were all given information sheets and a detailed explanation of what 

the intention of the research was so that they can make an informed decision about whether to 

participate in this study. These were distributed once before they had agreed to participate and read 

the contents, and again before any organised interview. The researcher also carried an electronic 

copy of the document with him  at all times during the fieldwork in case any of the participants 

needed to revise it. Participants were also given consent sheets to confirm their approval of the 

information provided to be published. The protocols in the information sheet included: 

• Their rights to withdraw their participation from the study at any given time at no loss to 

themselves. 
• Their anonymity will be protected at all times and that any signed documents with their 

permission will be stored in a safe depository only accessible by the researcher himself.  

• All participants of the interviews and focus groups were to receive an information sheet with 

written confirmation of their rights. Those observed will also receive a copy upon request. 
• A request to confirm their approval and informed consent for the information to published 

(anonymously), which were signed on the participant consent sheets. 

• The right to request for additional third-party consent, such as from a parent, guardian or 

next of kin if they felt that this was necessary - though nobody exercised this prerogative. 
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• That all raw notes, audio recordings and photographs taken during the study were to be 

destroyed upon full approval of the thesis - this includes and footage or information 

pertaining to any specific individuals. 
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5.0 - Data Results and Analysis 

This section concerns the relevant qualitative data procured from the participants over the course of 

the field research and analyses this with respect to the methodologies and theoretical concepts 

introduced and discussed previously. The format of this chapter will include sub-headings related to 

specific topics that present comprehensive information pertaining to the discerned trends found 

throughout the fieldwork of this study. 

As previously mentioned in great detail in ‘Chapter 4’, the information presented and analysed in 

this chapter of the thesis was obtained from 31st January 2014 - 2nd March 2016 using various 

ethnographic methods, including participant observations, formal semi-structured one-to-one 

interviews, informal non-structured one-to-one discussions, and semi-formal and informal group 

discussions. The data presented will be analysed against the researcher's developed understanding 

of the theories and concepts pertaining to the issues concerning identity, particularly within the 

context of transnational communities inhabiting a (foreign) host environment. 

5.1 Personal Senses of Limbu and Nepali identities 

Discerning a person’s/population’s sense of identity can sometimes be achieved through the 

observation of the somatic and practical conduct exhibited by the subject(s), it may also be 

understood by verbal expressions, whether offered spontaneously or in response to a direct question 

(Penn, 2002, p.106), as explained in greater detail in the methodology chapter. The present 

researcher asked all thirty participants questions in relation to their sense of identity and culture as 

Nepalis and Limbus throughout the course of the field research, the query (in relation to various 

related topics) was posed on both a formal, and more often, informal level (i.e. formal semi-

structured interviews/group discussions and through informal non-structured interviews/discussions 

respectively). The present researcher chose to analyse the participants’ Nepali and Limbu identities 

as this may provide a clearer understanding of how identity structures are conceived in the mindsets 

of the people themselves. Since every one of the thirty participant in this study identified 

themselves as primarily (and secondarily) either Limbu or Nepali, this section exposes the trends in 

the preferences of how these two labels are prioritised (i.e. arranged in order of identity preference) 

and provides some context for the reasons as to why such tendencies exist within certain 
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demographics of the population. This sub-chapter also aims to highlight identity structures and the 

shift of identity affiliation throughout the Limbu community for which the purpose of this is to 

understand the context and influences behind the formation of identity trends. 

5.1.1 Preferences Regarding Limbu and Nepali Identities 

All the participants regardless of age and gender prioritised their Limbu and Nepali identities over 

other options such as 'British', 'Welsh' and ‘Other’. The latter three were seldom recognised as 

identity labels in which participants recognised as being attributed to them. However, participants 

exhibited different trends by gender and age-group as to how these two identity labels were 

prioritised against each other: 

• First-generation males (FGMs) mainly identified as Limbu primarily - 3/4 prioritised 

'Limbu'; 1/4 stated 'Nepali'. 

• First-generation females (FGFs) mainly identified as Nepali primarily - 5/7 prioritised 

'Nepali'; 2/7 stated 'Limbu'. 

• Second-generation males (SGMs) mainly identified as Nepali primarily - 9/10 

prioritised 'Nepali'; 1/10 stated 'Limbu'. 

• Second-generation females (SGFs) mainly identified as Nepali primarily - 8/9 

prioritised 'Nepali'; 1/9 stated 'Limbu' - SGF13 originally stated 'Nepali' and began 

prioritising 'Limbu' as of October 2014. 

It must be taken into account that the samples sizes for each demographic were disproportionate and 

not necessarily enough to denote the views of a representative sample of the community at large - as 

was the case for all the topics in discussion. However, based on observation and other conversations 

held with members of the greater Limbu community in Cwmbran, the present researcher has strong 

reason to believe that the views demonstrated in this thesis are emblematic of the standpoints held 

by a significant proportion of the community's members with respect to their demographical 

factions. Throughout this study, statements made by the core research community were frequently 

echoed by the greater Limbu community more broadly. 

When it comes to the preference of identity between the Limbu and Nepali labels, there are both 

similarities and differences in the trends among males and females of the first-generation, whereas 

genders among the second-generation are not as disparate in their preferences. Among the second-
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generation group, there is some variance in the trends among different age categories. In the case of 

males of the first-generation, three out of four of the participants (FGM04, FGM20, FGM29) 

stated that they saw themselves as Limbu first and Nepali second. However, participant FGM11 

was the only member of this demographic who stated that he regarded himself as Nepali first 

followed by Limbu. Among females of the first-generation, two stated that they saw themselves as 

Limbu first (FGF17, FGF21), while the remaining five saw themselves as primarily Nepali  

(FGF05, FGF10, FGF22, FGF28, FGF30). All the participants from the parental generation that 

claimed greater preference towards their Limbu identity were all in the 55+ age category; 

meanwhile among those who had stated that they saw themselves as Nepali first were a mix of 

participants from among both the ’45-54' and '55+' categories. This indicated that older members of 

the first-generation demographic (55+) were more inclined to their Limbu identity than those of the 

younger age category (45-54). When it came to the second-generation, only one out of nine females 

(SGF12) and one out of ten males (SGM07) identified themselves as Limbus first and Nepali 

second, and hence, the other seventeen second-generation participants all considered themselves 

Nepali first followed by Limbu. While the two participants that declared themselves as Limbu first 

(and Nepali second) were from the ’25-34’, it must be noted that both people were in their 30s. 

Similar to the disparity among first-generation participants, this is an indication that older members 

of the second-generation were more likely to self-identify as primarily Limbu, but this also suggests 

that the older the person, the more likely it is that they will identify with their ethnic identity over 

the national one (for more information in regard to this, please refer to ‘Chapter 5.5.2’). 

Most of the reasons for gravitating to particular labels of identity (or inclinations towards ethnic/

national sensibilities) were indiscriminately communicated by participants from various 

demographical groups within the sample. Therefore, there was little evidence pertaining to 

particular trends and relationships in how participants conveyed their responses. Typical reason 

among the population for giving preference toward the Limbu identity over Nepali included: 

• Perceiving the Limbu nation as their culture of origin and the historical region of 

Limbuwan as their homeland; 

• Perception that Limbus were oppressed by their Indo-Aryan ‘superiors’; 

• Greater awareness of the history and culture of their ethnic heritage; 

• Limbus are among the groups more often chosen by the British Army; 
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• Greater appreciation for Limbu heritage and culture precipitated by revivalists and IPOs 

(e.g. KYC) after the democratic movements and effectuations of the late-1980s to  the 

early-1990s in Nepal; 

• Adherence to the Kirati religion. 

• Perceived centralisation of Nepal's economy that deprives the easterly regions of 

development; this is often blamed on non-Kirati elites. 

Some of these points were also reasons as to why many Limbus within the community have become 

more conscious of/interested in their ethnic heritage in recent years; hence, these are not only 

subject to those who gave preference to their Limbu identity. Likewise, for those who identified as 

Nepali first, some of they had given for this preference were as follows: 

• Speaking Nepali as their primary/most-used language; 

• Residing at a large geographical disparity to Nepal; 

• Practicing Hinduism as their religion; 

• Perceiving Nepal as a nation bounded by the unity of different ethnic groups; 

• Identifying oneself with other individuals other than just Limbus (i.e. friends and 

associates of varying ethnic groups form around Nepal); 

• Lacking knowledge and understanding of Limbu culture and history compared to that of 

Nepal as a whole nation. 

Some of these points were also mentioned by participants who had a heightened sense of Nepali 

identity whilst giving preference to the Limbu label. 

Following from self-identification labels, the researcher wanted to highlight as to how ethnicity is 

perceived and realised by community members. In ‘Chapter 3.1.1’, the researcher presented a 

definition of an ‘ethnic group’ by Bulmer (1996, pp.35), which can be applied to the Limbu 

community of Cwmbran and interpreted in two different ways.  

1. The Limbus are an ethnic group that are part of a greater federated transnational Nepali 

community that have a unique but shared value system and cultural institutions with 

fellow Limbus. 

2. The transnational Nepali community - for which the Limbus are a part of - are an ethnic  

community (denoted by their national identity) within the macro-society of South Wales 

with a shared national culture, cultural institutions and value system.  

Though Bulmer (1996) was referring to an ethnic community in the literal sense i.e. more closely 

related to the first interpretation, the second interpretation is imperative to consider as this may help 
!99



to discern how the Limbus perceive themselves as an ethnic group within a greater transnational 

Nepali framework. In the case of the Limbus in Cwmbran, both interpretations can be applied based 

on the vantage points and behavioural patterns revealed by community members; however, the 

researcher also intended to discover as to how members of the Limbu community apprehend their 

ethnicity in the conscious sense. 

The researcher discovered that conscious self-identification pertaining to the matter of ethnicity is 

complex in relation to the Limbus. Most Limbus regard their ethnicity (in the literal sense) as 

‘Mongolian’ or ‘Kirati’, Limbu is usually reserved as a sub-group of a greater Kirati ethnic group; 

however, ‘ethnicity’ and ‘caste’ are often conflated by community members, hence, Limbus usually 

consider themselves as a Nepali caste. Nevertheless, while they oppose the literal meaning of the 

term ‘caste’, they are conscious of how this expression came to manifest in the hegemonic structure 

of Nepal, which many still perceive to be active, particularly first-generation individuals who claim 

to have felt the repressive nature of institutionalised social echelons, a phenomenon rarely 

understood and experienced by those in the second-generation. In the United Kingdom, Limbus 

rarely refer to their ethnicity as Kirati or Limbu outside of their community - so as not to confuse 

non-Nepalis, but will openly refer to themselves as a race of ‘Mongolians’ from Nepal. Where it is 

necessary for a member of the Limbu community to declare their ethnicity on an official document 

(e.g. job application form, census etc.) they refer to themselves as ‘Asian-Other’, and where the 

option is available to provide specificity, they enter ‘Nepali/Nepalese’; likewise, they usually 

identify themselves as ethnic ‘Nepalis’ to people external of their community with some exception 

e.g. former military personnel who are often aware of Nepal’s ethnic diversity as well as some 

specialist academics.  

In a study by Mahammadbakhsh et al. (2011, pp.19-20), the researchers argue - based on 

observations made on a multi-ethnic sample of Iranian students at Tabriz University - that as the 

global identity of their participants (the multi-ethnic students) increased, their local identities began 

to decrease. In the case of the Limbu community in Cwmbran, what we witness is that while there 

has certainly been a resurgence in ethnic identity affinity, particularly among first-generation 

(mostly male) participants, the more global identity of the Limbus as Nepalis often overshadows 

ethnic identity, meaning that when Limbus identify themselves in a more global context, they are 

more likely to identify as Nepalis. This clearly echoes ideas of segmentary lineage, as found in the 

classical works of Evans-Pritchard (1940, p.122) in relation to the Nuer people of southern Sudan, 
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who mentions that within the greater Nuer tribe, feuds are frequent and of long duration, and can 

demarcate clans within the tribe; however the tribe is defined by a common name, sentiment, 

distinct territory and a moral obligation to unite when faced when engaging with outsiders (e.g.  in 

the case of the Nuer, conflict). However, this does not necessarily imply that Limbu identity will 

completely cede to a more nationwide register, on the contrary, the Limbu identity is clearly re-

surging within the context of the greater Nepali community, but if data from the second-generation 

is suggesting anything, it is that while Limbu identity is regaining interest among the Limbu 

community, it is also becoming more compartmentalised as the Nepali identity grows in congruity. 

Compartmentalisation of ethnic identity is also evident among first-generation participants; 

however, its internalisation also appears to be greater in comparison to the second-generation and its 

importance on the personal level is kept within the community itself; on the exterior (to non-Limbus 

and particularly non-Nepalis), they prefer to identify as Nepali. 

5.1.2 Heightened and Lessened Senses of Identity 

It cannot be substantiated that individuals or groups with particular expressive inclinations 

necessarily possess greater or lesser regard for a specific identity over another (e.g. expressing 

greater regard for Limbu identity over Nepali or vice versa) since identity is a nuanced and abstract 

topic given that people with individual personalities may internalise and externalise them 

differently. Therefore, in this section, the researcher will only present the various trends in identity 

expression, and these will later be elaborated in more detail  through this chapter of the thesis. 

Most of the participants (from both generations) claimed that their sense of Limbu identity had 

heightened since residing in the United Kingdom, though some first-generation participants claimed 

that their sense of Limbu identity had begun to grow from the time they lived in Nepal; whereas all 

second-generation participants suggested that this had only begun to materialise since living in the 

United Kingdom. Though the vast majority of participants in the sample population have indicated 

a developed affinity for their Limbu identity, it does not necessarily suggest that the same 

individuals feel as though they are less Nepali as a result. This example was best demonstrated by 

participants from the second-generation, such as SGM23 who once exclaimed to the researcher 

during an informal discussion: 
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 "I think many of us are becoming more aware of our Limbu identity and we want to call  
 ourselves Limbu... but because we are Nepali [ex-patriots] living outside of Nepal, for  
 most of us, we are missing our country, our culture and our families and friends back home, 
 and so we feel like we need to make more of an effort to connect with our country, which is 
 why our Nepali identity is growing too" (SGM23: Sept 2014, Appendix D: Table 3). 
However, there are some exceptions where several have felt that a prioritisation of their Limbu 

identities meant a lessening of their national Nepali identity. 

Two of the first-generation males (FGM20 and FGM29) and one first-generation female (FGF21) 

claimed that sensibilities towards their Limbu identity had grown, but/and were always greater than 

their sense of feeling Nepali; whereas in the case of FGM04, his sense of feeling Limbu only began 

to manifest as a more important identity since 2008, three years after resettling in the United 

Kingdom. While participants FGM04, FMF20 and FGF21 also stated that their sense of Nepali 

identity has lessened since living in the United Kingdom, the sense of feeling Nepali has actually 

grown considerably among most of the participants, particularly the second-generation who feel a 

greater obligation to preserve their Nepali heritage than their parents. Therefore, while the sense of 

Limbu identity has grown in the majority of the population, so also had the sense of feeling Nepali.  

During the observation period, however, the researcher had found that the sense of Limbu identity 

had continued to grow among the aforementioned participants. While the Nepali identity 

maintained a strong place in the participant sensibilities, there was no perception from the 

researcher that it had grown during the observation period, though there is no question that the 

population in general certainly feel more Nepali in the United Kingdom than they did back in Nepal 

and their expressions of Nepali identity have in many ways grown since resettling. With some 

cynicism, one participant (SGM24) once stated to the researcher: 

 "All of a sudden, [Nepali] people have come here [to the UK] and have become more  
 Nepali than when they were in Nepal... Why didn't they ever care about their country this  
 much when they were living there?... What good is it to feel that you care now?... We are all 
 guilty of this I think" (SGM24: June 2015, Appendix D: Table 3). 
This was not the first time that research had experienced the phenomenon of growth in ethnic 

identity during an observation period, in a study by Hooghe et al. (2013, p.1109), the researchers 

found that the development of ethnocentrism during adolescence and early adulthood in French and 

Dutch speaking participants in Belgium increased during an observation period of two-years using 

data from the Belgian Political Panel Survey. Though Hooghe et al. (2013) was not a first-hand 
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qualitative initiative, it is still telling as to how an extensive observation period may enable 

researchers to discern trends in ethnic identity based on the impacts of social circumstances. 

Though some participants among the second-generation (SGF14, SGM18, SGF19 and SGF25) 

demonstrated indifference towards their Limbu heritage, all second-generation participants (of both 

genders) still identified with Limbuwan. These included all participants spanning both '18-24' and 

’25-34’ age categories. There was a noticeable trend among millennials of different ages, where the 

younger members of the community usually demonstrated less interested in their Limbu identity 

than those who were older; however, everybody among the second-generational group identified 

strongly with their Nepali heritage, albeit to varying degrees. It must also be noted that some 

exceptions to this rule were indicated in the process of field research, most notably was the case of 

SGF27 who on one hand was the youngest participant in the sample (within the 18-24 age 

category), nevertheless, she often expressed great fervour towards her ethnic identity and is known 

to proudly talk about the history, culture and debate about the current affairs of the Limbu people 

with friends and family members. SGF27 stated that her Limbu and Nepali identities are equally 

important to her. In comparison, SGF02 claimed that whilst she has become more conscious of her 

Limbu identity in recent years, she still lacks the motivation and interest to learn more about her 

heritage. The implication was that she is not likely to perceive her Limbu identity on an equal level 

to that of her national identity in the near future. 

Incidentally, everybody within the first-generation identified with their national Nepali identity too, 

albeit participants FGM04, FGM20 and FGF21 claimed that they feel less Nepali in the present-

day compared to which they had several years previously - all three were also in the 55+ age 

category. These same people suggested that their Limbu identities had heightened considerably 

since re-settling in the UK. Almost everybody else from the sample (from among both generational 

groups) claimed that their sense of Nepali identity had heightened since residing in the United 

Kingdom and some claimed to feel no different about it (the latter including first-generation 

participants only). The three participants mentioned also claimed that while they feel as though their 

Nepali identities have been superseded by their Limbu identities, they still identify with Nepal as 

their country and perceive the Limbu people as being an integral component of a greater Nepali 

nation.  
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Whereas FGM04 claimed that his Nepali identity had only begun to subside since living in the 

United Kingdom, participants FGM20 and FGF21 suggested that this transition had most likely 

began to take effect many years earlier while they were still residing in Nepal. Nevertheless, 

FGF21 also asserted on several occasions during the period of the field research that being part of a 

small community with a shared language and national identity makes her feel Nepali and that it has 

probably made her more conscious of her national identity in the present-day than she had done 

prior to leaving Nepal and resettling in the UK. While FGF21 hinted of some heightening of Nepali 

identity since living in the UK, she also clearly asserted that her sense of Limbu identity has 

continually grown and possibly accelerated since resettling in the UK because of her proactive role 

in the community’s conspicuous efforts to preserve their customs based on the limited resources and 

recollections they possess. As one of the most vocal among the female demographic within the 

sample, she stated during a group interview in the presence of other participants from her peer 

group: 

 “We should not be calling ourselves Nepali only, we are Limbus and we should not forget 
 that, the Aryan [Indo-Nepali] groups oppressed us for many years and took our culture  
 away from us… I don’t see why everybody is so reluctant to show their pride towards being 
 Limbu” (FGF21: Oct 2014, Appendix D: Table 4). 
When participants were asked both formally and informally on several occasions during the 

researcher’s field study as to the reasons why they believed specific identities had heightened, their 

responses almost always reflected one or more of the points regarding their choice of preference 

indicated in ‘Chapter 5.1.1’. On some occasions, the participant used the exact same response as 

they had done for the question posed regarding their preference of identity.  

By proportion, there is no question that the first-generation Limbus retain a stronger sense of ethnic 

Limbu identity when compared to the generation of their offspring, this is certainly not a unique 

occurrence. According to a study by Sua and Ngah (2013, p.52) on the Peranakan community (a n 

ethnic sub-community of Chinese) in Malaysia, older generations maintained a consistent and 

strong sense of Peranakan identity, while the younger generation gradually reinvigorated their sense 

of Chinese-Peranakan identity. Despite the community’s inclination towards assimilation with their 

majority Malay society due in part to their “confinement to a Malay environment, as well as 

schooling with local Malays and the strong-Sino-Malay ties prevalent in society, they have 

generally maintained a strong sense of Peranakan identity that is manifested through their 

“observance of Chinese religious and cultural practices, their usage of the Chinese dialect as the 

home language, their preference for wearing Chinese-style attire in public and their preference for 
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intra-ethnic marriages” (Sua and Ngah, 2013). In the case of the Limbus in Cwmbran, we will also 

come to see how members of the community demonstrate elements of their identity and culture in 

their private and social lives (please refer to ‘Chapter 5.3’ for more details). 

As the Limbus are a sub-ethnic group as part of a greater transnational Nepali community, it 

becomes pertinent to the understanding of a community's sensibilities when previous research of a 

similar nature produces applicable information, regardless of whether parallels can be discerned or 

not. In an interesting study by Rajiva and D’Sylva (2014, pp.164-165) the researchers highlighted 

that among an ethnic Goan community in Canada, several participants demonstrated stronger 

connections with the European influences in their identity (e.g. English language, the religion of 

Catholicism and western cultural influences) than towards Indian cultural markers; furthermore, 

many of the participants preferred to identify themselves as ‘Goan’ as oppose to ‘Indian’. In the 

case of the Limbus in Cwmbran, while some participants indicated that they prefer to identify as 

‘Limbu’ over ‘Nepali’, they would concurrently identify more with Nepali cultural markers over 

British and Welsh ones, likewise those that identified mainly as 'Nepali' still identified more with 

'Limbu' cultural markers in comparison British and Welsh ones. Nevertheless, like Rajiva and 

D’Sylva’s (2014) Goan-Canadian participants, they demonstrated connections derived from cultural 

and ideological influences that distinguished themselves from other ethnic groups within the greater 

transnational community. In a similar instance to the Goan-Indians, the Limbus have also been 

exposed to some foreign cultural markers unique to them as ex-Gurkha mercenaries for the British 

Army; therefore, the researcher believed it was necessary to find out whether elements of British or 

Military culture exists in their sensibilities and expressions of identity that distinguish them from 

other non-Gurkha Nepalis (please refer to ‘Chapter 5.1.5’). As the Kiratis - for which the Limbus 

are attributed to - as a collective are also culturally distinguishable from other non-Kirati groups, 

this also became an area of great interest for further investigation; these areas of interest will be 

covered in more detail as this chapter progresses (please refer to ‘Chapter 5.1.4’). 

5.1.3 Meanings of Limbu and Nepali Identities 

Identity is a denotation and interpretation of the self whereby the person establishes their situation 

in both social and psychological terms, and emerges within a system of social relations and 

representations; furthermore, it can also be denoted by a sense of continuity over time and 
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differentiation from outside groups, and their experiences may be united by a common meaning 

(Guibernau, 2007, p.10). Many social factors, including an individual or group’s cultural 

background may also affect the formation of identity (Xiao, 2001, p.v). Essentially, the meanings of 

being Nepali and Limbu from the perspectives of the individual participants were indiscriminately 

recurrent. Typically, the most common perspectives held by the majority of the participants in the 

study concerning the meaning of Limbu identity included either, all or some combination of the 

following: 

• Maintaining a relationship to ancestors and ethnic culture; 

• Acknowledgement/appreciation of historical familial/tribal origins; 

• A community that is component to a greater nation made up from a variety of ethnic, 

religious and cultural groups. 

• Surname that is attached to the heritage of the community - Limbus usually retain a 

surname attached to their ethnic identity, typically, this would be ‘Limbu’, ‘Subba’ or  in 

more rare instances, ’Yakthumba’, but many also use their sub-group (clan) name e.g. 

Thumbapo, Maden, Yongya, Kangliva, Laksamba etc. Most use ‘Limbu’ or ‘Subba’ on 

official documents, but it is not uncommon for some to use the name of their clan as their 

surname. 

Some less common perspectives included: 

• Acknowledgement that Limbus are a part of the Kirati group of peoples that are among 

the original inhabitants of Nepal (mentioned by FGM29); 

• One of the main ethnic groups to be chosen among the British Army’s Gurkha brigade for 

their noteworthy bravery (Mentioned by one of the FGM11, SGM09 and SGM15). 

In addition to the contingency regarding the meaning of Limbu identity, the participants also 

produced consentient responses concerning the meaning of their Nepali identities, which included 

either one, all or some combination of the following: 

• Acknowledgement of Nepal as their country; 

• Share a national culture and/or language with people of various ethnic groups throughout 

Nepal. 

• Embodiment of an identity representative of the home of Mount Everest, birthplace of the 

Gautama Buddha and the Gurkhas. 

Some less common points that were raised during the field research as a direct response included:  

• Celebrating shared festivals on the national level, which include Nepalis of various ethnic 

groups that maintain distinct cultures (mentioned by FGM11, SGM26 and SGF08). 
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• Hailing from a national culture with a long history of multiculturalism (mentioned by 

FGM04, SGM12 and SGF16). 

• Acknowledging the heritage of the nation and the historical figures that have contributed 

to the nation’s pride regardless of the ethnic origin (mentioned by SGF02). 

To demonstrate how some of these perspectives from the participants were expressed, we will take a 

look at two example quotes from among the sample population who responded directly to a related 

question during their semi-structured formal interviews. FGM11 stated: 

"Nepal is my country, but Limbuwan is the place of my caste... Limbu is my own culture, 
but Nepal is my country... When I went into [the] Army, I was not only with Limbus but 
with many Nepalis [from a variety of ethnic groups], but my name-tag had the name 
Limbu, which also means that I come from [among the] best choice [groups chosen] for the 
British Army… so they mean different things to me and they are important to me in 
different ways” (FGM11: Dec 2014, Appendix D: Table 2). 

In this example, we see that the participant (FGM11) distinguished his perspectives regarding his 

Limbu and Nepali identities and what they meant to him (with reference to his use of the word 

‘caste’, please refer to ‘Chapter 5.3.7.1’ for more information). Similarly, SGF16 stated: 

 “Being Nepali means [coming from a] mixed culture, which is great because even though 
 we have so many different types of Nepalis [ethnic groups] in our country and religions we 
 are mixed and we never fight, so there is a lot of harmony in Nepal… Limbu is my caste and 
 it means the part of Nepal that I come from and also the type of culture in Nepal that my  
 family and ancestors come from… It is the part of us that we would like to pass on to  
 our children so they can carry on our culture for generations… Being Nepali is just being  
 Nepali but being Limbu is everything: religion, culture, background so it comes along with 
 being Nepali as well” (SGF16: Dec 2014, Appendix D: Table 2). 

The two quotes above embody many of the points made by the majority sample population as 

already presented. 

5.1.4 The Sense of a Collective Kirati identity 

As the Nepali community in Cwmbran has a significant plurality of members hailing from the 

Limbu and Rai ethnic groups, collectively they form a large Kirati population. All first-generation 

Limbu participants from the research sample stated that they felt a sense of Kirati identity despite 

how they ordered their Limbu and Nepali identities, and while this was also reflected among most 

participants from the second-generation, there were indications that some people felt Limbu but not 

Kirati, despite the former's association with the latter -  the present researcher believes this could be 
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due to the lack of understanding of the meaning and history behind the term ‘Kirati’ among the 

younger generation who may not be aware of the association. A common theme found among those 

who had claimed to feel a sense of Kirati identity indicated that Limbus generally felt an affinity 

towards other ethnic groups of Kirati origin - particularly people of the Rai group (also known as 

‘Khambu’ people). Furthermore, this was a phenomenon found to be more prevalent among first-

generation Limbus; among the second-generation, this was demonstrated to a lesser extent (possibly 

for the same reason mentioned above).   

Interestingly, three out of four first-generation male participants (the exception being FGM29), 

stated that they felt more comfortable associating with people of other Kirati ethnic groups in 

comparison to individuals from non-Kirati groups; only one female participant from the first-

generation agreed with this (FGF21). However, among the second-generation, associations based 

on traditional inter-group cohesion are rarer, millennials tend not to care about the ethnic group 

affiliation of their peers when it comes to forming friendships and relationships. 

In terms of what a Kirati identity means to the sample population, the data showed considerable 

consistency among participants spanning all demographical groups. To summarise what it generally 

meant to be Kirati according to most of the participants, the researcher quotes a statement by 

participant SGM07: 

 "Being Kirati means that we all [Limbus] come from the same ancient tribe as Rai and  
 Sunuwar people that came from Tibet many years ago to settle in Nepal, but it could also  
 mean the Kirati religion, which is the religion that our ancestors used to follow before we 
 were forced to become Hindu... So ourselves and Rai people, we are actually the same tribe 
 but we split many years ago... To me, it means that we are from one of the most ancient  
 tribes of Nepal and because we were there before the [Indo-]Aryans invaded us, you could 
 say that we are actually the original Nepalis". (SGM07: Feb 2015, Appendix D: Table 3) 

The statement made by participant SGM07 loosely covers the standpoints of most participants in 

relation to their sense of Kirati identity. Only one person (SGF14) was unable to provide an answer 

to this question as they both claimed to have insufficient knowledge about the word 'Kirati' and its 

relation to them as Limbus. Many Limbus like SGM07 adopt the notion (though possibly arguable 

in reality) that the Kiratis were the original inhabitants of Nepal, which helps to consolidate and 

justify the concept that being a Limbu and a Nepali at the same time are not conflicting. 
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5.1.5 Sense of Gurkha Identity 

A 'Gurkha' identity encapsulates two concepts of self-recognition among Nepalis in Cwmbran, one 

being the notion that a Gurkha identity is synonymous with being Nepali and the other being 

attributed to the British Army's Gurkha brigade. The former is rarely acknowledged by the second-

generation, particularly those of the younger age-groups who are unfamiliar with the historical 

events and affairs of Nepal; however, it is recognised by most people of the first-generation. 

Nevertheless, this type of Gurkha identity is rarely used by Limbus in Cwmbran who perceive it as 

an identity more exclusive to the perceived elite castes (i.e. Bahuns, Chettris, Thakuris and some 

Newaris etc). Therefore, the meaning of being a 'Gurkha' to the Cwmbran-based Nepali community 

is almost exclusively attributed to the mercenary soldiers of the British Army. 

Former British Army soldiers demonstrate a great deal of pride in their military heritage as do their 

spouses and offspring. While the status of an ex-Gurkha soldier appears to carry some prestige in 

the greater Nepali diaspora, it holds little weight in the transnational community of Cwmbran as the 

majority of the Nepali populace throughout the UK (including Cwmbran) are predominately drawn 

from the Gurkhas (i.e. ex-military servicemen and their families) (Adhikari et al., 2012, pp.43); 

however, the former rank of an ex-servicemen does sometimes have an influence in the way they 

are perceived and positioned among their peers in their current civilian lives.  For example, during 

annual regimental gatherings at a local community centre, ex-servicemen of higher ranks are lauded 

for their ascent in the British Army and are seated in designated positions of note, but rarely does 

this translate to a more generalised expression of seniority in public life. In some arbitrary cases, a 

former position of seniority in the Army has given individuals the opportunity to represent the 

‘Wales Gurkha Community’ to non-Nepalis, for instance, an individual who previously served as a 

Staff-sergeant might also be designated the position to greet guests at an annual Dashain gathering 

over somebody who was a lower-ranking Private; however, this is exceptionally rare and such a role 

is usually designated to an elected community official (For more information of the ‘Wales Gurkha 

Community’, please refer to ‘Chapter 5.5.1’). 

Former ex-servicemen often wore their regimental badges during the early days of settlement in 

public. This was partly worn as a means of pride in one’s military heritage - particularly the badges 

that just bore the Kukuris (Gurkha knives) without the regimental symbols - but it was also used as 

a way of indicating to others (mainly non-Nepalis) that they were willing to sacrifice their lives to 
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the British Army. Within the community, Nepali men would wear the badge and other tokens of 

symbolism as a means of regimental identity; for instance, one particular participant (identification 

not given in order to preserve the person’s anonymity) wears his badge identifying him as a member 

of the now defunct 10GR regiment in the presence of his peers and non-Nepalis. The sporting of 

military tokens and symbols was initially done in the hope that it would rouse public approval for 

their settlement in the town but also to potentially ward off discrimination as it was generally 

perceived (among the transnational Nepali) that ex-Gurkha soldiers would attract less prejudice than 

their South Asian and East Asian counterparts due to their service and dedication to the country, and 

the symbol itself is believed to be well recognised by the general British public as being attributed 

to the Gurkha brigade. Nowadays, it is only worn during special occasions, such as during Nepali 

and ethnic celebrations and public events both within and outside of the town. 

Interestingly, while nobody among the first-generation ever identified themselves as being 'British' 

or 'Welsh', they will proudly declare themselves as 'British Army’ and identify as such. Family 

members of ex-Gurkhas sometimes use this term as well, but one finds that this becomes more 

common among second-generation Nepalis that later join the British Army (not necessarily the 

Brigade of Gurkhas), such as participants SGM09 and SGM15. It appears that first-generation 

participants felt a greater attachment to their regiment than the British Army as a collective 

institution and preferred to demonstrate their allegiance to the British Army by exhibiting the 

symbols and tokens of their regiment; it is not uncommon for soldiers in the British army to feel a  

great sense of loyalty to their regimental unit, which in turn precipitates a sense of identity that is 

unique to their localised traditions and uniformity (Cassidy, 2004, p.70). According to FGM04 this 

enabled him to demonstrate his pride as an ex-British Army servicemen as well as his loyalty to the 

10GR (10th Gurkha Rifles) regiment. Such regimental centrality also exists among the two second-

generation participants in the British Army (SGM09 and SGM15); however, their sense of 

camaraderie is exclusive to their cluster of fellow Nepalis in the same regiment and does not include 

their non-Nepali colleagues. This is not to suggest that their non-Nepali counterparts (who were not 

interviewed or observed for this study) do not feel a sense of unity with their colleagues, but rather 

that the two individual participants from this sample only feel camaraderie among their fellow 

Nepalis in their respective regiments. It is possible that the first-generation of Nepalis felt a broader 

sense of companionship with their co-regimental colleagues as they were primarily composed of 

fellow Nepali compatriots, whereas in the case if SGM09 and SGM15, their regiments are mixed 

and are not specific to the Gurkha brigade. 
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Interestingly experiences in the military (as far as the Limbus are concerned) also fostered both 

greater interest in ethnic identity and national (Nepali) identity. According to the four first-

generation males in the sample, ethnic identity was for some people expressed more in the army 

than prior to military consignment, such examples included FGM04 and FGM11. To quote FGM11 

on his experiences with ethnic identity expression in the military, the latter stated: 

"In the army, we never really associated with the British people, we only associated with 
other Nepalis... We used to celebrate our Dashain and Tihar together all night... We learned 
about each other’s [ethnic] cultures and even we used to celebrate them together... I didn't 
even know how to celebrate my own [Limbu] culture properly, but other [Limbus] people 
from the village areas [of Limbuwan] used to teach us and so we learned how to celebrate 
a little bit and it made me so proud to be Limbu at the time... We would then show off our 
culture to our [non-Limbu] friends and they would join us to celebrate" (FGM11: Apr 
2014, Appendix D: Table 3). 

Ex-military personnel never mentioned of an instance where preference was given to co-ethnics  

(i.e. fellow Limbus) when it came to forming personal associations; however, FGM20 had brought 

up that he felt more comfortable around fellow Limbus than non-Limbus while in the army, but 

attributed this to his more isolated upbringing in comparison to the other three first-generation male 

participants - though all four first-generation males were raised in their respective villages in the 

historical region of Limbuwan, FGM20 believes that he was not as exposed to multiculturalism as 

the other three individuals within his demographical group. In a study by Kachtan (2012), the 

author argues that the Israeli Army’s policies and practices on the macro-level as well as the 

institution’s internal structure and relations with the greater society and state have contributed to the 

maintenance and reinforcement of ethnicity by various soldiers hailing from Israeli ethnic groups 

(e.g. Ashkenazi, Mizrahi etc). Cultural differences based on the preconceived notions beheld by the 

soldiers are consequently used to produce and reproduce ethnic identities within the military 

brigades; their cultural idiosyncrasies are reflected through the individuals’ experiences, 

understandings, and interpretations, as well as produced through dress, music style, and language 

(Kachtan, 2012). In the case of the Gurkhas in this present study's sample population, such 

expressions of ethnic identity were mainly manifested on special occasions associated with certain 

ethnic cultures (i.e. those attributed to the soldiers’ respective ethnic groups), although there were 

some other minor cases of ethnic articulation among Gurkha soldiers beyond such instances (e.g. 

when friends and their families from the same group get together); nevertheless, these 

manifestations were indicative of the military being a setting that enabled ethnic identities to 

propagate. Furthermore, if we were to reinterpret 'ethnicity' as a less regionalised phenomenon and 
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consider 'nationality' as a more general ethnic group, the example given by Kachtan (2012) could 

also be considered analogous to the Nepali-Gurkhas (as a collective) striving to work alongside 

their British counterparts towards the same objectives and unified under a single organisation. 

5.1.6 Identifying with Limbuwan 

5.1.6.1 First-generational trends 

All participants from the first-generational group identified with both the nation of Nepal and the 

historical region of Limbuwan, albeit in different ways and to varying degrees. All first-generation 

males felt that Limbuwan was their historical homeland, but only FGM11 felt it was less important 

to him than Nepal (as a whole). Among the female demographic, Limbuwan was only considered 

more important to them than Nepal among participants FGF17 and FGF21, whereas everybody 

else from the female group stated that Nepal was more important to them than Limbuwan. 

However, all first-generation participants claimed that both Nepal and Limbuwan were their 

homelands. These trends in perceived importance of homeland affiliation reflected the participants' 

primary and secondary senses of identity almost precisely, where those who identified as primarily 

Limbu considered Limbuwan as their first homeland, and those that identified as Nepali stated 

Nepal. 

5.1.6.2 Second-generational trends 

Similar trends were found among the second-generation, mainly because the vast majority of 

participants identified primarily as Nepali also considered Nepal as their perceived homeland and 

being more important to them than Limbuwan; however, several anomalies presented themselves in 

the data. While 'Limbu' was the secondary identity ascribed to by the majority of the second-

generation participants, few actually considered Limbuwan as a place to identify with - in other 

words, the majority do not recognise Limbuwan as their homeland, one participant was even 

unaware of its existence (SGF14) and its historical significance to the Limbus at the beginning of 

the researcher's fieldwork. SGM07 and SGF13 were the only two participants that identified 

primarily as Limbu, but only SGM07 considered Limbuwan as his primary homeland, and while 

SGF13 identified with Limbuwan, she did not feel that it was as important to her as identifying 
!112



with Nepal. According to SGF13, this is because she identifies with all of Nepal having lived a 

significant proportion of her life in the Kathmandu valley prior to resettling in the United Kingdom. 

Interestingly, SGM26 who identified himself as being primarily Nepali, stated that he saw 

Limbuwan as his main homeland and Nepal being secondary to this. 

5.1.6.3 Placing Limbuwan in the Paradigm of a Nepali Identity 

There is no question that one of the most consistent trends in this study is how the Limbu 

community in Cwmbran perceive the existence of Limbuwan within the context of their sense of 

national identity, how this is to be executed on the political level however, differs significantly.  To 

most Limbus, Limbuwan is a symbol of their ethnic group heritage, but the notion of re-establishing 

a Limbuwan state is only prominent among the first-generation, whereas the second-generation are 

far more cynical of the proposal. First-generation Limbus tend to agree that Limbuwan should be a 

recognised entity with designated autonomy within a federal political structure regardless of 

whether they see their primary identity as Limbu or Nepali. On the other hand, second-generation 

Limbus tend to fear that recognition of a Limbuwan state may lead to an eventual collapse of Nepal 

- as such, federalism is perceived to "divide the country”, a notion shared by the majority of the 

second-generation that even use that phrase verbatim. Second-generation Limbus usually recognise 

the historical significance of Limbuwan in their group history, but perceive any modern iteration of 

a Limbuwan state to be a threat to the integrity of the Nepali nation as a whole. However, there are 

some individuals among the second-generation who disagree, notably SGM07 and SGM26, who,  

like their first-generation co-ethnics, believe that the construction of a Limbuwan state will 

precipitate greater unity as oppose to division; SGF13 also agreed with the establishment of a 

Limbuwan state but only for reasons of re-establishing a significant attribute of Limbu heritage. 

Participants from both generational groups that desired the formation of an autonomous Limbuwan 

state (within a federated Nepal), sometimes use the example of India’s federal system as a way of 

highlighting the virtues of a regionalised identity and decentralisation of power within a greater 

national context (and identity) and how this has persevered without much disruption to the ideals of 

national unity. On the other side of the divide, those that oppose a Limbuwan state, believe Nepal is 

too small and far too impoverished to maintain such national unity in the face of federalised 

divisions. Discourse on the notion of future independence is largely dismissed by the community at 

large, and nobody from this sample agrees with such a proposal. 
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5.2 Identifying with the Host Nation and Society 

In this section, we will look at how the Limbu community’s relationship with the host-society in 

Cwmbran has evinced and how participants from the core sample identify with their new host-

nation. The present researcher believes that this is important in understanding how the participants 

from the Limbu community negotiate their own identities within the host-society as this enabled for 

an enriched understanding of the dynamics between the Limbus as an ethnic group (from within a 

greater transnational Nepali framework) and their fellow Nepali compatriots in a host-environment  

(i.e. Wales) that in itself possesses its own identity within a British framework. 

5.2.1 Limbu association with the British and Welsh identities 

Trends of prioritisation of British and Welsh identity were also demonstrated based on their 

demographical associations - these include people that do not necessarily identify as 'British', 

'Welsh' or 'Other'. 

• All first-generation males (FGMs) prioritised 'Welsh' over 'British' - 4/4 stated 'Welsh'. 

• First-generation females (FGFs) were mixed on this issue - 4/7 stated Welsh, 3/7 stated 

'British'. 

• Second-generation males (SGMs) mainly prioritised 'British' over 'Welsh' - 8/10 stated 

'British' 

• Second-generation females (SGFs) all prioritised 'British' over 'Welsh' - 9/9 stated 'British'. 

Among the sample, only a few actually viewed themselves as being either British, Welsh or other, 

and among those that did, all were of the second-generation and still identified more with the Limbu 

and Nepali labels over their host (or other) identities (i.e. ‘British’, ‘Welsh’ and ‘Other’). More 

specifically, the results indicated: 

• Three people identified with the British label only. 

• Only one person actually identified with the Welsh label, though after identifying as British 

first (SGF27). 

• Only one participant (participant ID not revealed to maintain anonymity) included 'Other' in 

their identity (Iranian and European) - The participant was the researcher's wife and she did 

not include either British nor Welsh as a label she identified with. Furthermore, this 
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participant identified more with being ‘Iranian’ than ‘European’ due to the present 

researcher’s country of origin. 

Among those that gave preference to a Welsh identity over British, their reasons included: 

• The perception that the English led British imperialism; 

• The Welsh have a more provincial culture, where more similarities can be drawn with their 

own. 

• The Welsh struggle for greater recognition of identity both within and outside of the British 

paradigm is similar to that of their own as Limbus in a federated Nepali society. 

• The preference for the quieter and more rural life in Wales in comparison to other parts of 

Britain.  

Among the participants that stated they preferred the 'British' label over Welsh, their reasons 

included: 

• International recognition of the term 'British'; 

• The prestige and eminence that is perceived to come with the British label and the attributes 

associated with Britain as a whole; 

• Inclusive of diverse identities and not only exclusive to one. 

5.2.2 Associations with the "Asian" and "Foreign" identities 

5.2.2.1 The 'Asian' identity 

Most of the participants in this study stated that they felt some connection with a greater Asian 

identity regardless of whether they were in regular contact with other non-Nepali Asians in the UK. 

Members of the Limbu community that declared to have such associations feel a great sense of 

affinity towards other Asian minority groups and identify with them as part of a greater 'Asian' 

community. According to the participants in this study, Nepalis in Cwmbran generally feel that the 

perceived cultural similarities and mutual minority status of other Asians within the host society 

enables them to have greater associations with other Asian groups in comparison to the native 

British and Welsh society. This was a phenomenon prevalent throughout the sample and was 

indiscriminate of age and gender. This connection to their Asian identity is made most conspicuous 

during sporting events where Asian countries are represented on the world stage, for instance, 
!115



during the FIFA World Cup 2014 in Brazil, the Limbu community (and the Nepalis in general) were 

inclined to support their fellow co-continental nations such as Iran, South Korea and Japan before 

embracing the nations represented from Europe and South America. 

The Limbu participants identified more with other Asian groups in Cwmbran than with their host 

society and believe that the label for a collective Asian identity is appropriate in referring to them as 

a collective of co-continental expatriates. This is a phenomenon that the researcher has also 

observed among the greater Nepali community with whom their most regular contact with non-

British/Welsh inhabitant (in Cwmbran) is with the local transnational Iranian community (whom are 

also comprised of various ethnic groups e.g. Persian, Azeri, Gilani, Luri and Kurdish). This 

association was primarily initiated by the researcher's relationship with a member of the Limbu 

community (that later culminated to marriage) early on in the community's settlement, and this was 

further consolidated by the community's close proximity to a local grocery store owned by an 

Iranian businessman. Some younger members of the community would later find employment in 

businesses within Cwmbran owned by proprietors of Iranian decent and members of the Iranian 

community would regularly be invited to their cultural functions. Interestingly, the Iranian 

community in Cwmbran share little in the way of culture, religion, ethnicity, food preferences and 

clothing with the Nepali group, and many Nepalis themselves acknowledge that there are closer 

cultural ties to other South Asian minorities in comparison to Iranians (e.g. Indians, Pakistanis, 

Bangladeshis and Sri Lankans). However, as there are few associations with other South Asians 

within the host environment, the common factors that have enabled the Nepalis to bond with 

Iranians is derived from the perceived notion that both communities are minorities that hail from the 

Asian continent and share some linguistic traits as well as perceived social outlooks. 

5.2.2.2 The 'Foreign' identity 

Among some first-generational participants - including all four first-generational males and two 

females, there was a great sense of feeling "foreign" or like a “foreigner”. This is not a unique case 

of such a phenomenon, a similar occurrence was found among the participants of a study by Liu 

(2015, pp.32) where people of Chinese minority status in Australia have felt as the ‘other’ no matter 

how well they spoke English and how closely they assimilated into the local culture and way of life. 

In the case of the Limbu community in Cwmbran, this was not as obvious among the second-
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generation, though it was often brought up by some male and female members of the first-

generation whom usually raised issues about their experiences in the workplace. However, three 

participants from the second-generation demographical group (SGM09, SGM15 and SGF16) had 

stated that they felt "foreign" with one (SGM09) even suggesting that it is an appropriate identity in 

which to refer to themselves within the context of a majority 'native' host-society. It must be 

highlighted that this label was not given as a selectable option in the researcher's schedule; however, 

as it was once raised by a participant during a group discussion involving all four first-generation 

male subjects, which culminated to a brief discussion surrounding this issue, the present researcher 

felt that it might be worth investigating further as to whether this sense of a 'foreign' identity is 

manifested among a greater distribution of individuals within all gender and age-based 

demographics. The data indicated that participants within certain demographics demonstrated 

similar sensibilities, but the reasons sometimes varied in frequency and by demographical faction. 

Altogether, almost all the participants felt that they were 'foreign', the only outlier was from the 

18-24 age-category and was female (SGF27). It must also be noted that participants did not 

necessarily express their sensibilities based on their own personal experiences but sometimes on the 

observations and anecdotes of others, both internal and external of the Cwmbran based community. 

Their reasons included: 

• Distinguishing differences of appearance, accent, clothing and food preferences in relation 

to the host-society's majority 'native' population - mentioned by participants from all 

demographical factions. 

• Perceived overt discrimination directed from some members of the host-society e.g. flagrant 

prejudiced statements and in some cases, physical attacks - predominately found among 

second-generation participants, and mostly males (SGMs). 

• Perceived subtle discrimination directed by some members of the host-society (e.g. 

intolerance at places of work and the perceived lack of job opportunities - predominate 

among all demographics; however, males from both generations (FGMs and SGMs) appear 

to have personally experienced this the most with many (also) giving examples of others. 

5.2.3 Sensibilities and Attitudes towards British, Welsh and European Identities 

Though there appears to be a concerted effort made by the 'Wales Gurkha Community' to integrate 

the Nepali community within the greater society of Cwmbran, there is a conspicuous lack of affinity 
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towards a sense of feeling 'Welsh' and/or 'British' by individual community members. The reasons 

for this often varied by generation with those of the first generation usually suggesting that they felt 

no connection to either identity due to their desire to remain affiliated with being Limbu and Nepali 

only, and as previously mentioned, the sense of feeling like a 'foreigner' may have also contributed 

this (refer to ‘Chapter 5.2.2.2’). This reflects the claim made by Manning and Roy (2010) cited in 

Manning and Georgiadis (2012, p.26) (mentioned in ‘Chapter 3.1.3’) where the researchers 

suggested that people of ethnic minority status born outside of the UK were less likely to associate 

themselves with British labels. However, participants from this group generally felt that they were 

content with living in Wales (and the UK) and wish to be fully integrated with the rest of the host-

society at no expense to their own identities.  

While most of the second generation participants from the sample population still stated that they 

only identified as being Nepali or Limbu - bearing in mind that what we refer to as a second-

generation are actually first-generation Nepali millennials that had migrated to the UK based on the 

military professions of their fathers - some participants expressed that their lack of affinity towards 

a Welsh and/or British identity is due to disillusionment, particularly as a result of a lack of job 

opportunities; this is not an unusual phenomenon, many migrants that aspire to reside and work in 

the United Kingdom become disenchanted by the lack of job opportunities and promotions 

available to them (Montgomery, 2007, p.288; Collins, 2013, p.140). This was a specific emphasis 

found only among some participants from the '25-34' age category (both males and females). 

However it is also among the participants from the second-generation that we see some affinity 

towards a British and/or Welsh identity. Among the four participants that expressed a sense of 

British and/or Welsh identity, one was from the '18-24' age category (SGF27) and the other three 

from the '25-34' (SGF08, SGM15 and SGM23). The researcher's wife was the only participant 

from this demographical group (as well as the entire sample) that included an Iranian identity 

(influenced by the heritage of her husband - the present researcher) and a European identity.  

The present researcher’s wife (ID not given in order to preserve anonymity) considered herself more 

European than British or Welsh but was by no means the only participant to internalise some sense 

of European identity. While the vast majority of the entire sample were explicitly pro-European, the 

second-generation were more enthusiastic about a European identity over a British one, and this 

stems from a romanticised notion that Europe as a collective has more cultural grandeur than just 

the United Kingdom alone. However, in spite of this, many of the same participants will assert that 
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a British identity carries more prestige among the greater Nepali diaspora, and the association of the 

Gurkha soldiers with the British Army emanates a noteworthy stature among the greater Nepali 

society, which means that ex-Gurkhas and their family members maintain a revered prominence 

among other Nepalis. Therefore, this has led to many Nepalis feeling more European in the United 

Kingdom, where they are already in the presence of a majority ex-military population (i.e. nobody 

in this sense is unique) and more British in Nepal. Several younger participants (and nobody from 

the first-generation), stated that their sense of British identity heightens when they travel abroad, 

particularly in Nepal, where their more synthesised Westernised-Nepali culture in comparison to 

their compatriots residing in Nepal becomes more apparent. They also feel more Welsh when they 

visit other areas of the United Kingdom; the latter, was also found among all first-generation males 

and most females. A study by Cinnirella and Hamilton (2007, p.495) found that among their British-

Asian participants, preference of ethnic identity manifested over British national identity, a possible 

reason they give for this is that some ethnic minority citizens define Britishness as synonymous 

with being white. This was not a reason explicitly stated by Limbus in this study; however, there is 

reason to suggest that a more subconscious sense of this phenomenon might exist as we will come 

to see further on in this chapter (please refer to ‘Chapter 5.3.10’ for more details). Furthermore, 

Cinnirella and Hamilton (2007) also found that British-Asians were more pro-European than their 

white British counterparts, reasons for this as proposed by the researchers could be due to the 

psychological barriers internalised among white British citizens towards European integration - e.g. 

(1) negative past-orientated perspectives, (2) negative stereotypes of other European nations, (3) a 

threat to the national culture and British identity.  

During the nationwide referendum that took place on 23rd June 2016 throughout the United 

Kingdom to vote on the future of the country’s retained membership in the European Union (EU), 

most of the participants in this study did not cast a vote due to a lack of citizenship, and among the 

twelve people that were able (whom were only individuals of the second-generation), only three 

voted - all of which voted to remain in the EU. The reason some abled voters chose not to vote was 

due to a perceived lack of understanding surrounding the issues involved; nevertheless, there was a 

strong sense of regret throughout the sample following the results that indicated a majority of abled 

British voters had opted to leave the European Union. Most saw this as an indication that their 

British hosts are close-minded to foreigners, while others saw this primarily as ignorance towards 

the policies that best suit the country’s long-term economic and social prosperity. Most of those that 

did not vote had later indicated to the present researcher that they had only learned about the issues 
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surrounding Britain's membership in the European Union in more detail following the referendum 

as they had not anticipated that the majority of the general public would actually vote in favour of 

leaving. While some participants appeared to be apathetic about the referendum, there was no 

evidence to suggest that anybody had preferred for Britain to leave. 

5.2.4 An Appreciation for the British-Nepali and Welsh-Nepali labels 

Despite there being a lack of interest in identifying oneself as ‘British’ or ‘Welsh’ among the 

community members, the Limbus of Cwmbran are content at being labelled 'British-Nepalis' outside 

of the UK and ‘Welsh-Nepalis’ within the UK. According to the participants, this is a way of 

demonstrating the existence of their community in a foreign environment and enables others to 

understand their synthesised cultural behaviours. Within the UK, most of the participants claimed 

that they prefer to use the term ‘Welsh-Nepalis’ as it distinguishes them from their fellow Nepali 

compatriots in England and Scotland. What is ironic is that almost all of these participants stated 

that they do not actually identify themselves as "British" nor “Welsh”, but use the labels as a means 

of specifying their cultural synthesis, residency and/or citizenry. The second generation of Nepali 

migrants are more likely to hold British passports than their parents, and this itself contributes to 

young people taking on a subtle type of British identity; furthermore, by citizenry, these individuals 

tend to explicitly refer to themselves and ‘British-Nepalis’, even though some of them relinquished 

their Nepali Passports upon obtaining a British one (e.g. SGF01). In this study, nobody from the 

first-generation retains a British passport though most of their children do; first-generation 

individuals tend believe that a British passport will not be of any use to them in the future, 

particularly if they intend to return to Nepal for good, where holding a British passport may cause  

them perceived complications. A similar phenomenon was found in a study by Liu’s (2015, p.33) 

concerning Chinese immigrants in Australia, where those that assumed the hyphenated identity as 

Chinese-Australians considered this to be indicative of coexistence as oppose to the amalgamation 

of two different cultures, where the Australian side was considered to be denoted by their Australian 

citizenship and length of residency in the host nation and where the Chinese side was considered to 

be denoted by their deep rooted beliefs, values and familial associations (i.e. what was perceived as 

an intrinsic set of attributes). In previous research by Modood et al. (1994, pp.110, 118), it was 

found that many South Asian adolescents in Britain preferred to use hyphenated labels to describe 

their identity (e.g. British-Bengali, Pakistani-British etc.); these individuals intended to preserve 
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elements of their heritage culture and identity while maintaining the social lives (as ethnic South 

Asians of British citizenry) in a multi-cultural society as they believed that the two identities do 

necessarily conflict with each other. This reflects the situation of younger Limbus in Cwmbran to a 

degree, but as already explained, the Limbus (as Nepalis) do not usually use the hyphenated label as 

an form of identity but rather a way of describing their place of residency/citizenship alongside their 

extract in order to identify their whereabouts in the Nepali diaspora. 

5.2.5 Parallels between preferences of Limbu and Welsh Identity among the First-Generation 

All four of the First-generation male participants and four out of seven females gave preference to a 

Welsh identity over a British one. Among a few participants, one of the reasons for this included the 

notion that the Welsh struggle for greater autonomy and identity recognition in the United 

Kingdom, which they perceived to be similar to that of the present-day Limbus within the context 

of a greater Nepali society. Solidarity and sympathy between two ethnically distinct communities 

may manifest when the two parties share similar endeavours and aspirations, such is the case among 

separatist movements in Europe, for instance, Catalonia in Spain and Scotland in the United 

Kingdom (Walker, 2015, pp.174). As participant FGM11 once put it, Wales sets an example for the 

Limbus in that the Welsh were reasonably successful in their campaign to obtain some autonomy, 

and both local and - to some limited degree - international recognition for their identity as being 

unique from the rest of the British population. Here, participants drew parallels between their own 

perceived struggle for greater ethnic recognition and autonomy from the status quo in Nepal with 

that of their fellow Welsh counterparts of the past within the context of the United Kingdom. 

Another possible reason for the preference towards Welsh identity over a British one could be due 

to the first-generation no longer seeking expectations for career opportunities elsewhere in the 

United Kingdom and an acceptance that their settlement in Wales will likely be their final place of 

residency in the United Kingdom as FGM04 once implied to the researcher. However, when asked 

what factors contribute to their preference of living in Wales than in England or Scotland, the 

definitive common themes that emerged among this demographic was the tranquility, slower paced 

lifestyle and the landscape of Wales. 
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5.2.6 Demonstrations of Welsh Identity Among the Second-Generation 

Interestingly, despite the lack of Welsh identity affiliation among members of the Limbu-Nepali 

community, there is some indication that a pride in Wales does exist. This is made most conspicuous 

during competitive sporting events with England, particularly among male youths. Though the 

youths are not generally interested in Rugby Union, they will sometimes use the occasion as a tool 

to taunt their friends in England of their aspirations for a Welsh victory, and this sentiment was 

amplified to a greater degree during the international football matches between the two sides. While 

many second-generation males within the community support football teams in England (including 

most of the SGMs in the sample), some will proudly demonstrate an affinity with either Cardiff 

City F.C. or Swansea City A.F.C. for the fact that they are Welsh teams (playing in an English 

league). It was also learned by the researcher that light-hearted taunts directed by their Nepali 

friends in England is common, with the English-Nepalis often referring to the Welsh-Nepalis as 

Ghaule (something to the effect of 'uncultured village people'), to which the group in Wales proudly 

remain resilient and strike back with their own taunts towards them (e.g. Ghaumandi - ‘Snobs’). 

The researcher learned that many of the youths like the good-humoured insults directed at them 

because the associations made by their English counterparts makes them feel a connection to their 

host-nation, and is a bond that is specific to them as Welsh-Nepalis. 

The ‘Wales Gurkha Community’ regularly field a team representing the Nepali community in 

Wales, which consists of players of various Nepali ethnicities. The most prestigious of these 

tournaments is the ‘Gurkha Cup’ followed by the ‘Reading Cup’; however, the ‘WGC’ have not 

consistently fielded a men's team since 2012 due to apathy among older second-generation 

community members, hence, in recent years, they have mainly concentrated on fielding younger 

age-groups. When a ‘WGC’ team is represented at a football tournament, it is one of the few times 

that the researcher can confidently recall of a Welsh identity being manifested among the 

transnational Nepali community. The players proudly wear their custom made WGC jerseys and 

bear a Welsh flag at their games, and this is also reflected by many of their supporters, most of 

which are friends and relatives of the players, and other members of the WGC However, many of 

the spectators from Wales admit that for most people, it is not just about supporting their team, but 

it is primarily an opportunity for people to meet friends and family members residing at 

geographical disparity from one another. There is also an annual tournament set up for Limbu 

communities across the UK, known as the 'Yalamabarhang Cup', which began in 2008. A team from 
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Wales (known as ‘Wales-Kirat’ were fielded between 2010-2012, but this eventually ceased as 

young community members became less interested in participating, a similar phenomenon also 

became apparent from 2014 onwards for the WGC’s presence in the Gurkha and Reading cups. 

Eventually the WGC had to rely on the school-aged children and young teenagers to represent them 

at these tournaments. The purpose of these tournaments were to unify individual communities, 

inter-regional communities throughout the UK, and in the case of the WGC, enable the Welsh-

Nepalis to feel some sense of allegiance to their host-nation, but young people who initially 

participated in the adult category, soon found that their efforts to maintain appearances were no 

longer pleasurable, and this was compounded with the fact that many of those same people 

eventually found other life commitments that drew them away from performing at these events. 

Another potential demonstration of Welsh identity found among second-generation participants - of 

both genders - is exhibited during visitations by friends and relatives from England (and abroad). 

During these visits, many of the young Welsh-Nepalis proudly tour their guests around Welsh 

tourist attractions (e.g. Brecon Beacons National Park, St. Fagan's National History Museum, 

Cardiff Castle, Cardiff Bay, The Big Pit National Mining Museum etc.). According to the 

participants of this study, their guests that come from England often enjoy visiting Wales because of 

the perceived tranquility, natural beauty and the sense that there are scenic and topographic 

similarities with Nepal, albeit that Nepalis are usually reluctant to refer to the hills of Wales as 

mountains, given their country's standards on topographic elevation. Meanwhile, on the rare 

occasion that some might entertain guests residing in other parts of the world, for the Nepali hosts, 

touring such guests also induces a shock factor whereby they were believed to have been 

unsuspecting of such sights in the United Kingdom; nevertheless, received very positively. Such 

visitations is a more common phenomenon found among second-generation individuals from 

elsewhere in the United Kingdom, as they usually find more opportunities (and less restrictions) to 

travel around the country; however, similar sensibilities towards hosting Nepali guests from outside 

Wales was found also found among first-generation participants too. According to participants of 

this study, touring guests across Wales almost certainly heightens a conscious sense of ‘Welsh-

Nepali’ identity at some point during their guests’ visitation. 
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5.2.7 A Sense of Discrimination 

Many Limbus feel disconnected from the native society around them brought on by a sense of 

discrimination and socio-cultural differences, which has caused many of them to lack a sense of 

belonging (please refer to ’Chapter 5.6.5’ that mentions of a study by Leavey et al. (2004) on a 

similar matter in regard to the Irish community in England). Dawson (2005, pp.165) acknowledges 

that the heterogeneity of Britain’s South Asian community results from regional, caste, religious, 

linguistic and class differences; however, young people within these communities are subject to 

similar structural racism as their parents, particularly in the case of people of Bengali and Pakistani 

descent. Limbu-Nepalis in comparison to their South Asian counterparts of Bengali and Pakistani 

decent are better perceived by the British public due to their contributions to the British Army 

(Pariyar, 2011, pp.2-3); however, this has not necessarily exempted them from feelings of 

discrimination. While this feeling is more prominent among first-generation participants, many 

older members of the second-generation (older ’25-34’ year olds and younger ’35-44’ year olds) 

have also experienced such sensibilities since living in the United Kingdom as have some younger 

community members, albeit to a lesser degree. Most of this seems to stem from perceived 

workplace discrimination and the lack of opportunities for young people to excel in British, and 

more specifically Welsh society. 

Among the first-generation, the issue primarily lies in workplace discrimination, where participants 

feel that they are disadvantaged compared to their British-born colleagues. A case in New Zealand 

also found that South Asian born migrant workers (particularly males) perceived discrimination in 

the workplace itself, whereas those born in North East Asia (predominantly those from China)  

experienced lower employment rates; nevertheless, the situation of migrants was found to improve 

with time living in the host-nation (Daldy et al., 2013, p.20). Among the Limbus in the sample, all 

four first-generation males work in the manufacturing industry and all have claimed that they feel a 

constant sense of discrimination. Among the seven women in the sample three work in 

housekeeping (FGF22, FGF28, FGF30), three work as cleaners (FGF05, FGF17 and FGF21) and 

one in a factory (FGF10); the only person to claim to have felt discrimination in the workplace - the 

only time they have felt prejudice in the UK - is participant FGF30. Nobody from the first-

generation sample claimed to have experienced explicit discrimination in public life (with the 

exception of issues pertaining to Gurkha pension rights), but workplace discrimination included: 

dismissal of complaints escalation within the workplace environment, lack of opportunities to excel 
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(i.e. overlooked for promotions), perceived institutional racism and disproportionate commands and 

expectations directed at Nepalis (in comparison to British-born workers). 

Among the second-generation, the most pressing issue concerns job opportunities. Young Limbus in 

Cwmbran feel that the UK provides them with the benefits of a world recognised education but that 

their prospects following the culmination of their educational endeavours are likely to be fruitless, 

particularly if they remain in Wales. Young people with the help of their parents as well as through  

initiatives by the WGC and third party organisations and individuals (e.g. the local authority, 

councillors and some private enterprises) have set-up networking and skill-development schemes to 

some success (e.g. security guard qualifications that have led to some young people finding work in 

the security service industry); however, many still feel that their opportunities in Wales still lag 

behind those of the native population, and to some degree their Nepali compatriots in England. 

While some people with certain academic degrees (e.g. nursing) have found success in attaining 

their chosen career paths, most feel that their efforts in academia have been in vain, despite their 

visa statuses giving them dispensation to work freely in the United Kingdom, and this goes for 

persons with either UK Passports or Indefinite Leave to Enter/Remain (ILE/ILR) visas. This has 

also led to some disillusionment among youths in identifying with Wales, as some feel that they are 

likely to have to relocate somewhere else in the UK, Europe, North America or Australia for better 

opportunities, and some are even considering returning to Nepal in the anticipation that a UK 

degree holds more cultural capital for them there. In ‘Chapter 3.2.4’ the researcher highlighted the 

point made by Tonsing (2014) that psychological distress can be brought on by perceived 

discrimination in the host-society, which makes it problematic for second-generation migrants to 

integrate (Berry et al. 2006, pp.326-327). In the case of the Limbus, integration techniques have 

been employed by the community (please refer to ‘Chapter 5.2.8’ for further details); however, this 

perceived disconnect has led the second-generation to lack a sense of Welsh identity, and to some 

degree - as the researcher had found - feel resentful. Younger generations of Limbus have 

experienced more overt acts of discrimination in public life than their parents, particularly in 

schools and public settings, albeit, most have stated that this is exceptionally rare and only four 

(SGF08, SGM09, SGM12 and SGM23) participants claim to have had a direct encounter with such 

a phenomenon in Cwmbran at least once. 
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5.2.8 Approach to Acculturation 

Among the three approaches to acculturation mentioned by Eriksen (2001, pp.284-286) i.e. 

segregation, assimilation and integration, the present researcher believes that the Limbu and Nepali 

communities in general are closer to the example of 'integration' based on his observations of the 

community over several years. From the present researcher's point of view, the Limbus (and 

Nepalis) are best fitted into this category for the following reasons to name a few: 

• The Nepalis regularly invite local residents in Cwmbran to their own cultural functions, 

usually work colleagues and esteemed members of the community - e.g. Councillors and 

company directors. 

• They consciously engage with the local community in an attempt to be accepted by their 

host-society - e.g. Organising fairs and providing representation at town meetings/events in 

order to provide greater awareness towards the Gurkhas, the Nepali community and their 

national culture. 

• Many Nepalis in Cwmbran - particularly first-generation males - have a vested interest in 

the town's development and future, and hence, have familiarised themselves with local 

politics and politicians; some even have aspirations to run for office in the near future with 

hopes of representing Nepali and minority interests (e.g. FGM04). 

This is consistent with previous studies suggesting that some South Asian migrants favour the 

integration method in that they prefer to maintain their heritage while maintaining full participation 

in general society (Abouguendia and Noels, 2001, p.170), but even among different South Asian 

communities, strategies can vary, for example, past studies shown that people of Indian origin tend 

to adopt the integration strategy, whereas Pakistanis adopt segregation (Robinson, 2009, pp.

449-450). However, Lindridge (2010, p.468) found that religious differences among Indian migrant 

families in the UK demonstrated the need for researchers to consider ethnic variance as a variable to 

acculturation; the same can be said about the Nepalis. 

A form of approach to integration entails the maintenance of the culture of origin while actively 

getting involved and identifying with the host society (Hui et al., 2015, p.74), which is the approach 

usually adopted by members of the Limbu community in Cwmbran. Immigrants tend to maintain a 

sense of their own heritage when resettling in a new country; however, in order to adjust to the host 

environment, they often reconfigure their customary practices and beliefs with those of their new 

host-society (Jibeen and Khalid, 2010, p.241). However, the approach adopted by a migrant 
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community to acculturate with their host-society can sometimes depend on the host-society’s 

attitudes towards the immigrant community in general (Huang and Lamb, 2015, pp.152-153) and 

their perceived value of the transnational migrant community (Kunst and Sam, 2014, p.194).  As we 

have seen earlier, Limbus were generally well received by the British public for their contributions 

to the British Army, but communities such as those of the British Muslims - where a plurality are 

also of South Asian origin (namely India, Pakistan and Bangladesh) - have experienced targeted 

discrimination and questioning of their loyalties to the host-nation (Britain), particularly post-9/11 

and 7/7; this in turn created a strong sense of solidarity among the Muslim community and 

strengthening of British Muslim identity (Mythen et al., 2012; Ajala, 2014; Tatari and 

Shaykhutdinov, 2014). These two very different scenarios may also explain as to the reasons why 

the acculturation approaches employed by these distinct communities are variant. In the Limbu 

community integration is a technique employed by both present generations, although those among 

the second generation are more receptive to the local culture than their parents; nevertheless, a new 

host-culture in which second-generational individuals are trying to assimilate with might have 

inconsistencies with the traditional values of their families, which in turn can be problematic for 

them (Tonsing, 2014, p.418). Second-generation Limbus that had migrated to the United Kingdom 

before 2009-2010 are generally considered to be better integrated with their host-society than those 

who migrated later. While time and greater exposure in the United Kingdom may have been a 

contributing factor to this, some believe that this is also due to the smaller numbers of Nepalis that 

had resided in the community at the time, which incentivised many of the earlier settlers to integrate 

with their colleagues at work or fellow students at school. From the researcher’s point-of-view, the 

experience of the Limbus in South Wales compares closely with that of the British-Chinese 

migrants who despite being integrated and perceived favourably by the host-society, still maintain 

deep-rooted links to their culture, language and heritage (Song, 2005, pp.71-74) (for more details, 

please refer to Chapter 3.2.2). 
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5.3 Expressions of Identity through Cultural Paraphernalia, Behaviour and Activities  

Boivin (2013, pp.80, 250) indicated in her study of several Nepali families in north England that 

eating traditional foods, wearing traditional clothes and decorating the home during festivals and  

celebrations where she had noticed that there were several prominent displays of relatives and 

family members in traditional costumes were markers of Nepali identity. Among members of the 

Limbu community in this study, there are also visible expressions of identity manifested through the 

exploit of everyday items and behavioural patterns (e.g. consumption of food and wearing of certain 

clothes), their leisurely activities (e.g. the types of music they listen to, the television shows/movies 

that they watch and their pass-times), as well as their communal functions (e.g. cultural gatherings). 

In Boivin's (2013) study, though the author appeared to acknowledge the ethnic diversity within the 

Nepali society, the findings highlighted the expressions and symbols that generalised Nepali and 

Gurkha identities as a uniform entity; however, in this study, the present researcher will outlay the 

exhibition of identity specific to a Limbu ethnic community (as part of a greater transnational 

Nepali group) which this study focuses on. In this section of the chapter, the present researcher will 

demonstrate how these phenomena contribute to the expression of identity among the participants in 

the sample and what they mean within the context of the Limbu community. Such forms of 

symbolic expression can be an important source for the understanding of more general patterns of 

behaviour (Seroussi, 1986, p.43). There are some expressions and behaviours exhibited by members 

of the Limbu community that contribute to a heightened sense of ethnic and national identity, these 

are sometimes expressions of certain words, the consumption of certain foods, the display of certain 

clothes and decorations, as well as the performance of dance routines and the types of music that are 

listened to. Here we will take a brief look at some of these. 

5.3.1 Expression of Identity through the Consumption of Food 

5.3.1.1 The Consumption of Pork 

Though there appears to be a common culinary theme in Nepali gatherings, both public and private, 

there are certain noticeable distinctions that help to differentiate the Kirati groups from other Nepali 

ethnic groups within the greater transnational community; however, it must be noted that such 

idiosyncrasies are no longer as apparent as they once were (particularly since the formative years of 
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the Nepali community's settlement in Cwmbran) as both a number of participants in this study have 

pointed out and the researcher himself has perceived over the years. Kirati groups, such as the 

Limbus and Rais are traditionally pork eaters, whereas the researcher had been informed that groups 

with greater Hindu affiliations (e.g. Newars, Chettris and Bahuns), as well as certain predominately 

Buddhist groups such as the Gurungs, are less inclined to consume pork. This is because many 

Hindus consider pork to be an unclean meat, and therefore, is not usually consumed (Green, 2015, 

p.752). Marinated pork meat as part of an assortment of foods is a common offering in many Limbu 

households, though it is not usually eaten everyday among household members mainly for 

affordability reasons (2-4 times per week being the typical rate); nevertheless, it is usually on offer 

when Limbus invite other people of Kirati origin over to their homes as guests, especially other 

Limbus. The researcher was also informed (as well as observed) that pork as traditionally cooked by 

the Limbus is typically marinated in pig's blood and cooked with special herbs known as Yangben. 

This variation of cooked pork is commonly offered in Limbu households throughout Cwmbran but 

is mainly consumed by the first-generation as some younger Limbus find it too rich for their liking. 

All the first-generation participants in the researcher's core sample prefer it to the conventional pork 

curry, the latter of which they claim is a Nepali influence on a Limbu staple. Due to the younger 

generation lacking interest in the taste of Yangben as well as the fact that obtaining the necessary 

herbs are relatively difficult and expensive to acquire, it is not cooked on a regular basis but rather 

on special occasions such as Limbu/Kirati celebrations and when Limbus invite other Limbu or Rai 

guests from outside of their immediate circle of associates. According to SGM07, in the case of his 

wife's ethnic group, the Rais (whom are also Kirati), though they too are traditionally pork eaters, 

some families in Cwmbran continue to be less inclined to eat pork due to their devout adherence to 

Hinduism or because they possess no interest in gaining accustomed to it. The present researcher is 

also aware of some Limbus in Cwmbran that also do not eat pork for the same reasons, though their 

numbers are apparently less in proportion to Rais. The only time some people ever felt Nepali when 

eating/serving food was during their celebrations in the presence of non-Nepalis, particularly when 

it came to those who have had previous experience explaining what the different items of food on 

offer were. The only food article that actually seemed to create some sense of identity among some 

members of the Limbu community appeared to be Yangben. Eating Yangben does make some first-

generation participants feel more Limbu, but the same participants who said this also admit that 

they are rarely (if ever) conscious of this feeling. 
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5.3.1.2 The Consumption of Beef 

Though it is not commonly eaten among the Nepalis, the researcher has noticed that some Limbus 

occasionally consume beef, which is considered forbidden food in Hinduism. In the researcher's 

core sample, among the parental generation, only one out of four first-generation men eat beef 

(FGM20), as well as only two of seven first-generation women (FGF05 and FGF21), whereas 

among the second-generation, it was found that only three people do not eat beef, and all three were 

females (SGF14, SGF19 and SGF25). According to FGM04 he has no problem with the 

consumption of beef, and no longer refrains from eating it due to religious reasons, but as he is not 

accustomed to it, he refrains from eating it; similar sentiments were also mentioned by the other two 

first-generation too (FGM11 and FGM29). According to FGF05 and FGF30, women usually do 

not eat beef for religious reasons, but FGF05 claims that she has no problem with eating beef, as 

her father and grandfather used to eat it while she was growing up in her village whilst immersed in 

the Kirati culture, which does not forbid beef consumption. Many Hindus adhere to the principle of 

Ahimsa (non-violence) and are therefore vegetarian (Green, 2015, p.752), there are some people in 

the Nepali community who refrain from eating meat altogether, but there are very few from the 

Limbu faction that abstain for religious (Hindu) purposes, none of which exist in this sample; 

however there are some people, such as participant SGF19 who grew up in Hindu dominated 

cultural settings (i.e. boarding school) and never became accustomed to eating meat. However, most 

of the other second-generation participants in the core sample appear to demonstrate a liking for 

beef, with most claiming that they only eat it occasionally as a treat, as they are not used to eating it 

frequently, mainly because in was never part of their traditional palette whilst growing up. 

5.3.1.3 Fasting Rituals 

In the PhD thesis of Pearson (1993), it was found that fasting rites were practiced among both 

Hindu males and females alike in Banaras [sic] (India), but women observed these more frequently 

for the purpose of obtaining husbands (if the girls were unmarried) or for the well-being of the 

family (if the women were married); he found that fasting rites were indeed tied to domestic life and 

traditionally defined family and gender relationships. Many of these findings on the observance of 

fasting is found among the Limbus in Cwmbran; regular fasting rituals influenced by Hindu cultural 

institutions that still exists among the female demographic of both generations, predominately the 
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first-generation and older members of the second-generation. This phenomenon was not present 

among any of the male participants of this study, however, some Limbu male members of the 

community in Cwmbran are known to still practice fasting on an infrequent basis. Fasting may 

include abstinence in the consumption of foods with salt, garlic, onion, meat products or even an 

entire meal throughout a day, and depending on the person, this can vary as to which day is selected 

for fasting and the required duration to perform the fast, but the effectuation of these rituals are 

often suggested by Pujaris (Hindu priests - a term used colloquially among Limbus for people who 

perform temple/household rituals) who will read the individual’s Kundli (birth-chart). Many of 

these rituals and practices have been continued from the time that they lived in Nepal, but the 

reasons often given by Limbus in Cwmbran as to why these have been mainly preserved by the 

female demographic is that the women were (1) traditionally more devout than men, (2) there were 

societal expectations for them to maintain religious adherence (while living in Nepal), (3) while 

living in Nepal, they were not expected to work and therefore had ‘more free time to worship’, and 

(4) patriarchal cultural expectations meant that women would train their daughters to follow in their 

footsteps - as in the study by Pearson (1993), women and girls are expected to continue presiding 

over the spiritual well-being of the family. In this sample, all the first-generation women and only 

three (out of seven) second-generation females (SGF02, SGF16 and SGF19) maintain the Hindu 

practice of fasting, but almost all have agreed that they do not sustain the rituals as frequently as 

they did while living in Nepal, particularly the three second-generation females. The reasons 

include (1) gradually believing it to be unnecessary as attitudes towards religion is changing - but 

maintaining it for the purpose of cultural preservation, and (2) practicality - as every female in this 

sample is employed in full-time occupation, finding the time to fast and consuming enough 

nutrients to sustain oneself is not as feasible as it was in Nepal.  

5.3.1.4 Changing Tastes of the Second-Generation 

Unger et al. (2004, pp.468-469) found that across multiple ethnic groups, adolescents assimilating 

into American culture tend to exhibit a shift in dietary activities, where they found that acculturation 

(into American culture) correlated “with shifts from traditional diets of vegetables, meats, and 

whole grains to the more processed, high-fat, and sugary foods that are popular and easily available 

in the US” (Unger et al., 2004, pp.468-469). In a study by Palmer (2006, p.103) a major concern of 

many first-generation Indian parents residing in the US was that their children may develop tastes in 
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line with American food culture, which included becoming drawn away from the cultural norm of 

vegetarianism; however, despite these anxieties, many of them became accustomed to the idea that 

their children developed different dietary palates to that of their own. Part of the transition into 

biculturalism among some migrants is dietary acculturation, where people include elements of both 

their home and host cultures in their food intake, dietary changes and practices (Cruz et al., 2012, p.

628). When it comes to the food preferences of the present researcher’s transnational Limbu 

community, the first-generation have maintained greater insularity (i.e. mainly eat Nepali foods, 

with some infrequent instances of variance), but the second-generation are far more open to variety. 

There also appeared to be very little interference in the culinary preferences of the second-

generation by the first. According to the second-generation participants, their parents had no issues 

with their food choices from a cultural standpoint (this was also reflected in discussion with first-

generation participants), even among observant first-generation women that identified as Hindu, 

there were no apparent expectation placed on their children to abstain from eating beef. However, 

there were some concerns that food in the UK is somewhat less healthy than food in Nepal, and 

only for this reason some parents try to influence their children to eat more organic foods grown in 

their personal allotments and gardens. 

5.3.1.5 The Significance of the Tongba 

Another article that is often exhibited and utilised in Limbu households is the Tongba, which is 

believed to have originated by the Limbus (Mayhew and Bindloss, 2009, p.65). The utensil is  

essentially a bamboo pot used to contain liquor and named after a Limbu God ‘Tongba’ (Sagant, 

1996, p.244). According to Subba (2010, pp.130), the Tongba typically contains “fermented millet 

or wheat is poured, allowed to soak with hot water, and sipped with the help of a bamboo pipe with 

a small slit at the bottom so that when one sips only the alcoholic content comes up… Almost every 

Limbu..keeps several such containers in the kitchen… For regular use, many Limbu keep Tongba 

made with wood with edges decorated with aluminium braces”. Though it is generally associated 

with the Kirati culture, it is common to find the Tongba in many Nepali households, including those 

of non-Kiratis and is therefore nowadays considered almost as Nepali as it is Kirati. When Limbu 

households in Cwmbran invite fellow Nepali people over to their homes as guests, they will often 

serve them a Tongba, particularly those that they hold in high esteem or if the guests are outside of 

their immediate circle of associates, though guests are generally regarded in high standing 
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regardless of who they are or the type of social status they hold. The Tongba is seldom drunk by 

youths, but is nevertheless, commonly used among household patriarchs and matriarchs, as was 

discovered during years of association with the community and later confirmed while procuring 

data from observations of the participants within the core sample. Speaking to some members of the 

core sample, it appeared that little has ever been thought of in the way of sensibilities towards 

identity when it comes to the Tongba. However, during one particular evening conversation with 

FGM04 and FGM11, the present researcher discovered that the two men inferred their pride 

towards the Tongba having become a household phenomenon throughout Nepal and the greater 

Nepali society but having originated with the Kirati people. 

Many but not most Limbu households make their own Tongba at home in Cwmbran, one of those 

who take great pride in making their own traditional drink is FGF05 who gave a demonstration of 

how to prepare and ferment it to the present researcher’s main supervisor on a home visit during 

March 2015. Women in the household are often more likely to be the ones who make and brew the 

Tongba’s contents, though it is known that some men do it too. Women are also thought by some 

Limbus, to be heavier drinkers than their male counterparts, this is a concept that is believed 

throughout many Limbu households in Cwmbran and admitted by many of the female household 

members themselves. The reason why this may be the case in many circumstances could be because 

the women in the past were expected to stay at home and look after the house while their husbands 

worked, and hence had more time to brew and drink the traditional beverage. 

5.3.2 Identity Expression through Clothing and Fashion 

In a previous study by Chattaraman and Lennon (2008, p.528), findings had suggested that among 

various ethnic sub-cultures in the US, the strength of ethnic identification had a significant 

influence on the consumption of cultural apparel as well as the attribution of emotions and 

meanings pertaining to such consumption, meaning that it enabled people to feel a greater 

connection with their heritage while residing within the context of a heterogenous society. In the 

Limbu community of Cwmbran, there is great enthusiasm for wearing traditional Limbu and Nepali 

clothing during special cultural occasions as many members of the community feel that it brings 

them closer to their identities. 
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5.3.2.1 Limbus in their Everyday Public Lives 

In their everyday lives, it was found that first-generation males and females of the community tend 

to wear western style casual clothes, which has often been the case following migration and 

resettlement in Cwmbran; however, during the earliest years of their settlement, it was noticeable 

that some women of the Nepali community would wear a form of Kurta or Saree (traditional 

costumes in South Asia) as casual-wear, which included many Limbu women too. While most 

South Asians in Britain wear Western style clothing in their daily lives, those who prefer to gravitate 

to their traditional clothing can experience some level of discord with their employers and hostilities 

from the public (Maxwell, 2012, p.41). For these similar reasons, many Nepali women (and men) 

gradually gravitated to western style clothes in fear that they may not be accepted by the host-

society, even though there has yet to be any experience of explicit discrimination targeted towards 

them for this reason. According to first-generation women from the core sample, weather conditions 

and the societal norms of Cwmbran (as a host society) also did not favour them wearing traditional 

Nepali clothing in public. In the case of the first-generation males, some still occasionally wear 

their military badges in public but no longer wear their topees (traditional Nepali head dress), as 

they feel that it may cause them to become targets of discrimination despite the positive perception 

that it has previously evoked from locals that had associated such apparel with the Gurkhas. 

Meanwhile, the military symbols evoke a feeling of shared pride with their native (British) 

counterparts in the British military, and it is therefore a form of identity that the ex-servicemen feel 

they can publicise without appearing too culturally disparate. Maxwell (2012, p.41) suggests that 

while it is usually among the first-generation of South Asian women that are more likely to publicly 

exhibit traditional clothing, the practice has also been carried over to many individuals from among 

the second-generation that were born in Britain.. In one instance, participant FGM29 told the 

researcher: 

“We live in Wales now, we should dress like everybody else… We can still wear them 

[topees] in our own festivals so why [do we] need to wear it in public?” (FGM29: Feb 

2015, Appendix D: Table 3). 

The second-generation of the core sample in this study claim that they have never worn their 

traditional clothes in public, and from the present researcher’s own experience over years of 

observation, it was agreed that this claim holds veracity, as the present researcher can never recall a 

time when the millennials (of both genders) ever wore their Limbu/Nepali clothes in public unless it 

was for an occasion whereby the individuals were performing a rehearsed cultural routine for a 
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group of local spectators. Nowadays, cultural apparel is almost entirely only worn during functions, 

though the present researcher has observed some very rare instances of both first-generation men 

and women wearing their topees and sarees to one another's homes. 

5.3.2.2 Limbu and Nepali Cultural Apparel 

The wearing of Limbu clothing has become more prevalent in the lives of both generations of 

female Limbus living in Cwmbran since migration from Nepal. For most second-generation 

Limbus, their first experience at wearing their traditional ethnic attire was in the UK, and for the 

first-generation, some of whom had previously worn Limbu cultural attire in rare instances during 

ethnic and national festivals in Nepal, now wear them more regularly for such festivals celebrated in 

the UK. It is apparent that both first and second generation participants alike demonstrate great 

admiration for their ethnic (Limbu) heritage when displaying their Limbu clothing and ornaments, 

and this appreciation has developed exponentially based on the responses to explicit questions on 

the subject, as well as spontaneous statements made during social events from most individuals 

within the core sample. The first-generation females feel a strong sense of Limbu identity when 

wearing Kirati costume and accessories during their Nepali and Limbu functions; however, the 

males of this generation seldom (if ever) actually wear Limbu costume, hence, data for this 

demographic in this regard could not be obtained, the last time that Limbu clothing was worn by 

either of the four first-generation male participants was when they were young (before they had 

joined the army) and living in their villages in Taplejung and Pancthar districts. None of the second-

generation males possess Limbu cultural attire either.  

The most prominent forms of traditional Kirati clothes and accessories (i.e. jewellery) among the 

Limbu community (as worn only by the female demographic) include the Sunghamba (blouse), 

Chaubande Cholo (skirt), Thakumey (common shawl), Samyangphung (Golden disk worn on the 

forehead), Loskari and Kanthungri (golden ear rings), Thungri (nose rings - mainly worn by first 

generation females only) and Hasult (gold/silver necklace) (Subba, 2008, p.304). During Limbu 

events, the wearing of cultural Limbu attire is generally more ubiquitous among older members of 

the community, whilst some continue to wear their Nepali Sarees. Meanwhile, the first-generation 

males mostly wear western style semi-formalwear (i.e. typically a shirt, trousers and tie, while some 

might also sport a blazer); some first-generation males may wear their traditional Darul Surals, 
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which is considered more Nepali than Limbu. The reason why male community members do not 

wear their ethnic cultural attire despite greater ethnocentrism among the first-generation male 

demographic is due to (1) accessibility - apparently they are not as easy to obtain in comparison to 

the costumes worn by their female counterparts, (2) the Nepali Darul Surals are only occasionally 

worn themselves (in favour of western style clothing) and due to their similarity of features to 

Limbu cultural attire, they are felt to offer the same purpose without having to make additional 

effort for attainment. During both Limbu and Nepali festivals, it was noticed that second-generation 

Limbu females of the community have gradually become more inclined towards wearing Limbu 

attire during some Limbu (and even some Nepali) events. This phenomenon has also been 

championed by Kirat Yakthung Chumlung (KYC), which has encouraged efforts to persuade greater 

cultural preservation in transnational Limbu communities across the UK. The celebration of Chasok 

Tangnam did not take place in Wales until 2010, prior to this, the only organised ethnic celebration 

observed by the community en masse was Sisekpa Tangnam - the annual gathering of all Limbus 

nationwide organised by Kirat Yakthung Chumlung, but this is never celebrated in Wales (for more 

information on these types of gatherings, please refer to ‘Chapter 5.5’). 

The plurality of female Limbu millennials (second-generation) wear traditional Nepali attire  

(sarees and kurtas) during cultural celebrations pertaining to both Limbu and Nepali cultural 

occasions, a smaller proportion may wear ethnic Kirati clothing during Limbu festivals, whereas 

among the second-generation males, only some wear cultural attire (and to varying degrees of 

fullness) during Nepali festivals; however, the majority of second-generation males abstain from 

wearing cultural attire in favour of western style semi-formal to full-formal clothing. During 

Chasok Tangnam and Sisekpa Tangnam (Limbu festivals), the overwhelming majority of second-

generation males appear in casual attire; however, some will either come with or eventually change 

into cultural apparel for a traditional Limbu dance routine, assuming that they have offered to 

partake. Some of the females - though still a minority (unlike their male counterparts) will also wear 

casual western style clothes during such gatherings. The donning of Limbu/Kirati costumes and 

jewellery heighten a sense of Limbu identity in the second-generation females but according to 

those who wear them, they also heighten their sense of Nepali identity. Among the second-

generation males, SGM06 highlighted why he felt a heightening of both identities when witnessing 

fellow Limbus in ethnic attire. To paraphrase SGM06’s statement regarding this, he stated: 

 “To me, I like seeing our people wearing these types of clothes because they are both part of 

 our culture, but actually to me wearing Limbu clothes is also like wearing Nepali clothes  
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 because Limbu culture is also Nepali culture… I think this is how the majority of us  

 [Limbus] feel” (SGM06: Oct 2014, Appendix D: Table 3). 

During Limbu festivals, most of the second-generation males youths that perform in ritualistic 

dancing will wear their Darul Surals and Topees; however, there is one other feature that stands out 

as being culturally specific to Limbu males that protrudes them among all the performers.  Many of 

the second-generation male members of the community have also learned to play cultural 

instruments for the purpose of participating in the ritual dances, a folk drum (known as a Ke) worn 

across the body and beaten using one's hand has become a prominent feature during festivals such 

as Chasok Tangnam and Sisekpa Tangnam. Their female counterparts don their Kirati cultural 

costumes and jewellery, and the mixed gendered group proceed to dance together. Oftentimes, these 

individuals do not arrive at these events wearing their Kirati attire, in fact, most arrive with western 

clothes (if they are male) and traditional Nepali costume (if they're female) and only change into the 

relevant clothing for the ritual, only to change back once it is over. This however is not the case 

with the first-generation women that partake in the ritual dances, this demographic usually continue 

wearing their Kirati clothing throughout the whole duration of the function. 

Bahl (2005, p.109) mentioned how many immigrant South Asian (Indian) women (with particular 

emphasis on those who migrated to North America) had to compromise with their attire while living 

in the new host society in order to appease different categories of people (i.e. Indian and American 

societies), which was mainly exasperated by expectations to conform to work place demands and 

social acceptance within the host-nation. This however is not usually as much of an issue with 

younger generations of Indian-Americans who perceive little difficulty in meeting Americanised 

dress senses but also entertaining the expectations of their Indian community in maintaining 

traditional apparel (Bahl, 2005, p.114). However, in the Limbu community, such expectations are 

not as strict in the sense that those among the second-generation do not usually feel pressured by 

their parents to conform to traditional practices pertaining to clothing, such expectations are 

however intensified around the time of cultural events. The first-generation themselves have grown 

accustomed to wearing western style clothes for convenience and assimilation purposes, and while 

most still prefer their cultural clothes to those of western attire, they will only wear them for special 

occasions. The second-generation appear to show far more enthusiasm for wearing their Nepali 

national costumes in the present-day than they had done whilst living in Nepal; members of this 

demographical often suggested that wearing their costumes make them feel more Nepali when 

wearing them in a functions among co-nationals, and while some fear targeted discrimination by the 
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presence of non-Nepalis who may happen to notice them, they also feel a great sense of identity in 

the presence of authorised invitees of non-Nepali origin at their events. 

At wedding and engagement ceremonies, older and younger Limbu women alike wear a 

combination of sarees and Limbu jewellery, regardless of the hosts' ethnic group. However, 

weddings involving Limbus and Rais may include some women from both ethnic groups wearing 

traditional Kirati apparel; this is a phenomenon that has become more frequent during Kirati 

weddings. During the present researcher's wedding (in 2009), Darul Surals among the males of 

both generations were also common, however, between 2014-2015 a number of wedding 

celebrations saw this reduced significantly. Males of both generations now tend to wear western 

style formal clothing to these types of events, albeit that many incorporate traditional Nepali 

elements into their new-found style, such as wearing a topee with their western suits; meanwhile, 

some of the men also sport a badge of the Gurkhas on their suit blazers in addition, some of which 

include the symbols of their specific regiment. 

5.3.2.3 The Meaning of the Bhindi 

One distinguishing factor that has become a widespread concept among Kiratis in the Nepali 

community is the differences between white and red Bhindis; these are the traditional marks 

displayed on the foreheads of the women in the community to indicate their marital status (Chopra, 

2005, p.121). According to females in the sample, the white Bhindi symbolises one's affiliation to 

the Kirati identity while maintaining links to the national Nepali culture. While evidence could not 

be found to support the assertions made by Limbu members of the community in regard to the 

historical symbolism of the white bhindi, it was clear that first-generation females feel a sense of 

being Kirati when wearing them during Nepali festivals (not Limbu festivals as they do not wear 

them during ethnic occasions). This sentiment was not shared among most second-generation 

female participants with the exception of SGF13, this is because the Bhindi is generally felt to be 

historically attributed to the Nepali culture and has little to do with the actual historical culture of 

the Kirati people, but nowadays wearing it helps to distinguish between one who identifies as Hindu 

and those that identify as Kirati (in religion and/or ethnicity). The majority of second-generation 

females find this concept and practice pointless as most identify as Hindu and are more familiar 

with the red Bhindi, to these people the white Bhindi as a means of identifying oneself with the 
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Kirati culture is an entirely new concept that they had learned since living in the UK. Some second-

generation females also stated that they saw no reason to demonstrate differentiation as they do not 

want to be perceived as trying to divide Hindus and Kiratis while they are all essentially Nepali and 

should thus display the same national symbols to indicate this. Even among first-generation 

females, a white Bhindi is only seldom worn (by the majority) in favour of red, while only a small 

minority (participants such as FGF17 and FGF21) prefer to wear a white Bhindi over a red one. To 

quote FGF21 on her reason for this preference:  

"I know its not Kirati culture to even wear Bhindi on our heads but I don't want to wear a 

red one because I want people to know that I am Kirati and I don't want them to think I am 

Hindu... I feel very proud when I come to show that I am a Kirati and this [white Bhindi] 

shows to them that I actually Kirati... A Bhindi is still Nepali, so I am still showing that I 

am proud to be Nepali and I still follow our [Nepali] traditions, if I wasn't proud of my 

[Nepali] culture, I wouldn't wear it at all" (FGF21: Sept 2015, Appendix D: Table 3). 

5.3.3 Indications of Identity through Preferences of Music 

Tastes in Music among the Limbu community in Cwmbran not only varies but have also 

transformed over the past ten years, particularly in the case of the second-generation. Through years 

of observation, the present researcher has noticed that Limbu parents (first-generation) are generally 

interested in traditional Limbu and Nepali music. This has not changed a great deal since the early 

months and years of the Limbus settling in Cwmbran; however, it is noticeable that the frequency to 

which Limbu music is played at gatherings has increased significantly. This has grown 

exponentially in relation to the increasing numbers of Limbu gatherings as well as the increase in 

the numbers of Limbus residing in Cwmbran. Limbu music is more regularly heard during 

celebrations such as Chasok Tangnam and Sisekpa Tangnam, and is played as part of the 

proceeding’s rituals as well as for entertainment purposes. Nevertheless, Kirati music is also 

appearing in small quantities during the proceedings of Nepali celebrations, both as part of the 

performance dances exhibited by young members of the community as well as during the cocktail 

dances towards the end of the function, where people are permitted to dance freestyle for leisurely 

purposes. 
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Kirati music is generally the preference of first-generation males who have developed a growing 

fondness of their ethnic tunes and songs over the years, as have their female counterparts to a lesser 

degree. Kirati music was hardly in the palate of the second-generation who generally preferred 

modern Indian, Nepali and Korean songs; however, due to the growing interest in Kirati music 

among first-generation participants, even the second-generation - who are now more exposed to it - 

are developing an appreciation for it beyond just its usage in the background of cultural dances that 

they perform in. Kirati music has also gone through a modern transformation in order to appeal to a 

younger audience where second-generation people can relate to the contemporary genres of music 

on offer but also obtain a sense of Kirati unity and develop a greater appreciation for their heritage. 

A study by Barrett (2015) demonstrated how a community in Guatemala use a combination of 

Spanish and Mayan languages in their music as well as run a school that combines lessons in hip 

hop with efforts to promote the use of Mayan languages among children; the author argues that “the 

unified efforts of Maya and non-Maya towards a shared goal of promoting and preserving Maya 

culture through hip hop creates a unique space that promotes an alternative to dominant 

understandings of Guatemalan national identity”. Kirati music heightens a sense Limbu identity 

among both generations, but mainly the first, particularly when it is played during Limbu functions 

among co-ethnics, and in Nepali celebrations among co-nationals. Modern Nepali music is a major 

identity marker found among second-generation participants, who will regularly cite lyrics in their 

public lives, play them in the background as well as in their cars and dance to them at their 

functions, but the generation of their parents (first-generation) are generally disinterested in modern 

Nepali music. Limbu music videos are however popular among first-generation participants who 

feel a heightened sense of ethnic identity when seeing their ethnic culture presented visually, but 

these feelings are only seldom found among the second-generation regardless of whether the music 

videos demonstrate Nepali or Limbu culture. 

Su (2011, pp.505) argues that commodifications of ethnic music can helped to sustain discourses in 

identity building and cultural revival, and there is evidence to suggest that this notion is reflected in 

the Limbu community of Cwmbran. From the core sample, the present researcher recalled (and had 

confirmed) from the early years of the community (2006-2009) that first-generation men such as 

FGM04, FGM11, FGM20 and FGM29 would regularly buy and exchange Limbu music CDs and 

listen to them in their own time. They would also exchange emails with links containing embedded 

music videos on Youtube and various Kirati/Nepali websites. Though their female counterparts 

within these households enjoyed this type of music, it was more often the men who would initiate 
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the recreation of listening to the music in their own time, and their wives would listen in the 

background. Nowadays both first-generation males and females carry a music library on their 

smartphones so that they can listen to their favourite cultural tracks whenever they like. In the case 

of the first-generation females, their tastes tend to be more varied (compared to their male 

counterparts), with many demonstrating interests in other types of Nepali and Indian (Hindi) music, 

the latter of which is rarely a preference by first-generation males. From the core sample, older 

generations of male Limbus (i.e. the first-generation) are also inclined to watch music videos with a 

Limbu theme, they are often sung in the Limbu language and performers wear traditional Limbu 

attire set in the backdrop of a landscape supposedly reminiscent of the villages in Limbuwan - 

usually the hill regions of Eastern Nepal. The females of this generation are not known to go out of 

their way in order to acquire traditional music videos and are more likely to watch/listen to the 

resources obtained by their husbands; however, the first-generation female demographic often enjoy 

watching Indian music videos and musical talent shows on satellite television when the opportunity 

arises. 

During the early years of the Nepalis in Cwmbran (2006-2009), Nepali celebration such as Dashain 

and Tihar would include both Nepali and Hindi music as a means of entertainment played during 

choreographed dance routines and freestyle cocktail dancing; however, as mentioned, tracks of 

Kirati music (Limbu and Rai) have gradually surfaced at these celebrations over the years. Though 

it appears that non-Kirati groups are generally content with organisers playing Limbu and Rai 

music, there have been instances of complaints by non-Kirati groups (e.g. Gurungs and Magars) 

that have demonstrated dissatisfaction at the perceived lack of consideration of the organisers’ bias 

towards Kirati music. These complaints have included grievances ranging from the lack of Gurung, 

Magar and Newari music being played at the celebrations to perceived inclinations of a Limbu/Rai 

centricity exhibited from the community’s officers (for more information, please refer to 'Chapter 

5.5.1.2'). 

The present researcher recalled that in the past, though many parents appreciated that their youths 

had different musical tastes in comparison to their own and allowed them to perform and dance to 

the music of their own preferences, apprehensions remained prevalent, as some people among the 

first-generation believed that the celebrations should only consist of Nepali music (i.e. No Indian, 

Korean or Western music should be played during these occasions). There were even instances of 

complaints from first-generation males, including the likes of those in this sample that Indian music 
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should never be played during Nepali celebrations. However, the present researcher has noticed that 

such complaints have dissipated in recent years to a point where it is now normalised to be played 

as part of the regular functions. Many parents now openly dance alongside their youths to Indian, 

Korean and Western music played during the cocktail dancing designated towards end of these 

celebrations. Though not all parents from the core sample dance at the end of each proceeding, all 

have accepted the variety of music that is played. One first-generation female (FGF30) stated to the 

researcher that there still exists an underlying preference (among the parental generation) that 

Indian and Western music should not be played during the celebrations, but that it was the result of 

compromises between the two generational groups that a variety of music other than the traditional 

Nepali numbers were played. She elaborated to the researcher that this is because there is still an 

underlying belief that the youths could listen and dance to Western and Indian music in their own 

time, but that Nepali youths should seek to retain cultural values by only listening and dancing 

Nepali and Kirati music during their national celebrations. 

During the early years of their residency in Cwmbran, youths (i.e. second-generation persons) were 

heavily inclined towards Bollywood music and some Nepali pop music. These young people rarely 

demonstrated interest towards ethnic Limbu music; however, since the exhibition of Limbu music 

has become a more regular occurrence during the leisurely segments of the various annual 

celebrations, the youths have become more inclined to dance to their ethnic music due to greater 

exposure. In return, the youths have also become more contented at the increasing number of 

parents that have joined them for cocktail dancing during the latter parts of the event's proceedings. 

SGM06 and SGM07, both explained that the introduction of Kirati music encouraged older 

members of the Limbu community to dance during the leisurely segments of celebrations. Both 

believe that this has aided the development of a mutual understanding between the youths and their 

parents, and helped to inculcate interest in Limbu music among the youths. Over time, it appears 

that most of the Limbus under 35 years of age have also acquired a taste for Western and K-Pop 

(Korean music); youths of all ages dance to a variety of musical tracks when the opportunity is at 

their disposal. As many Limbus in their late teens and early 20s did not spend many of their 

formative years in the UK, it is possible that their musical tastes - for most part - remained inclined 

towards Hindi and Nepali; however, this was more common among the female variety and those 

that arrived in the UK at a later age (approximately post-21). Second-generation males were less 

inclined towards Bollywood music, giving preference to Western and Korean, with genres spanning 
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pop, rock, rap and dance. Those from among the second-generation that arrived in the UK at a later 

age do not necessarily demonstrate a lesser interest in Western music; however, they have admitted 

to having been more exposed to Nepali and Indian music from their time living in Nepal, and as a 

result, many still gravitate to Indian and Nepali pop songs over their younger counterparts who find 

them less appealing; nevertheless, nowadays older members of the second-generation believe that 

they are equally interested in Western and Korean music as their younger counterparts. 

In the past, Nepali music along with a Nepali cultural theme was the preferred approach during 

wedding ceremonies, including those involving Limbu parties. As of March 2016, there have been 

five weddings involving Limbus since the Nepali community began settling in the town; however, 

only three have been Limbu themed, all three of which have taken place within the last five years. 

During the few wedding ceremonies involving Limbus that have taken place in Cwmbran, Limbu 

music has been a recurring theme played for the leisure of the attendees, and the number of Limbu 

musical tracks that have played during these events has increased significantly since the early days 

of the community’s settlement. Limbu weddings in Cwmbran have also included some of the 

younger males (second-generation) within the community performing their own (rehearsed) musical 

acts using traditional instruments. Weddings involving Limbus nowadays consists of many tracks 

being played on a sound system in between Hindi and Nepali songs throughout the event’s 

procession (i.e. in the background) and as part of a cocktail dancing phase of the wedding - where 

attendees (including hosts and guests) dance freestyle to a variety of music. The findings indicated 

that not only does music hold a prominent role in culture, but it has the potential to unify and 

strengthen a community by joining people together in a common experience (Pascale, 2013, p.127). 

5.3.4 Preferences of Movies and Television 

The most common form of motion picture entertainment among the first-generation demographic 

are Hindi-language channels found under the subscription services of digital television. Almost 

every Limbu household in Cwmbran receives the Hindi-language channels, this includes the 

households of every member of the sample. The present researcher is only aware of one family that 

receives Nepali channels in Cwmbran (via Satellite). FGM29 told the researcher that the main 

reasons as to why many Nepalis do not purchase satellite dishes for the purpose of receiving Nepali 

channels is because (1) they’re expensive, (2) they’re not considered to be entertaining to the 
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womenfolk of the community as most enjoy watching Indian movies, serials and entertainment 

shows, and (3) Nepalis usually access media from Nepal via online sources as there is a greater 

variety of material on the internet compared to that for which is broadcasted on satellite television. 

The first generation from the core sample usually spend their evenings watching television serials 

and entertainment shows (i.e. reality and talent shows) on UK-based Indian channels. Interestingly, 

two of the Limbu patriarchs (FGM04 and FGM11) highlighted that their favourite serials are 

usually those that depict the stories of Hindu deities or religious figures, and this was also reflected 

by one of the first-generation females, FGF10, who suggested she enjoyed the religious series 

because they provide her with a visualisation of religious Hindu stories. Of the other first-

generation females that remained in regular contact with the researcher throughout the course of the 

whole fieldwork, their interests were mainly inclined towards contemporary Indian dramas. It is 

rare for middle-aged women of the community to deviate from the few accessible Hindi language 

channels available.  

The second-generation males are mainly into sports channels, while some also demonstrate interest 

in Indian, Korean and Western music channels. Younger people of the female demographic are fans 

of Indian and Korean movies, as well as Korean television dramas. There is also a significant 

following of young females towards Bollywood movies, though this is not as profound as it was 

during the formative years (2005-2009) of the Nepali community’s settlement in Cwmbran, as many 

of these young ladies now gravitate to other sources of entertainment from Western and East-Asian 

media. SGF13 explained to the researcher: 

 "I think nowadays more people in Nepal have the internet and watch American and Korean 

 movies and drama serials, and because they are so popular now, even Nepalese television  

 channels are showing them, but when I was young, they only showed things from India and 

 Nepal... I think when people started coming here [to the UK], they were still not as  

 exposed to entertainment from other countries, because in Nepal, the internet was still not  

 widespread so when we suddenly got a lot of access to the internet here in the UK, we  

 gradually began to watch more Korean and American films... When Nepalis outside of  

 Nepal became more entertained by Korean and American media, I think they began to  

 influence their relatives and friends back home, which is maybe why they have become  

 popular in Nepal now" (SGF13: Nov 2015,  Appendix D: Table 3) 
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In the past, Nepali movies were generally considered unpopular among community members, and 

were even considered to be a comic relief agent for younger members to ridicule; however, some 

Nepali movies in recent years have gained attraction among both older and younger generations 

alike as they are perceived to have improved since the Nepali film industry is perceived to have 

gradually relinquished itself from the influence of Bollywood.  

Most of the young Limbus from the core sample (and beyond) - males and females alike - are also 

interested in fact-based films such as documentaries and newscasts. Second-generation Limbus in 

Cwmbran usually obtain their entertainment sources from the internet, unless it involves sports, 

which they primarily watch on television. The only information obtained pertaining to a heightened 

sense of identity from watching films came from a couple of second-generation male participants 

(SGM03 and SGM18) who related that documentaries about Nepal can heighten the sense of 

national identity of those who watch them; images of their country also presents a sense of 

nostalgia, and there is also a sense that knowing non-Nepalis are watching (or have watched) the 

same documentary evoke more reasons to feel Nepali. 

5.3.5 Cultural Dance Performances 

Whether they are spectators or performers, dances are an important identity marker in the Limbu 

community of Cwmbran. Cultural dances are mainly performed by second-generation participants, 

who partake in order to maintain their cultural links to Nepal and in some cases, (just) to meet the 

expectations of their parents and elder relatives who do not want them to lose touch with their 

heritage; most of those who perform in the cultural dances had never done so during the same 

festivals that were celebrated in Nepal. Dances come in the form of performances and ritualistic 

routines, the latter sees far more participation of the first-generation than in the case of the former. 

The performance of cultural dances has been a phenomenon that has endured since the community 

formed in 2005-2006, and regardless of the person who performs or the spectator that watches, 

these dances are preservations and self-reminders of the community’s origins. These dance 

performances mean different things to different people depending on the person spoken to, but its 

fair to say they are generally markers for heightening both Kirati and Nepali identities. With the 

majority of dances performed by the Limbu community being either ritualistic Kirati routines or 

choreographed numbers of traditional Nepali dances with a Kirati leaning (which we will come to 
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see in more detail below), the first-generation males sense more of a Kirati identity when spectating 

them, though participants FGM11 and FGM29 also suggested that reminders of a Nepali identity 

are evoked due to the internalised association of Kiratis with Nepal; meanwhile, most second-

generation participants (both genders) as well as two first-generation females (FGF10 and FGF30) 

stated that they mainly sense a heightening of Nepali identity when watching these dances, though 

ritualistic dancing that is specific to the Limbus does also heighten a conscious sense of Kirati 

identity. Nevertheless, there is widespread acknowledgement and a sense of pride in the diversity of 

cultures exposed within the Nepali community, not least from the Limbu community that 

demonstrate their own cultural idiosyncrasies. Ritualistic dancing, which is almost entirely 

performed during ethnic specific occasions remains significant among both generational factions 

and this heightens a sense of Limbu identity among everybody that performs; nevertheless, because 

of the internalisation of a stronger Nepali identity among many community members over the years, 

SGM07 argues that even Limbu ritualistic dancing will naturally heighten a sense of Nepali identity 

within many members of the community. 

Nowadays, most performances during Nepali festivals are of an ethnic nature, and there are several 

reasons for this; (1) the growing interest in ethnic identity within the community; (2) the community 

is overwhelmingly Kirati with the Limbus being the largest Nepali ethnic group in Cwmbran, many 

of which hold officer positions in the WGC; (3) Due to growing apathy towards general Nepali 

performances, which though is often perceived as more representative of the diversity in Nepal’s 

federated traditions is also considered to be too repetitive. While most individuals of both 

generations state that the dances heighten some sense of either (or both) identities, many in the 

second-generation will nowadays also argue that the repetitive performances are getting boring and 

that they are no longer as significant to them as they once used to be, regardless of whether they are 

considered to be general Nepali dances or ethnically specific (i.e. Limbu). Although, due to the 

relative novelty of the latter, it appears to remain somewhat fresh and still more enjoyable; this is 

also the case with ritualistic dancing, which is almost entirely ethnic and only performed on ethnic 

specific occasions (e.g. Chasok Tangnam). The dances performed by members of the Limbu 

community during national functions (e.g. Dashain and Tihar) are essentially both Kirati and 

Nepali, and in fact, is a demonstration of where nuances between ethnic and national culture 

manifest themselves. Modern Nepali dancing is considered to have too many Indian influences, and 

for this reason is not approved by many in the first-generation; however, traditional Nepali dancing 

is considered to be an amalgamation of various ethnic influences. In the Nepali community of 
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Cwmbran, the inter-ethnic performers take influence from each other and the media (e.g. the 

internet), but in order to maintain some diversity, each ethnic faction will also wear their group’s 

traditional ethnic costume and perform more elements of their group’s dancing culture (e.g. the 

Limbus and Rais incorporate more Kirati elements into their dances, as will the Gurungs and 

Magars with theirs). The ethnic specific dances are considered to be more Nepali and representative 

of Nepal’s diversity than the modern renditions that take too many perceived influences from 

outside of Nepal. A study by Nahachewsky (2002, p.187) found that dances among ethnic Ukrainian 

Canadians that had gone through the most modifications (i.e. ‘Canadianised’) are some of the most 

long-lasting and focused symbols of Ukrainian culture in Canada, which indicated that ethnic 

behaviour sometimes cannot be fully explained simply by referring to the conservation of pre-

emigration cultural traditions. While the non-ritualistic Limbu dances in this community are not 

entirely Limbu, they nevertheless symbolise a modern take on an otherwise traditional form of 

ethnic cultural character that still holds significant meaning to many community members.  

Nepali celebrations usually demonstrate dance routines and musical performances of four or five 

ethnic groups (including the Limbus), as well as dances often considered as general “Nepali” 

routines to an audience of in-group spectators. These routines are usually performed by young 

members of the community, and up until 2010 was only performed by the second-generation 

females. Since 2010, young males have also contributed to the on-stage performances, partaking in 

the ethnic and modern Indo-Nepali dance routines, and since then, they have also played a pivotal 

role in militaristic and martial arts based routines (e.g. Military dances and Taekwondo - the latter 

not being particularly relevant to the specific culture of the Nepalis and Limbus). There is also a 

growing trend of performances conducted by first-generation females who have only recently (in 

the last two-three years, as of March 2016) begun to take part in the choreographed dance routines 

during the annual events held by the community. Ritualistic dancing is also a common theme in 

ethnic specific celebrations, such as Chasok Tangnam and Sisekpa Tangnam (with respect to the 

Limbus), but not in national (Nepali) ones. Participants do not necessarily performing to an 

audience of spectators but exercise their dances specific to cultural rituals and meaning, and hence 

do so out of cultural necessity. These are performed by both generations alike, and for most 

members of the second-generation, this was their first taste of ethnic specific cultural practice. Most 

ritualistic dancing in the Limbu community consist of dancing in rings, which Citro and Cerletti 

(2009, p.157) state promotes “fraternity and closeness” as well as “community and permanence” 

due to the simultaneous repetition of the same movements and similar musical units. This ritualistic 
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paddy dance is performed by males and females at the time of harvest (Choudhury, 2006, p.33) 

where the performers dance together holding hands and genders are placed alternatively 

(Chemjong, 2003, p.75); while this ritual is nowadays dominated by second-generation performers 

who had learned the traditional practices from their parents, it is still one of the most notable 

occasions where first-generation individuals partake in dancing the most. In fact, the introduction of 

ritual dances specific to the Limbus was the community’s first instance where dance routines were 

led or at least influenced by the first-generation that attempted to put into practice their dormant 

conventions inactive since their youths. In this sample, only SGF13 from among the second-

generation had some experience in the performance of Limbu rituals before arriving in the United 

Kingdom, but even for her, it was a relatively new experience as interest in Limbu cultural revival 

began to take shape in Nepal around the same time as in the transnational community of the UK.  

5.3.6 The Use of Decorations 

Homes in the Limbu community are adorned in what is often considered Nepali  and Limbu cultural 

artefacts and in some cases military symbology. Cultural paraphernalia in the form of certain 

ornaments, such as statues and images of the Gautam and laughing Buddahs and Hindu deities, as 

well as images of Kirati icons (e.g. the ancient Kirati ruler, King Yalamber), Nepali calendars and 

photographs of old and late family members can be found on the walls and units of Limbu 

households throughout Cwmbran’s Limbu community, some of these were also discovered in the 

study of identity in Boivin’s (2013) PhD thesis. During the festival seasons, these cultural symbols 

become more emphasised with the inclusion of additional cultural decorations such as flowers 

(including hand made garlands), candles and offerings (to the deities) of fruit and water in metal 

containers. Such adornments of cultural symbols are a continuity of practices that community 

members brought over to the UK from Nepal. Such symbols rarely manifest a conscious sense of 

Nepali and/or Limbu identities, but such conciseness becomes prevalent around the festival seasons 

or when individuals depart from a location void of such symbology only to return home after some 

time to notice the disparity in cultural expression. What is more noticeable among some community 

members is the difference between the decorations in their own homes and those of non-Limbus; 

albeit the difference is not that vast, it is still noticeable that Rais are less likely than Limbus to 

accessorise their homes with Kirati symbology and there are clearly more Buddhist influences in the 

homes of many Gurungs and Magars; there is not enough evidence to suggest that this actually 
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heightens a sense of Limbu identity but it certainly produces acknowledgement of the internal 

differences within the federated Nepali community. 

5.3.7 Specific word usage and their meanings  

5.3.7.1 The use of ‘Caste’ 

The perception of cultural assumptions can vary on the recipient society, hence, how a person 

perceives a word/phrase and/or its cultural significance is sometimes dependent on how they 

understand it from a cultural standpoint as denoted by their society’s conventions (Bobda, 2009, pp.

383-384). One prime example is the Limbu community’s usage of the word ‘caste’ to refer to their 

ethnic group within the greater context of Nepali society. Pariyar (2011, p.2) highlights that while 

the term ‘caste’ is generally not the preferred idiom used by many ethnic groups in Nepal as it 

represents the class divide categorised by the Hindu nobility, it is still fluid within the public 

discourse of greater Nepali and Gurkha society, despite increasing deviation from its usage both on 

the official and unofficial levels within the national context, particularly since the democratisation 

of Nepal in 1990. In her article, Pariyar (2011) uses the term ‘caste’ (‘jat' in Nepali) for this very 

reason; however, she acknowledges that many people from groups such as the Limbus, Rais, 

Gurungs and Magars have becoming increasingly keen to refer to themselves as ‘ethnic groups’ or 

‘nationalities’ as opposed to ‘caste’. Even in the Limbu community of this present study, the term 

‘caste’ is mainly used as a surrogate for ethnic group and tribe, it is rarely perceived as denoting a 

faction within a hierarchal social stratification system, though it is widely acknowledged that this is 

essentially what the caste system was about. 

5.3.7.2 The Meaning of Dharma 

Another word often used by the Limbus in Cwmbran, is the term Dharma. Within the Western 

understanding,  Dharma is often made synonymous with  the term ‘religion’ and is sometimes 

compared with the Abrahamic religions (i.e. Judaism, Christianity and Islam) as this provides a 

comprehensible understanding of the concept of Dharma to non-Hindu audiences (Paranjpe, 2013). 

It can therefore be argued that the Western interpretation of Dharma is simplistic as its meaning 
!149



differs among those who descend from the culture of which the term is derived; Rocher (2005, p. 

102) asserts that there is no Western equivalent for the term. While Dharma as a term is 

considerably abstract and can be used and interpreted in many different ways, it has also gone 

through an evolutionary process where more contemporary connotations carry with it different/

additional concepts to how it may have initially meant in its classical iterations, for instance, 

modern connotations convey a greater emphasis on worship (Paranjpe, 2013). On the concept and 

definition of Dharma, Rocher (2005) states: 

 “Dharma is the way, the right way, to maintain order and balance in the universe generally. 

 As long as every element in the cosmos - the sun, water (the monsoon), the animals, plants, 

 and humans in particular - acts according to its dharma, the overall balance is maintained… 

 At the human level, dharma governs every aspect of and every activity in the life of a  

 Hindu.” 

          Rocher (2005, pp. 102) 

Though Hindu (and South Asian) minorities in western countries may reinterpret the definition of 

Dharma as religion for the purpose of elaborating their cultural underpinnings within western 

discourse, among themselves they may perceive and define Dharma based on their own cultural 

understanding of the term. 

5.3.7.3 Limbu or Yakthumba? 

Though not widespread throughout the community, some members of the Limbu populace in 

Cwmbran will use the label of Limbu and Yakthumba (the Limbu word for "Limbu") 

interchangeably. Though most of these specific individuals will suggest that the real word for 

Limbu is Yakthumba and prefer to use this over the term 'Limbu', they continue to use the latter 

more often for practical reasons (i.e. it's more commonly known both domestically and externally of 

the Nepali diaspora); it must also be noted that this phenomenon is only found among the 

community's first-generation male population - first-generation females and second-generation 

individuals rarely use the word ‘Yakthumba’ to refer to Limbus. FGM20 and FGM29 are among 

these people, and though FGM04 agrees that Yakthumba is the correct term to use, he believes it is 

not necessary to consciously appeal for its widespread recognition when there are more importing 

things that Limbus can prioritise on their agenda. When referring to themselves as Yakthumbas (as 

oppose to Limbus) some members of the first-generation (sometimes) feel that it helps to 
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consolidate their sense of ethnic identity, but this view is not shared by the majority, particularly the 

second-generation, most of whom feel bewildered by the origins of the term and perceive little point 

in its usage when they cannot speak the Limbu language. 

5.3.8 Achievements of other Limbus and Nepalis 

Within the context of the Nepali community, members state that pride in Limbu achievements are 

venerated by co-ethnics (e.g. the case of Malvika Subba who was crowned the 2002 winner of Miss 

Nepal or the famous blogger Lex Limbu who has become a household name throughout the Nepali 

diaspora). However, on the grand scale, younger Limbus (second-generation) tend to assert the 

reminder that pride in being Limbu is not necessarily incompatible with an internalisation of a 

greater Nepali identity as SGM03 once insinuated: 

"Whenever I hear that a Limbu has done something important in our [Nepali] society then I 
feel very proud to be Limbu... Sometimes we joke around if there were a couple Limbus in 
our group and people of other castes, we always say how we are better than them and they 
do the same to us, we feel proud at those times, but it’s just a joke, we see each other as the 
same, we are all Nepali (SGM03: Dec 2014, Appendix D: Table 3). 

A Limbu achievement is seen as an additional perquisite when a Nepali has made noteworthy 

acclaim, particularly in the event of an internationally recognised achievement. In these 

circumstances older generations of Limbus will regularly adulate their fellow ethnic compatriots 

amongst each other with exhilaration, but around other (non-Limbu) Nepalis this is portrayed as a 

“Nepali” achievement. Younger generations tend to emphasise less on the ethnic attributes of the 

lauded personalities but still maintain a sense of pride in it. Among other Limbus, their ethnic group 

is seldom raised but around other Nepalis within their peer group, it may be used as an affable 

repartee. However, when it comes to Nepal being represented on the international scene, Limbus 

also demonstrate pride and support for the achievements of their fellow Nepalis. For instance, 

during Miss World pageants, Nepalis (Limbus and non-Limbus alike) throw their support on social 

media behind their compatriot, such unity is also found when Nepal’s national football, cricket or 

Olympic teams are competing in sports.  
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5.3.9 Earthquake of 2015 

Horhager (2015, pp.275, 279) argues that a natural disaster can often create or reinforce a sense of 

identity among the population affected, and it unites a population in their efforts to help with the 

disaster relief, and this point was very indicative in the case of the Nepali (including Limbus) in 

Cwmbran. When in April 2015 an earthquake measuring 7.8 on the Richter scale devastated the 

capital and caused thousands of casualties (GKToday, 2015), the Nepali community across the UK 

united in support of their countrymen back home with many pledging donations on crowd funding 

websites and (advertising support on) social media. Many famous Nepalis around the world 

including Prabal Gurung (fashion designer), Promise Tamang Phan (beauty blogger) and Lex Limbu 

(social media blogger) all used their own websites and social media accounts to spread global 

awareness for the need of assistance in aiding Nepal. 

During this time, talks of ethnic identity among the Cwmbran Limbu community were minimal, and 

it was during this time that people truly felt a heightened sense of Nepali identity. The second-

generation particularly felt that the situation should remain un-politicised and that Nepalis should 

feel more united in helping secure the wellbeing and integrity of the country more than ever. Whilst 

their sense of Limbu identity appeared intact, it was clear that thoughts of being Limbu were 

temporarily sidelined so that concentration on maintaining unity for the purpose of rebuilding the 

country took precedence. Many people felt that the destruction of historical relics and buildings was 

a significant blow to national morale, and not only to their tourist industry but the integrity of the 

country's sense of Nepali identity. Some youths including SGF08 and SGF02 felt that the 

devastation of culturally significant buildings could lead to many Nepalis in the future lacking the 

cultural connection with their national identity and heritage. SGM09 and SGM23 however took a 

different approach suggesting that it may rouse more interest among youths in the future that may 

wish to learn more about the physical voids that were once the spot of important monuments. 

FGM04 successfully spearheaded the WGCs collective pledge to send clothing donations to Nepal 

within 3 days of the Earthquake’s undertakings. People within the community of Cwmbran also 

became thankful to the Indian, Chinese and Pakistani governments for their efficient handling if the 

situation. Some even temporarily renounced former criticisms of India (including SGF01 and 

SGM07 as well as a number of people of the first-generation outside of the core sample); however, 

this was short lived as anti-Indian sentiment rose rapidly when perceived sensationalisation of the 
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disaster and its aftermath by Indian news outlets began to propagate on social media. In its own 

way, this also gave rise to a fortified sense of Nepali identity where people from both generations 

wanted to express themselves in defiance of India’s supposed interference in Nepali affairs. 

The WGC in Cwmbran contributed to the cause my spearheading their own fundraisers with the 

help of the local Torfaen County Borough Council. Many locals turned up to their events and 

contributed money and old clothes to the Nepalis to send back home in order to aid their 

countrymen. Many of the youths even set up their own independent fundraisers and used their 

money to collect food and medicines for the injured, infirm and homeless. Youths in the community 

also set up a township vigil where they invited the entire town with the help of social media to 

advertise the event. The event saw hundreds of people turn up to show their support and solidarity 

with the Nepali people of Cwmbran, mainly friends, co-workers and neighbours of the Nepalis 

themselves. 

Two weeks following the incident, videos on social media where Nepali youths were challenging 

each other to sing the national anthem as best as possible circulated on the Internet, members of the 

Cwmbran community also partook in the online challenge. SGM06 who took part stated in regard 

to his actions: 

 "Because we are the most passionate [that] we have been for a long time about our country, 

 we want to show our love for Nepal and our support for our people by singing our national 

 anthem… We hope it inspires other Nepalis to become proud and united about their  

country, we want them to be proud to be Nepali (SGM06: May 2015, Appendix D: Table 3). 

In the month succeeding the events of the earthquake, Limbus (including the four first-generation 

males of this study) began suggesting that federalism is the most propitious approach forward as the 

economic devastation that led from the earthquake was perceived to have occurred partly out of the 

centralised system that is currently enforced in Nepal as well as the country’s rampant corruption. 

The Limbus of Cwmbran felt more Nepali than they had done for many years, but it did not seem to 

shift their trajectory of Limbu identity either, nor the dynamics of their sense of Nepali and Limbu 

identities. If anything, more youths began to take a stand on siding with the notion of federalism to 

help Nepal prosper - no question that their parents and some part of online media played a role in 

this concept, however, they remained fervent to their Nepali national identity.  
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5.3.10 Recognition and Discernment of Distinguishing Features 

Most participants still feel that being 'British' (not to be confused with 'British-Asian' or British 

Citizen') is synonymous with being white-caucasian, and for this reason, many feel that their own 

features are more conspicuous within British society. Limbus often refer to their features as 

"Mongolian" but their national Nepali dress sense as being similar to "Indians", but as the latter is 

rarely exhibited in public, many feel that they are often perceived (and even treated) as East Asians 

as oppose to South Asians, and while most are indifferent to this societal misunderstanding, some 

participants actually prefer to be thought of as East Asians. The reasons for this stem from the desire 

to be perceived as distinctive from Indian culture and institutions, which is often associated with 

South Asia, as well as due to a deep admiration for the successful economies of China, Japan and 

South Korea in the East. Many Limbus will even admit to feeling insulted when non-Nepalis in the 

host-society confuse them for being Indian, but rarely do they possess such sentiments when 

mistakenly perceived as Chinese. One person (SGF13) even stated that it amplifies her desire to 

identify more with East Asia, and even made a remark that the current researcher had never 

encountered prior to this statement being made: 

 "Nepal might be South Asian, so that makes me South Asian [as a Nepali] but technically, 

 I'm actually East Asian because I'm Limbu and they say that originally, we came from  

 Tibet, which is now in China, so I prefer to say that I'm East Asian, and I'm not lying by  

 saying  that" (SGF13: Aug 2015, Appendix D: Table 3). 

Another distinguishing feature that the many participants feel sets them apart from their British 

counterparts is their capacity to communicate in the English language, in terms of the command, the 

level of vocabulary that they used and the accents they enunciate. Interestingly though, it is the 

second-generation that exhibit greater self-consciousness on this issue as they feel that their accents 

will prohibit them from access to better jobs opportunities and integrating with their host-society. 

First-generation participants though often feel that their accents and verbal abilities may hinder 

them from integrating with the host-society, excelling in their careers and obtaining resources 

(similar to the second-generation), their more immediate concerns lie more in how their children 

will be effected by these distinctions, not themselves as they have already accepted their own 

prospects in the UK; the general consensus among Limbus is that their accents and perceived 

rudimentary English is more problematic for them than their physical features. 
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5.4 Identity and Cultural Manifestations in Social Dynamics 

In this section, the relationships between the different demographical factions of the Limbu 

community as well as kinship within family units will be explained in comprehensive detail. The 

purpose of this is to highlight and identify how cultural identity is maintained and modified within 

the context of the community’s setting. Essentially, this section will demonstrate how intrinsic 

manifestations of Limbu and Nepali identities through the exposition of cultural behaviours are 

preserved from institutions derived from the societal conventions of Nepal and conveyed in the new 

host setting, taking into consideration the latter’s contextual influence on the community’s practices 

that have enabled people to adjust within the framework of the new environment. 

5.4.1 Kinship and Demographical Relations 

5.4.1.1 The Waning Patriarchy 

Patriarchy is not only prevalent within the national Hindu paradigm of Nepal, but also within many 

of its unique ethnic group cultures, where expectations of gender-based responsibilities and 

ritualistic practices are embedded within the group’s cultural institutions, such as those found 

among the Gurungs (McHugh, 2002) and the Limbus (Sagant, 1996). Neither of the latter two 

authors directly express whether the patriarchal tendencies of either group are attributed to Hindu 

influences or whether they are practices and inclinations intrinsic to their respective cultures. 

However, throughout Sagant (1996), implications are made that suggest while domestic power 

structures lie more disproportionately in favour of male members of the household, the gender 

based constraints, domestic social statuses and segregation imposed by Hindu culture is more 

prominent. Likewise, as a previous study has highlighted, though the cultures of Bhutan and 

Myanmar are considered to be within the regions of the ‘patriarchal belt’, they are significantly 

more egalitarian in gender relationships within business, society and families; these are nations 

where Hinduism has had a less impactful influence in comparison to India and Nepal (Litrell and 

Bertsch, 2013, pp.316). From this, we can extrapolate the possibility that Limbu culture in 

compartmentalised isolation of Hindu culture might not necessarily be as patriarchal in comparison 

to its conventional state as a culture heavily influenced by Hinduism. Though the Limbu 
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community appears to exhibit the residuals of a male dominated society having resettled from Nepal 

and gradually becoming less patriarchal since residing in the United Kingdom, the present 

researcher has often encountered a viewpoint espoused by members of the community, including 

some within the core sample that suggest that these (patriarchal) characteristics are not originally 

rooted in Limbu culture, but rather an Indo-Nepali culture with its basis in Hinduism. While this is 

difficult to be verified as a fact, and such inquiry is not particularly a focus of this study, it is 

nonetheless, still indicative of how Limbus perceive their underlying ethnic sensibilities in the 

context of their Nepali cultural norms. All the first-generation males in the sample suggest that the 

culture of female subordination is an effectuation of the old Hindu status quo that the original 

Limbu culture is distinct from.  

It was observed from the time before the fieldwork took place and throughout the fieldwork period 

that patriarchal systems within the family unit, while still in existence, are not as prominent as they 

once where, and this has been verified by the vast majority of the study participants themselves 

including the first-generation males. To paraphrase a related statement by FGM29:  

 “The world is changing and we must also change [with it], we cannot expect our children to 

 be like one way and our wives like another way, we must all become fair to one another… 

 As a father, I want my children to think for themselves and to do what makes them happy… 

 Some people find it hard to change but when you live in a society that is different, you must 

 adapt with it” (FGM29: Jan 2015, Appendix D: Table 3). 

Second-generation participants have often raised the point of how the roles of their parents have 

modified from their traditional roles since resettling in the UK. While some believe that this might 

be a result of adjusting to the local context, most appear to assume that this might be due to the 

influence of the society around them, and some believe both are root causes. Ultimately, it was 

discovered that it is the expectations of the parental generation that appears to be changing. 

Examples of this include: 

• The notion that parents no longer place as much expectation on their children’s financial 

contributions to the household unless necessary. 

• Parents are not as vocal about their expectations for their youths to look after them in their 

elderly years. 
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• The youths have become more empowered in their discretion for academic pursuits (e.g. 

fathers no longer place as much emphasis on their children, particularly sons becoming 

doctors, engineers or accountants). 

• Daughters are no longer expected to get married at a younger age and produce their own 

families, instead, most are encouraged to pursue higher-education and attain a career before 

matrimony. 

• First-generation males no longer expect their spouses to remain as housewives and believe 

that the additional income to the household is beneficial. 

• Pre-martial relations are no longer as much of a taboo, and most parents now allow their 

sons and daughters to have boyfriends and girlfriends - sexual relations are still frowned 

upon, but are acknowledged to exist. 

• Parents are more open to their children marrying non-Nepalis, particularly in the case of 

boys; with girls, they are more open to other Asian groups in comparison to peoples of other 

continental origins. 

• Parents allow their daughters to have male friends outside of the extended family. 

• Parents allow their daughters to drink alcohol in public (albeit, in moderation).  

• Parents let their daughters wear short and revealing dresses (though not during festivals in 

the presence of other Nepalis). 

In a study by Francescelli and O’Brien (2015, pp.709-710) on the negotiation of multiple social 

influences on young South Asian British Muslims, the researchers found that girls of South Asian 

Muslim backgrounds were less likely than boys to diverge from parental values as there was a 

gendered expectation placed on them to preserve family honour; hence, girls in such communities 

are expected to demonstrate more modesty in their appearances and conduct. However, in the 

Limbu community, one of the most significant transformations from the old patriarchal paradigm 

has been the empowerment of younger Limbu females, which some (e.g. SGF01 and SGF02) argue 

is contributory to the waining of the old patriarchal system. SGF01 argues that exposure to a 

foreign environment was not the only factor that changed male perceptions towards women, but the 

enactment of deviations (of the young females) themselves that brought realisation to the men of the 

community. For instance, the present researcher's marriage to a Limbu (from the focused 

community) changed the views of many men in the Nepali community towards marrying their 

daughters off to non-Nepalis; however, as the present researcher himself is considered to be Asian, 

the first-generation males began justifying marriage to other (non-Nepali) Asians but not non-
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Asians. This is still the case for most Limbu and Nepali men though the four first-generation males 

in this study all stated that they would now be more open minded towards their daughters marrying 

non-Asians as compared to their early years in the United Kingdom.  

Residuals of the of patriarchal system can still be found in the innate family structure, but is not 

necessarily indicative of an imposed edifice. Examples include: 

• First-generation males continue to take on the role as household heads - they represent the 

household in community politics and informally encourage practices of a domestic nature 

(e.g. how to host guests in their homes). 

• Designated roles are externalised in domestic practices, i.e.: 

- Patriarchs are the bread winners (even in cases where their children earn more than 

they do) and their role is to preside over the household’s expenditures, savings, 

mobilising the family when a community meeting is due to take place and designating 

roles of family members during festivals and events. 

- Matriarchs preside over the spiritual well-being of the family and are typically 

responsible for the household's catering and cooking for guests; daughters are often 

expected to assist their mothers in cooking preparations, and nowadays their sons are 

too. 

- Offsprings (regardless of gender) are expected to clean and tidy the house and help to 

prepare the domicile for guests. 

• First-generation males are typically the breadwinners (regardless of whether their children 

earn more than they do), first-generation females are expected to contribute to the household 

income with their salaries. 

These remaining aspects of the household patriarchy are not necessarily considered authoritarian by 

the candidates, though second-generation females still feel that the expected roles of themselves and 

their mothers in the household is still indicative of a male dominated society. Such sensibilities are 

not felt as profoundly with other demographical groups within the sample. 
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5.4.1.2 The Relationship of First-generation Males with their Female Counterparts 

First-generation Limbus (males and females) sometimes socialise with each other during festivals, 

particularly if they have some familial links; first-generation females are more likely to demonstrate 

better rapport with non-Limbu women than their male counterparts with non-Limbu men. Limbu 

men generally feel more comfortable around Limbu women than women of any other ethnic group, 

and similar sentiments are also found to exist from Limbu women towards other Limbu men; 

however, part of the reason for this is that many Limbus claim to have distant family links with each 

other. Based on the testimonies of a number of participants from the core sample, the consensus 

among first-generation participants appears to indicate that this is also because Limbu men believe 

themselves to understand the cultural norms and attitudes of Limbu women better than any other 

ethnic group in the greater Nepali community and vis-a-vis, as FGM04 once put it: 

 "Limbus, we are like family, men and women are like brothers and sisters to each other and 

 we know each  other's culture better than anyone else. This is why we prefer to be around  

 other Limbus than people of other castes... We are more comfortable when we are with  

 Limbu women than other women [from different castes] because they are like our sisters  

 and our mothers, we understand each other and we can talk about our Limbu culture with  

 each other". (FGM04: June 2015, Appendix D: Table 3) 

5.4.1.3 Exposure to Greater Nepali and Hindu Culture  

The patriarchs of the community spent a significant portion of their lives in the British Army, but 

most would have originally hailed from their respective villages within the historical realm of 

Limbuwan, more specifically from districts such as Taplejung and Pancthar, where the vast majority 

of the patriarchs and matriarchs in Cwmbran’s Limbu community hail from. Among the four first-

generation males in the core sample, the age ranges in which they joined the army were twenty to 

twenty-five years of age. These men were either already married once they joined the army or had 

gotten married within two-three years of joining. Their wives, usually in their mid-to-late teens, 

remained at home, while their husbands served their duties abroad (Hong Kong, Brunei or the UK); 

typically their wives remained in Nepal in the company of their own parents or parent-in-laws 

(husband’s family) for the first few years of their marriages and the formative years of their 

husbands’ tenures as British Army servicemen. Usually, as was the case in all the examples among 
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the first-generation females in the sample, many ended up relocating to their own homes in more 

urbanised areas around the municipalities of Jhapa, Sunsari and Morang districts, and in some cases 

(e.g. FGF22 and FGF30), the Kathmandu Valley once their husbands had earned enough money to 

build their own homes in more urbanised areas. It was during this time that the matriarchs used a lot 

of their time to socialise among other Nepali women in their immediate neighbourhoods and towns, 

many of which were non-Limbu women, and this gave them greater exposure to a more generic 

Nepali culture. Many first-generation women also point to this time in their lives where they 

became more spiritual and were more exposed to Hindu culture. 

Second-generation participants were either born in the urbanised areas that their mothers relocated 

to or moved there at a young age following their birth in either Taplejung or Pancthar distrcits, or in 

some cases, locations where their fathers were based, for instance, Hong Kong and Brunei 

Darussalam. The majority of these children were raised in multi-ethnic environments during their 

formative years, whether it was in the boarding-schools of Damak, Dhahran, Biratnagar or the 

Kathmandu valley or even the military schools designated to the children of ex-Gurkha in bases 

abroad. As a result, many of these young individuals developed friendships and associates with 

other children of non-Limbu heritage as well as became exposed to a unified Nepali identity and 

Hindu culture. Similarly, the first-generation males also experienced greater exposure to a unified  

Nepali and Hindu identity during their years in the military; however, many also found that the 

army was an opportunity to heighten Limbu identity and learn about their unique ethnic culture (as 

we have previously seen in ‘Chapter 5.1.5’). This is a phenomenon that was not found as much 

among the urbanised first-generation females and the second-generation, although first-generation 

females are able to demonstrate some of their childhood knowledge and recollections of their 

Limbu cultural practices during many discussions with the present researcher as well as during the 

observations of Limbu festivals. 

5.4.1.4 From Housewives to Financial Contributors 

During the early years of the Limbu community’s settlement in Cwmbran, it was very common for 

the millennials (second-generation community members) to contribute to their household income. 

This was because the vast majority of the matriarchs (first-generation females) were not working, 

hence, the children of the ex-servicemen were most often the second earners, if they were of 
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working age. The reasons why the matriarchs did not work varied, but these included (1) the 

inability to speak English, (2) complacency among the ex-servicemen who initially believed that 

fewer incomes were enough, (3) the lack of professional work experience among the matriarchs 

made them nervous to initially enter the workforce. It was the bravery of the first few who went into 

the workforce that eventually paved the way for other women to follow suit.  

The second point also requires some elaboration. During the early years of the Nepali/Limbu 

community’s settlement in Cwmbran, it was commonly believed that a single household income 

would be enough to sustain the family; however, many households soon discovered that the 

incomes of the men were not enough to enable them to maintain the lifestyles they had sustained in 

Nepal and so their work-aged youths were expected to contribute by taking part-jobs whilst 

studying in school or college. Families such as those of SGM23 fared better as both the participant 

himself and his father worked full-time bringing two incomes into the household. The second-

generation persons were permitted to give priority to their education but during holiday periods (e.g. 

Christmas, Easter, Half-term breaks and Summer holidays, and if possible, weekend jobs) many 

were expected to work. This expectation lasted for a few years until a few women began to join the 

workforce in order to allow their children to focus more on their education and strengthen the 

family's financial well-being. It is commonly mentioned by first-generation females that learning 

English to a degree where one is comfortable enough to understand and communicate basic 

sentences is imperative to one's confidence in working within the host-society. Having lived in the 

United Kingdom for several years up until they found jobs, the first-generation females of the 

earlier batch of settlers mainly learned English from their exposure to the society around them, and 

those that arrived later (post-2009) were enrolled in English language classes within weeks of 

settlement. Stark and Jakubek (2013, pp.66) suggest that when a government of a host-country 

invests in a migrant community’s language acquisition and learning of the history, culture and 

values of the host-society, they incentivise social integration, the acquisition of human capital and 

the aspiration to attain higher earnings, thereby enhancing their potential within the domestic 

market place. This may be one of the contributing factors as to why these particular Limbu and 

Nepali women usually found jobs within their first few months of settlement, which is very 

different in comparison to the earlier settlers who only began working several years after settlement.   

Several people from the households of later arrivals (post-2009) also suggested that it may have 

been easier for them to navigate through the system of the new environment (in comparison to the 

earlier settlers) as they were mentored by those who had already experienced the process, such as 
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learning about the necessity of increasing household income and advancing human capital by 

augmenting English language proficiency. 

Many of the Nepali migrant parents take up arduous low skilled jobs, positions that many of which 

would have been reluctant to have accepted back home; however, they tolerate it for the purpose of 

securing better opportunities for their children, particularly for matters of education (Adhikari and 

Gellner, 2012, pp.153). Almost every Limbu woman (of the first-generation) living in Cwmbran 

pursued their first professions in the UK. None of the matriarchs in the researcher's core sample had 

ever worked for an employer prior to resettlement. In Nepal, the earnings of the ex-Gurkhas were 

enough to sustain his household without his spouse having to contribute an extra income. In the UK 

however, many of the Nepalis arrived with anticipation that there would be little changes to the 

dynamics of the household economy, and that only the men would be required to work while their 

spouses took care of domestic matters, but most households began to feel the strain of the realities 

associated with living in the UK, and as a result, women from across the Nepali community began 

looking for labour and cleaning jobs. This phenomenon became more prevalent between 

2009-2010, in line with the global economic crash. 

A trend found among first-generation females and older second-generation females (i.e. 26+ year 

olds) stated that working not only enabled them to gain a sense of independence but some have also 

suggested that they are considerably happier compared to their situation in Nepal. SGF01 suggested 

that first-generation women working might have come about as a result of what she perceives to be 

changed attitudes of men towards their wives, though in a positive way. However, SGF16 gave an 

alternative viewpoint suggesting that some Limbu men feel threatened by their wives working as 

they can no longer be as attentive to their domestic chores, but that it is a matter in which they had 

no choice but to accept in order to help alleviate some of the household's financial strains. The four 

participating first-generation males spoke very positively about women in the workforce, and all 

appear to believe that the traditional roles of men and women are no longer relevant in their 

situational context and in modern times in general, instead all believe that traditional gender roles 

and responsibilities now need to be reconfigured so that they are distributed and shared evenly 

among males and females. 
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5.4.1.5 Gender Relations within the Second-generation 

Second-generation male and female Limbus in Cwmbran are generally integrated among each other 

and rarely demonstrate any traits of gender segregation in a cultural sense; youths often partake in 

various recreations together. Speaking to the youths of the community, particularly those within the 

core sample, it appears that everybody not only perceives their gender integration in a positive light 

but demonstrate a sense of pride in the formation of such a dynamic in the face of a national culture 

that is historically unaccepting of it. SGM07 and SGF16 in isolated instances even pointed to 

Limbu culture as a possible impetus of influence to this phenomenon; the latter even suggested that 

the groups perceived to be more conservative such as the Gurungs and Newars have learned from 

their behavioural patterns. However, the researcher recalls that mixed genders had generally been 

prevalent among the collective Nepali community since the beginning of their settlement in 

Cwmbran and that there is little evidence to suggest that underlying Kirati sensibilities may have 

been an impetus for changes throughout the entire Nepali paradigm. Having developed relationships 

with individuals of the Nepali community since the early years of their settlement, the present 

researcher perceives that the less traditionalist attitudes of Nepalis (often made in comparison to 

Indians) is often held in high regard among some younger people within the community. 

5.4.1.6 Education and Employment: Targeted Expectation towards the Second-Generation 

Laksamba et al. (2012, p.70) mention that in a broad sense, many of these Nepali migrants can be 

considered as “economic migrants”, and consist of varying ages, different abilities, educational 

needs and skill-sets to participate efficaciously within the British labour market. However 

ultimately, “education has been the emphasis of the Nepali community since the start of migration 

in the UK”, and this is because it is considered necessary for the prospect of employment 

opportunities (Laksamba et al. 2012, p.89). Parents of South Asian origin often emphasise higher 

education and the attainment of a high-paid job as a means of gaining status in the community 

(Shah et al. 2010, pp.1114-1115), this is because there is a perceived correlation between 

educational attainments in the UK and earnings compared to the acquisition of education in a 

migrant person’s home country (Dustmann and Fabbri, 2003, p.710). Most of the parents that 

migrated to the UK had high hopes of their children succeeding academically, with most 
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anticipating that their offspring would at least achieve a Bachelor’s degree by the end of their 

academic endeavours. Many of these children were encouraged by their parents to study medicine 

(Medicine, Dentistry, Pharmacy), engineering or accountancy, otherwise to place their efforts into 

becoming a pilot or military officer; when it came to their daughters, nursing was also considered a 

accepted subject. During the early years of their settlement (2005-2009), most of the millennials 

studied the sciences during their A-levels, with few taking business related subjects and even fewer 

taking humanities and other social sciences. Either way, it was anticipated that at University level, 

these youngsters would eventually study one of the aforementioned subjects or at the very least a 

subject that would lead to a favourable career path. Some of the parents’ saw their hopes being 

dashed when their children were unable to achieve similar grades to what they had previously 

obtained whilst living in Nepal, but for some, their grades were enough to get them into the 

University course that their parents had desired; albeit, nobody from this community went on to 

study medicine (up to the point in which the researcher submitted this thesis).  

Disillusionment sank further with more parents when their children were unable to succeed at their 

chosen course in University, resulting in some early drop-outs. This phenomenon set new 

precedents among the community and even prompted en masse discourses between the millennials 

and their parents to allow for greater freedoms of choice in their future academic endeavours. This 

eventually resulted in the gradual acceptance of parents allowing their children to study the subjects 

of their personal strengths and interests, which precipitated to some of the drop-outs returning to 

University to study different courses - a couple of which are also participants in this study. 

Nowadays, millennials are talking about studying a greater variety of topics, such as sociology, 

fashion design, journalism and Spanish, subjects that were practically unheard of among A-level 

students during the community’s formative years. Most of the Limbu students in Wales ended up 

studying in non-Welsh (English) Universities, and this trend continues to the present-day. Reasons 

include (1) the perception of greater opportunities in England, (2) wanting greater independence 

from family, and (3) gravitating to places nearer to close friends distributed throughout other parts 

of the UK. While educational qualifications can assist in augmenting the probability of 

employability and improve employer perception of immigrants (Mancinelli et al. 2009, pp.70), in 

many developed countries there has been an observable tendency for educated people to obtain 

employment in low-skilled jobs typically not requisite of higher educational qualifications (Lene, 

2009. pp.259). Immigrants can often face discrimination in the selection process for employment, 
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where employers may give preference to people who ostensibly originate form the host-nation; 

biases may also exist where the candidate possesses a perceived intercultural similarity with that of 

the employer and  the perceived socio-economic dominance of the employer's host nation relative to 

the candidate's country of origin (Coates and Carr, 2005, pp.577), and this is a situation that many 

graduates in the Limbu community feel, particularly males. In the case of females, the most popular 

choice of higher-education study is now Nursing as this appears to have conjured a perception that 

it is an almost guaranteed career after graduation, which several young graduate females from the 

community have succeeded to achieve, and this is further compounded with the fact that very few 

female graduates of other disciplines ended up with jobs related to their respective courses. 

A small but growing number of people among the community's millennials have joined or are 

willing to join the British Armed Forces. This is due to several reasons including (1) the perceived 

lack of opportunity in the UK job market, and especially the local job market, (2) the perceived 

benefits of joining the military and (3) familiarity with the Armed Forces due to the previous 

commission of their retired fathers. During the course of this fieldwork, one such person that joined 

the military was SGM09 making him a third generation British Army soldier, albeit, that the 

participant went directly into the Regular British Army and not the Brigade of  Gurkhas. In the case 

of SGM09, the participant already internalised a sense of military identity and thus felt that joining 

the army was not only fulfilling his lifelong passions but maintaining a family tradition. However, 

in most cases, joining the military comes from disillusionment towards the lack of career 

opportunities in the local job market compounded with the notion that they possess some concept of 

military life having lived much of their formative years as part of a military family. This however is 

a matter far more prevalent among males in the community as females tend to perceive the military 

as being too male dominated in order for them to fit in, but generally, second-generation females in 

the community tend to be content with their jobs or career choices and are typically considered 

more successful than their male counterparts. This turned out to be a surprise to those in the parental 

generation who had not anticipated on their daughters obtaining more career opportunities than their 

son. With the exceptions of SGF14 and SGF27 (the two youngest members of the sample, who 

have only recently reached adulthood), all the second-generation female candidates stated that their 

sense of empowerment has increased significantly since moving to the UK after having lived 

through the patriarchal system in Nepal and witnessing the gradual changes in their parents’ 

attitudes since resettlement. Nevertheless, a number of them had also stated that such 

transformations actually began during their latter years in Nepal, which suggests that the 
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resettlement in the United Kingdom itself might not have been the initial impetus for change in 

cultural attitudes. SGF02 states to the researcher: 

 "I knew that I wanted to be a career woman from the time that I decided to become a nurse 

 [back in Nepal] but I didn't ever think that I would have such an important role in helping 

 my family and having more say in what we do as a family... nowadays, even my father  

 gives me the responsibility of deciding what we do with our finances and how we budget  

 ourselves... this definitely became more the case since I have lived and worked in the  

 UK... To be honest, I think most parents these days want their daughters to be educated and 

 have good jobs, they don't expect them to be just housewives looking after their husbands 

 anymore, but still I think there is some expectation for this." (SGF02: July 2015, Appendix 

 D: Table 3) 

SGF08 even theorised that a sense of emasculation may exist among some males of the second-

generation since their female counterparts are generally perceived to be more successful than 

themselves. While the participant agreed that this has never been made obvious, she suggested that 

it may also explain why some of the young men join the military after graduation (from High 

School or University) so that they maintain a sense of masculinity as well as security in a public 

sector and long-term job. A study by Dustmann and Theodoropoulos (2010, pp.229) also found that 

second-generation females from migrant families tend to have a greater wage advantage over their 

male counterparts. In the case of the Limbus, the participants (from both genders of the second-

generation) appear to believe that it might be due to one of three reasons (1) younger females are 

perceived to be better at integrating into multi-ethnic frameworks, (2) due to minorities being 

under-represented in many organisations across Wales, it is preferable to have a female as they 

intersect both demographical groups (female and minority), and (3) females are more dynamic in 

terms of job roles. An employer’s perception on an immigrant person’s adaptability and open-

mindedness may affect their probability of employment (Nekby and Rodin, 2009, pp.47). 

Ultimately, employment circumstances of migrant and their offspring generations constitutes a key 

dimension in which migrants adapt to their host-nation (Slack and Jensen, 2007, pp.1415). 
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5.4.1.7 Kinship in Inducing Limbu Community Growth 

The growth of the Nepali population in Cwmbran was heavily reliant on two factors, (1) 

occupational, educational and economic opportunities, and (2) family and friendship networks, 

similar trends were found throughout the UK as indicated by the articles in Adhikari et al. (ed) 

(2012). Large numbers of people that migrate to the same location may socialise together on lines 

of family and kinship as this heightens their sense of security within a new host-environment, 

harbouring them from fear of racial discrimination and provide them with the necessary resources to 

build a community (Akhtar, 2014, pp.236). In the case of the Nepalis in Cwmbran, most people 

initially gravitated to the town based on familial connections; hence, newly arrived settlers were 

usually of the same ethnic group as those who had already established themselves. When the 

community began to form during its infancy in the mid-2000s, the multi-ethnic dynamic was vastly 

different to how it is today. A parallel example was highlighted by Friesen (2008) who found in his 

study of the transnational Indian community in New Zealand that ethnic heterogeneity and 

associations grew as the community’s population expanded over two decades of settlement within 

the host nation, which is a phenomenon experienced within the Nepali community of Cwmbran. 

5.4.2 Friendship Circles in the Nepali Community 

5.4.2.1 Friendship Groups Among Second-Generation Limbus 

Some servicemen would only be permitted to return home every few years to see their families as 

per their allowance, and as a result their wives and children grew up without seeing their husbands 

and fathers for many years (Laksamba, 2013). However, as the British army’s policies gradually 

relaxed on this policy, entire households began to mobilise alongside their serving patriarchs, which 

often led to many of them living in a foreign military base in either Hong Kong, Brunei and in some 

rare cases, the UK (the latter of which does not apply to anybody in this sample). In their barracks, 

the children were educated in army schools alongside children of other Gurkha servicemen 

(typically children of Gurung, Rai, Magar and Limbu backgrounds). As these were children of 

serving Gurkhas, many would eventually become eligible to resettle permanently in the UK several 

years later, and some young people from these schools either maintained their friendships or 
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rekindled them once they migrated to the UK; this was partly aided by the advancement of 

communicative technologies, such as the internet. 

The second-generation of the community grew up in urban towns and cities, and sometimes siblings 

within the same household grew up separately (e.g. one sibling may have grown up in Damak, but 

another may have been sent to live with relatives in Kathmandu), this was because many parents 

invested hopes in their children's futures, particularly boys, and believed it was necessary to provide 

them with more opportunities than their daughters, especially because the oldest male child would 

one day be expected to look after his parents in their elderly years. In these schools within urbanised 

cities, municipalities and towns - often far away from places with traditionally strong links to 

Limbu culture and concentrated ethnic populations - the students would mix with people of various 

ethnic groups, and enjoin them in national celebrations.  

During the early years of the Nepali settlement in Cwmbran (2005-2009), groups of friends among 

older millennials (18+ years old) from second-generation would consist of cliques of roughly 4-7 

individuals that associated with each other regularly. These groups were oftentimes mixed gendered 

and in most cases, consisted of persons from various ethnic backgrounds. Limbus were often 

disproportionately larger in their friendship circles due to their prevalence in the greater Nepali 

community, and this is still the case today; however, there is evidence of groups becoming more 

ethnically esoteric in recent years. This is not due to ethnic preference of individuals, but rather 

because the community's population inflated with the relatives and family members of the original 

settlers (i.e. those who settled in Cwmbran between 2005-2009), which led to people gaining 

preference to associate with relatives than with their non-related friends. In this sense, living in a 

transnational framework could very well have helped to enrich a sense of ethnic identity in 

comparison to living in Nepal where individuals are more exposed and inclined to associate with 

non-Limbu Nepalis. Millennials that came to Cwmbran as school-aged students remained more 

dynamic and often maintained their established friendship circles; however, as many of them began 

their early stages into adulthood, they too began designating more time to relatives of a similar age-

group, particularly if they left high-school/sixth-form college. Second-generation Limbus and 

Nepalis that had migrated to the United Kingdom before 2009-2010 are generally considered (by 

members of their community) to be better integrated with their host-society than those who 

migrated later. While time in the United Kingdom and the greater exposure to local culture may 

have been a contributing factor to this, some believe that this is also due to the smaller numbers of 
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Limbus and Nepalis available to create a more isolated group during the earlier years of the 

community's migration, which incentivised more interactions with non-Nepalis. 

In past research, it was suggested that in-group preference was found among adolescents who 

maintained a positive orientation towards their ethnic identity, in comparison to those who held a 

more neutral or negative attitude (Verkuyten, 1992, p.747). The present researcher does not believe 

that this is necessarily applicable to the Limbus specifically, but more likely in the case of the young 

Limbus' attitudes towards other Nepalis as in-group peoples. Generally young Limbus do not 

openly distinguish between Limbu and non-Limbu but more likely to do so between Nepali and 

non-Nepali. The only reason why second-generation Limbus are gravitating to fellow ethnic group 

members is due to the inflation of family sizes, but there is little evidence that individuals in this 

particular sample consciously consolidate their associations with fellow Limbus because of ethnic 

preference. 

Young males from the Nepali community (not only Limbus) often congregate at a friend’s home 

(usually from within the community) on the weekends (though sometimes on weekdays) to watch 

important football matches together. The present researcher has been to many of such gatherings 

over the years, and it became apparent that in most cases, such congregations mainly consist of the 

host’s (immediate) relatives followed by a few friends of various (Nepali) ethnicities. It is also often  

- though not always - the case that those who congregate at a host’s home are supporters of the same 

sports team. Many youngsters also arrange picnics, hill walking and site seeing together to various 

locations around South Wales, and on some occasions, other spots throughout the rest of Great 

Britain. 

There are also some cases of young Limbus, mainly those that arrived in the United Kingdom as 

toddlers and children, that have various cliques of friends that include native British people. In this 

sample, two of the younger participants (SGF14 and SGF27) are such examples. To quote some of 

the points made by SGF27 on her views towards having white British friends: 

"I have many British friends and I care about them as much as my Nepali friends... They 

don't look at me as being different to them... I've been on holiday with one of my friend's 

family... At home we might do different things, but when we are together we act very 

similar and laugh at the same jokes... I think younger Nepalis are more open to having 

British friends because we grew up around them longer and so we are more like them, but 
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if you look at **name anonymised - referred to elder brother** all his friends are 

Nepali"  (SGF27: July 2015, Appendix D: Table 3). 

This point was even agreed upon by most of the older members of the second-generation; however, 

SGM03 and SGM18 counter argued that while in University, they both had close-knit friendship 

groups consisting of white British individuals despite arriving in the UK during their mid-to-late 

teens. SGM03 believes that while he had not lived in the United Kingdom during his formative 

years to assimilate in the same way that SGF27 could, he is confident enough to make British 

friends, though he admits to being more comfortable around other Nepalis and can maintain such 

friendships on a longer-term basis. Older second-generation females seem to maintain longer-term 

and close friendships with non-Nepalis than their male counterparts, but the general consensus from 

participants of both genders is that the lack of confidence in initiating friendships and the 

uncertainty of maintaining common ground appears to be the underlying factors behind the reasons 

why many young Limbus (and Nepalis) prefer to stick with their fellow compatriots. 

5.4.2.2 Friendship Groups Among First-Generation Limbus 

There was a tendency for male migrants in Britain to live with each other during the early years of 

their settlement, and many of these individuals often shared common points of departure from their 

country of origin and kinship links (Mand, 2006, p.312). This was also the case with Cwmbran’s 

Nepali community, as the original migrants were men who sought kinship among each other based 

on their common attributes, such as their military backgrounds, Nepali language and national 

culture. Back then, these people rarely stratified themselves based on ethnic divides, even though 

the majority were Limbus and Rais (Kirati groups), and this even extended to their immediate 

families who arrived soon after - usually within a few months of their husbands/fathers settlement. 

In the present-day, the Nepali community in Cwmbran is mainly composed of households with 

extended family members living within the town or in nearby settlements. A significant proportion 

of the community's first-generation Limbu population have at least one other relative living in 

Cwmbran, and it's usually with these people (and their spouses) that couples socialise with the 

most; however it must be noted that a 'relative' may also include a very distant family member of 

one's spouse. The influx of more recent settlers (post-2009), namely their own relatives and family 

members changed the dynamic of associations considerably. The first-generation male Limbu 
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participants are not as closely acquainted with their non-Limbu counterparts as they were during the 

early years of settlement (2005-2009). Some members of the Limbu community claim this to have 

stemmed from tensions within the community's politics, but younger participants from within the 

core sample (i.e. several second-generation participants) have suggested a number of other reasons, 

including: (1) growth in ethnocentrism and interests in ethnic politics, (2) due to the increased size 

of the community, old associations depreciated in favour of new ones that introduced opportunities 

to associate with peoples of common origins, heritage, and family backgrounds, and (3) an increase 

in Limbu celebrations meant greater opportunities to network with fellow Limbus. However, this is 

not to say that bonds between the Limbus and other ethnic groups have severed significantly, many 

first-generation Limbu males within the core sample still possess close relationships with peoples of 

different Nepali groups, and continue to identify with them as fellow compatriots.  

The first-generation females are generally not as politically driven as their male counterparts. 

However, their associations are sometimes dependent on those of their spouses, hence they too have 

been indirectly affected by the changes in the community’s social dynamics. As we have already 

seen, the matriarchs are more likely to associate themselves with the Nepali identity before their 

Limbu identity, and while some of them possess strong viewpoints towards the future of the Limbus 

and Limbuwan, they are generally not as likely to associate with other Limbus as a direct result of 

pro-ethnic interests. However, like their husbands they have also been impacted by their increased 

attendance at Limbu festivals, the influence of their newly formed familial associations as well as 

the general growth of the Limbu community. One of the most positive viewpoints towards the 

greater association with other Limbus by the first-generation females is the ability to reminisce of 

the past given that most of these women shared similar childhoods. According to Herbert (2009, p.

29), when people of migrant communities reminisce about their lives back home, it reinvigorates 

their sense of belonging to a group. Growth in the population among other ethnic factions of the 

Nepali community have also created new relationships between the new arrivals and earlier 

members of the same respective ethnic groups, hence it is not just a phenomenon exclusive to the 

Limbus, but is a widespread issue throughout the Nepali community, which many younger members 

of the greater Nepali community fear is slowly dividing them. 

Addressing one another in the typical cultural fashion of Nepal still exists considerably throughout 

Cwmbran’s Nepali community, particularly among older millennials (second-generation) and the 
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first-generation. Regardless of whether actual familial relations exist between individuals, many 

Nepalis still prefer to use the traditional system of addressing one another e.g. Didi (older sister), 

Chori (younger sister), Dai (older brother), Bai (younger brother), Bhena (brother-in-law via 

marriage to an older relative), Juwain (brother-in law via marriage to a younger relative), Sali 

(sister-in-law, spouse’s younger sister) etc. Relatives find it very awkward to refer to each other by 

any other means, and often insist in maintaining this practice, including with the present researcher 

himself who most refer to as Bhena or Juwain, citing this as a sign of respect to the recipient party; 

siblings nowadays are more likely refer to each other on a first name basis. While formal addressing 

still occurs on an inter-ethnic level within the greater Nepali community, school-aged millennials 

rarely use these terms among each other and instead address each other on a first-name basis. Many 

of these same young people, however, maintain the expectations upheld by their older relatives and 

members of the community, hence, out of respect, they often maintain this complex cultural 

institution. 

There are often complaints from younger members of the Nepali community concerning their 

parents in workforces with large numbers of Nepalis. According to a number of sources both inside 

and outside of the Nepali community, the men and women who work in the various organisational 

establishments within the locality are generally quite insular and do not often mix with their non-

Nepali counterparts, with the exception of a few fellow non-Nepali Asians. Many of these same 

second-generation persons will also compare their parents to the likes of other transnational South 

Asian communities in regard to this perceived insularity, such as Indians, Pakistanis and Bengalis, 

but their suggestions also imply that the Nepalis are somewhat more proficient at integrating than 

their other South Asian counterparts. Between the patriarchs and matriarchs, the consensus is that 

the matriarchs are more insular than their male counterparts, but a lack of cultural awareness and 

linguistic capabilities are often attributed to this phenomenon.  

5.4.3 Marriages and Relationships 

There are only two inter-ethnic marriages in the entire Nepali community that involves one partner 

with no Nepali origins, the first was the marriage of the present researcher to his Limbu wife. This 

marriage was also the first to ever be celebrated in the Cwmbran-based community; the second of 

such a marriage involved a Rai wife with an Irish spouse several years later. The present 
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researcher's wife was the first and last Limbu in Cwmbran to marry outside of her Nepali 

community (at the time of the submission of this thesis). Inter-ethnic marriages of Limbus with non-

Nepalis is still considered unacceptable by most people's standards; the present researcher dealt 

with great cynicism in the first year of his courtship (2006-2007) with his Limbu wife. Though the 

present researcher maintains good relations with most people throughout the community and has 

been accepted as part of it, most first-generation participants admit that they would not accept the 

same phenomenon occurring among their own children. Their claim is that it is too much of a risk 

and cultural and linguist differences are too vast, and that the present researcher's relationship with 

his Limbu wife was an isolated case compounded with the fact that he himself is of Asian origin.  

It must also be noted that all marriages within the community have involved persons that were in 

their early-to-mid 20s (at the time of matrimony). Weddings involving Limbus in Cwmbran are not 

exclusive to Limbu guests, attendees are assorted from various ethnic groups across the federated 

community. However it must be noted that most Nepali marriages involving a Limbu in Cwmbran 

since 2005 (five as of March 2016) has involved one Limbu partner and a non-Limbu spouse, with 

the exception of just one case where both partners were Limbu, which is indicative of how Limbu 

families have liberated on the notion of inter-ethnic marriages given that in the past, most Limbu 

parents would entice their children to marry fellow Limbus or if arranged, almost always with 

fellow Limbus. Inter-ethnic marriage is not new to the Limbu community, in fact, traditionally 

Limbus can formally marry members of the Rai, Yakha, Sunuwar and Lepcha groups, as these four 

communities along with the Limbus are descended from the Kirati stock (Subba, 2008, p.303). 

Among the first-generation of Nepalis in Cwmbran, there are three known cases of inter-ethnic 

marriages, all three of which are mixed Limbu-Rai couples. Nevertheless, initially most of the first-

generation wanted their children to maintain a Limbu bloodline, and this went for both first-

generation males and females Nowadays, many Limbu millennials in Cwmbran date other Nepali 

individuals indiscriminately of their ethnic origins and this has become more accepted among older 

community members. In the case of the Cwmbran community, when a Limbu woman marries a 

non-Limbu man, she becomes a member of his ethnic group (e.g. Rai, Gurung, Newar etc.) and 

bears his surname on official documents. However, these women usually continue to proudly 

identify as Limbu and intend for their (prospective) children to acknowledge their matrilineal 

Limbu heritage, this is also often done as a gesture of honour to her parents. Among the second-

generation of Limbus, it is widely believed that inter-ethnic marriages involving two parties of two 

variant Nepali ethnic groups is not an issue. Inter-ethnic marriages involving one non-Nepali 
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partner, however, is only sometimes accepted among the second-generation depending on the 

origins of the foreign party. Most claim that they will accept the choices of other Limbu  individuals 

but will not necessarily agree with their decisions due to the cultural disparities. People of other 

Asian countries are generally considered to be acceptable partners by the standards of second-

generation Limbus. Interestingly, the present researcher was told by first and second generation 

participants that his Iranian origins made him more favourable in comparison to white British or of 

some other European origin, and this is because the Iranian culture was perceived to be closer to 

that of the Nepalis in comparison to those of any European country. However, there was some 

initial concern that the researcher might have been a Muslim, which was perceived to potentially 

conflict with their ideals of not veiling their females, as well as disparities in culinary culture 

particularly regarding Islam’s abstinence towards drinking alcohol and eating pork. The researcher 

of this study identifies as an agnostic-Zoroastrian and while this is now a widely known 

phenomenon among the community members today, participants of this study claim that had the 

researcher been a Muslim, it probably would not have made much of a difference in the long-term - 

assuming that the researcher would have maintained the same characteristics as a non-Muslim.  

While the present researcher has strong reason to believe that the participants were honest with their 

viewpoints, he had to take into consideration that some of their shared positions on the widespread 

acceptance of a Nepali marrying a non-Nepali Asian might have been made in a conscious effort not 

to offend him and his marriage to a member of their community. Concilus (2004, p.95) found that 

second generation Korean-American women were more likely to have exogamous marriages than 

their male counterparts (i.e. marriages outside of their own ethnic group), some of the arguments 

alluding to the reasons for this include (1) the exoticised or hyper-sexualisation of Asian (Korean) 

American women that present them more favourably to Euro-American men, and (2) the 

dissatisfaction towards the patriarchal features in their heritage culture that is perceived among 

Asian women. It is still very uncommon for young Nepali people to date others outside of the 

Nepali community; however, this has changed to some degree over the years, with evidence that a 

few individuals, mainly University students and co-workers at places of employment have 

developed relationships with non-Nepalis. These include a hand-full of people from Cwmbran, all 

of which were females that formed relationships non-Nepali males. 

When it comes to the Limbus, certain marital traditions are still adhered to in accordance to 

traditional Limbu customs, though due to practicality, they have been reformed over the 

generations. For instance, traditionally, prospective partners should not marry into the same clan, 
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but more complex than this is notion that people should not marry into the family of a prospective 

partner where the person's paternal ancestors going back seven generation had also married into the 

same clan, and this also goes for five patrilineal generations previous from their maternal line. 

However, as this is nowadays considered to be non-viable, many Limbus will accept going as far 

back as 3 or 4 generation on either side. Interestingly, this is tradition rarely contested upon by 

modern day Limbus, young and old alike. The community also has a large representation of people 

that have delimitated from core traditional marital expectations, for instance, SGM12, SGF13 and 

SGM23 are all in their 30s yet are single and refuse to marry to the disappointment of their parents. 

All three participants openly admit that they are not interested in getting married young, their 

answers included points such as wanting to enjoy life first, establish stability before they get 

married and waiting to meet the right person. SGF13 stated to the researcher during an unstructured 

interview: 

 "There is a social stigma in the Nepali community when you are woman over a certain age 

 and still not married... Nepali women are still expected to get married young so being in my 

 thirties and still not married, I am seen as rebellious by older people... People also think that 

 by this age, it is now impossible to get married because most of the men my age and older 

 are all married already... There are many young women who are in my shoes these days,  

 and it seems that it is becoming more common as time goes on." (SGF13: October 2014,  

 Appendix D: Table 3) 

At the time of composing this thesis, SGF13 also did not believe that she will marry a person of 

single status as most Nepali men around her age are already married, and hence she perceives her 

only alternatives as marrying somebody younger, marrying a foreigner or a divorcee, the latter of 

which she thinks will be more accepted by her traditional Limbu mother. This is indicative of a  

value system that places traditional expectation of women in Nepali society, but as the data seems to 

indicate, many second-generation women are breaking from the traditional mold. Many first-

generation Hindus (originally from India) residing in the US understood that second-generation 

youths in America court each other instead of allowing the practice of traditional martial institutions 

that allow them (as parents) to formally arrange their (children's) unions, and understood that their 

own experiences were not likely to perpetuate among subsequent generations living within an 

American context (Palmer, 2006, pp.103-104). The same phenomenon is also reflected in the Limbu 

community of Cwmbran, where parents have become more open to their children selecting their 

own partners. While this impedes upon the underlying desire of parents to maintain traditional 

practices and value systems as well as preventing them from ensuring a inter-Limbu union coming 
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into fruition, most first-generation parents nowadays believe that it is the moral approach that is 

more applicable in 21st Century society. All first-generation Limbu participants also stated that such 

practices should not be exclusive to transnational Nepalis, but a practice that should be adopted 

throughout the diaspora; however, the researcher must reiterate that this notion is still 

predominantly exclusive to in-group Nepali unions (with a few exceptions where some parents may 

accept a non-Nepali Asian spouse). Parents also believe that the breaking of traditional formalities 

has contributed to improved parent-child relationships, and this is also agreed upon by most second-

generation participants who perceive their parents (particularly mothers) as friends as well as just 

matriarchs.  
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5.5 Community Organisations and Gatherings 

Across the United Kingdom there are a number of organisations that were created by the Nepali 

community and its individual ethnic groups (Gellner, 2013, p.144). These organisations were 

produced in order to organise gatherings (of important festivals), build bridges with the local 

society and government, and provide community development and welfare services (Adhikari, 

2012b, p.132). In many ways, some of these organisations have also mobilised their respective 

groups and represent collective interests as we will come to see. In this section, the present 

researcher will demonstrate how these organisation engender a sense of identity within the 

respective groups. 

  

5.5.1 Wales Gurkha Community 

5.5.1.1 Structure of the WGC 

The 'Wales Gurkha Community' (WGC) claims to represent the entire Nepali community in Wales, 

with particular emphasis on the ex-Gurkha servicemen and their families who make up the vast 

proportion of Welsh-Nepalis. The largest proportion of their constituents reside in the Cwmbran and 

Newport area, followed by Brecon, Cardiff, Llanelli and Swansea in descending order (at the time 

this thesis was being composed). While the organisation assumes the role of representing the 

interests of the Nepali and ex-Gurkhas throughout Wales, smaller organisations have also developed 

in Brecon, Cardiff and South-West Wales in order to give greater representation to the Nepali 

communities in these areas of growing populace too. This has also made it more practical for these 

communities to reach out to their own local authorities and societies as well as enable them to 

arrange their own events in more accessible venues. In practice, the ‘Wales Gurkha Community’ are 

essentially representatives of the Cwmbran-based community only, and their officials are nowadays 

only picked from among local residents. 

The organisation is structured with committee members, including a President and assisting officers 

elected biannually (before 2011, these officially were elected on an annual basis). The president and 

officers are the community’s official representatives when it comes to building relationships with 

the local council and society, and are the main organisers of important festivals such as Dashain and 

Tihar. The organisation has also recently included a women's interest faction in recent years (WGC- 
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'Mother's Association’) that represents women’s interests within the community, giving them a 

platform in order to make their voices heard, but it also enables them to arrange their own 

gatherings (such as the annual Teej festival) and group outings. The ‘Wales Gurkha Community’ has 

its own constitution in which elected officials and those within its jurisdiction try to adhere to, and 

this is only updated whenever it is widely believed that new initiatives need to be inputted in order 

make the internal structure of the organisation more fair (e.g. election processes and giving 

opportunities to peoples of various internal ethnic groups) or if it is perceived that changes need to 

be made to its practices (e.g. how it arranges gatherings and the organisation’s approach to 

petitioning third party organisations for community interests). 

The Wales Gurkha Community also has its own youth faction (Wales Gurkha Community Youth 

Committee - WGCYC) that is often at loggerheads with their senior counterparts. The youth 

committee, like the Wales Gurkha Community's senior organisation are recognised by the local 

council, and due to the youth committee's self-established autonomy from the main organisation, 

the seniors perceive their lack of synchronicity to WGC policies and actions as disrespectful to their 

elders and harmful to the community as a whole. The elders were also discontent about the 

WGCYC's recognition by the local council (as a stand-alone entity), fearing that it may leave a 

precedent for further factionalism. The creation of the WGCYC has given a platform of collective 

voice to the youths of the community, mainly aimed at their elders (the WGC) despite that this was 

not the initial reason for its inception. WGCYC was initially created for the purpose of 

redistributing responsibilities concerning youths from the WGC to the youths themselves, for 

instance, organising youth events and grouping outing etc. This is still the underlying purpose 

behind the autonomous organisation; however, it had unintentionally become a union of collective 

voice against the senior organisation. 

5.5.1.2 The Limbu Problem in the WGC 

Between 2014-2015 (while the present researcher was executing his field-research for this study), 

one of the most controversial phenomenons to have existed in the WGC was the perceived Limbu-

bias in the organisation’s structure, which caused some inter-ethnic antipathy within the 

organisation and the community. As Limbus made up the plurality of the Nepali community, it was 

deduced by non-Limbus that they possessed an unfair advantage over the administration of the 
!178



organisation and the community’s representation. This is particularly because Limbus are 

recognised as being more pro-ethnic than their non-Limbu counterparts as well as the fact that many 

of the Limbu members of the community have familial links, hence it was believed that the votes 

would have steered heavily in favour Limbu officials. This was also compounded by the notion that 

national festivals such as Dashain, exhibited far too many Kirati dances and disenfranchised the 

other groups in the process. This caused a boycott of organised gatherings by many Magar and 

Gurung families of the community in 2015, hence the annual celebration of Dashain for that year 

was almost an all-Kirati affair (as the Rais decided not to boycott). 

This affair led to negotiations between members of the various ethnic groups to re-consider how 

each one can be better represented in the organisation’s structure. Following these negotiations, 

amendments were made to the WGC constitution to allow more opportunities for non-Limbus to 

run the administration, and the subsequent election saw the success of the first non-Limbu President 

in five-years. The second-generation of Limbus tended to agree with the new proposals set out by 

the non-Limbu community members, though a few also believed that this was an over-dramatised 

concern. This latter point was shared among the first-generation males of this sample who claim 

that the Limbus who had previously run the administration had never used it as an engine to solely 

promote their own ethnic interests, but the interests of the Nepali community and its multi-ethnic 

attributes as a whole. FGM20 even made the point that the agreed proposals in which they felt 

pressured to concur with, undermined the true democratic process of the organisation. First-

generation females tended not to give much notice to the situation, though FGF21 thought that the 

non-Limbu groups were exaggerating the matter and created unnecessary tensions. 

5.5.1.3 The Limbu Sensibilities Towards the WGC 

The Limbus generally feel that the WGC epitomises the sense of collective Nepali identity within 

the community and helps to create a sense of multi-ethnic collectivism. Nevertheless, its 

significance has decreased among first-generation males in recent years, these people nowadays 

tend to place greater importance on the Welsh branch of Kirat Yakthung Chumlung: United 

Kingdom (KYCUK -Wales). First-generation males tend see the WGC as a means of helping non-

Nepalis to better understand the diversity of cultures within their community and a gateway to 
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building relationships with the society in South Wales, neither of which are the intended role of 

KYCUK-Wales. As FGM20 described it: 

“People will never know who the Limbus are through KYC[UK-Wales], they will only  

come to know this through WGC… When we show our Kirati dances in our [Nepali]  

festivals, we are showing ourselves as Nepalis and as Limbus [to non-Limbus]… 

KYC[UK-Wales] is just for ourselves [as Limbus], not anyone else” (FGM20: July 2015, 

Appendix D: Table 3). 

First-generation females play a more significant role in the administration of WGC than they do in 

KYCUK-Wales, namely due to the WGC’s Women’s branch, which also arranges the women of the 

community to have their own gatherings and outings. In a study by Mand (2006, pp.319), the author 

mentions of one particular community organisation in the UK known as ‘Ronake’, which provides a 

platform to elderly South Asians who wish to exchange information about themselves and socialise; 

its membership is indiscriminate of marital status, religious identity and class but retains bonds 

based solely on friendship networks. Mand (2006) describes that while the organisation is 

stringently secular (for the purpose of maintaining an ethos of neutrality to its diverse constituents), 

some of its members congregate on the basis of shared religious identity. In the case of the WGC’s 

first-generation females, women are united by their national identity and a shared Hindu culture, 

despite the organisation’s secularity and the underlying Kirati characteristics of first-generation 

female Limbus and Rais. In this sense, the first-generation Limbu females encounter greater activity 

with their fellow Nepalis under the jurisdiction of the WGC than they do with their fellow Limbus 

under KYCUK-Wales. However, some participants, such as FGF21 and FGF28 feel that KYCUK-

Wales is still more important to them than the WGC for its focus on Limbu interests. 

Among the second-generation, very few people demonstrate concern over the organisation’s 

structure and future. In fact, the vast majority believe that the WGC will disappear with their 

parents over time. Some such as SGF08, SGM23 and SGM26 believe that its maintenance is 

important in keeping the community and its network together. For instance, SGF08 believes that 

maintaining the WGC could be important in the future should individuals within the community 

require connections for job opportunities, while SGM23 and SGM26 believe that Nepalis need an 

organisation (such as WGC) in order to continue arranging celebrations and maintaining a sense of 

Nepali identity among the community and its future generations. Adhikari and Gellner (2012, p.

167) also argued that younger generation community members in the Nepali community are 
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typically disinterested in supporting societies and organisations, which may result in a future 

dissipation of these institutions once it is their generation's turn to take over. In this present study, 

most believe that apathy among this generational group will eventually lead to the WGC’s demise, 

and the notion that as the younger community members become more integrated into society, the 

need for the WGC to build bridges with local councils and the society will become irrelevant. 

SGM06 stated that ultimately, the WGC was created to represent ex-Gurkha families, not 

necessarily all Nepalis - this participant also believes that the WGC continues to have a bias 

towards ex-Gurkha families (over non-ex-military households). Therefore, future generations with 

little or no connection to their ex-military ancestors will possess little interest in maintaining it, 

particularly if it is perceived as an organisation that continually favours ex-military interests. 

5.5.2 Kirat Yakthung Chumlung 

The British branch of Kirat Kathung Chumlung (KYC), Kirat Yakthung Chumlung: United 

Kingdom (KYCUK) has nineteen branches throughout the country (as of 2016), where each chapter 

is responsible for maintaining policies and executing ideas handed down from KYCUK, which in 

turn receives its instructions from KYC based in Nepal. However, each national branch and regional 

sub-branch are autonomous, and have a democratic voice within the greater context of the multi-

federated organisation of KYC. Though, the regional sub-branches are bonded by the constitution of 

KYCUK, which in turn is bonded to the constitution of the mother organisation headquartered in 

Nepal, KYC, each component in its individual and collective forms can decide on how they 

exercise their duties all within the bounds of their constitutional obligations and practicality. The 

Welsh branch has its own regional president and committee officials appointed every three years by 

local constituents in a democratic process; these meetings are usually held in a community centre in 

Cwmbran. 

To understand how KYC operates its network and its ability to mobilise its constituents, consider a 

more well-known case involving Zainchi-Koreans (Korean diaspora in Japan), ethnic Koreans that 

remained in Japan following the end of the Japanese occupation of the Korean peninsula and the 

Second World War set-up ethnic organisations based on political allegiances towards the Soviet-

backed communist North and American-backed capitalist South, as mentioned in detail by authors 

specialising in North Korean issues e.g. Chol-Hwan (2006), Demick (2010), Lankov (2013) and 
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Jin-Sang (2014). The authors stated that those who aligned themselves with the North joined 

Chongryon (The Federation of Korean Residents in Japan), likewise, those that affiliated 

themselves with the South joined Mindan (‘The Democratic Association’) and both claim to be the 

legitimate representatives of Zainchi Koreans whilst dismissing the legitimacy of the other; these 

organisations continue to exist in the present-day and have been a mobilising force enabling ethnic 

Koreans to maintain close cultural and political ties to their homeland. Kim (2015, pp.284-286) 

mentions that the organisations maintain some leverage of mobilisation in their putative nations, 

particularly Chongryon with respect to the more impoverished North’s reliance on foreign monetary 

transfers. Similarly Sahoo (2006, p.92) mentions that transnational linkages on the institutional, 

organisational and associational levels have enabled members of the various ethnic groups from 

within the Indian diaspora to maintain communication and socio-political relations with their 

homeland; this global scale manifestation of ethnic networking is present among Gujaratis (Viswa 

Gujarati Samaj), Punjabis (World Punjabi Organisation), Telugus (World Telegu Federation) etc. In 

the case of the Limbus, KYC is used a non-profit engine to not only represent Limbu interests in the  

Nepali diaspora, but to galvanise socio-economic and political issues pertaining to Limbu related 

causes among its network, as well as to accumulate donations for organising events, producing 

educational material and supporting the organisation's endeavours in Nepal and its localised branch 

in the host-country. As a matter of fact, the word 'Chumlung' (in 'Kirat Yakthung Chumlung') refers 

to a body of like-minded people who assemble to express their views, and is considered to have 

always been an integral part of Limbu culture (Choudhury, 2006, p.33). 

The Welsh chapter of the indigenous people's organisation, Kirat Yakthung Chumlung Wales 

(KYCUK-Wales) has members predominately spanning six towns and cities in Wales including 

Cwmbran, Newport, Cardiff, Brecon and Llanelli; however, Cwmbran, which consists of the largest 

number of Limbus (and Nepalis) in Wales is where the organisation is centred, mainly because 

Cwmbran is where the majority of the committee officials reside and the town plays host to the only 

localised en masse Limbu festival celebrated throughout the UK during the Winter, Chasok 

Tangnam. The Welsh branch of KYCUK also has a youth committee headed by two members of the 

present researcher's core sample (but for reasons of anonymity, their identifications will not be 

revealed), which is known as the 'Kirat Yakthung Chumlung UK Youth', both individuals are 

responsible for assisting in the spread of awareness of the Limbu culture and related issues among 

Limbu youths in Wales. The two said persons occasionally organise meetings with young Limbus in 

Wales (mainly those in Cwmbran) to talk to them about their culture and the roles that they as 
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youths can play in helping to preserve their heritage. These meetings are also used as an opportunity 

to organise others from among the second-generation into their performing roles during Chasok 

Tangnam and Sisekpa Tangnam - the latter for when they attend the annual mass gathering of 

Limbus across the UK. Officially, the two youth representatives are also democratically elected 

during the election meetings held every three years, these are usually decided upon by the adult 

members of the community who vote if more than two people present an interest; in cases where 

only two people (or just one) demonstrates interest, they are appointed automatically. While 

KYCUK-Wales has been a contributing force in mobilising interest in Limbu identity among the 

distributed Limbu diaspora in its designated region, it is primarily the first-generation that take an 

interest in its affairs and causes. The second-generation usually adhere to the instructions and 

desires of their parents when it comes to matters pertaining to KYCUK events (in Wales), and very 

few suggest that they will continue to maintain the operations of the organisation's Welsh branch 

once it has been handed down to them by their parents. The present researcher theorises that this 

voluntary exposure to the influence of KYCUK is also another reason as to why first-generation 

participants demonstrate more fervency towards their Limbu identity in comparison to their youths. 

However, there is also tendency for older second-generation persons to be more interested in the 

affairs and causes related to Kirat Yakthung Chumlung than their younger counterparts, which 

SGM07 attributes to a correlation between maturity and gaining wisdom. The present researcher 

theorises that this could also be one reason as to why older second-generation people have 

developed a greater interest towards their Limbu identities in comparison to their younger 

counterparts. Other possibilities may include that older second-generation individuals have lived 

more closely to the transitional period in which Nepal became more egalitarian in their way of 

recognising greater ethnic rights and diversity, and hence, are more conscious of the past 

repressions. SGF13 claimed that another possibility could be down to the greater exposure of older 

second-generation Limbus to Kirat Yakthung Chumlung as they are generally given more 

responsibilities by community elders to help propagate the organisations causes, but also because 

they are given more responsibilities in the way of preserving their ethnic culture and identity, 

particularly during Limbu festivals (e.g. assisting in the organising the decorations, and performing 

in the ritualistic dances). 
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5.5.3 Online Communities on Social Media 

Trends have indicated that political uses of the internet have substantially increased with the 

growing pervasiveness of social networking (Castells, 2007, pp.255). Social networking through the 

medium of social media has the ability to galvanise collective action and disseminate related news 

to a network of connected individuals with great efficiency (Chan, 2016). Such actions are 

employed by members of the Limbu community that possess shared interests, for instance, internet 

communities (on Facebook) pertaining to Limbu/Nepali culture and identity are commonly 

followed among Limbu users of social media. Though only a few first-generation participants have 

ever used social media, millennials are more familiar as well as active with the various platforms 

available, such as Facebook, Twitter, LinkedIn and YouTube. Many second-generation Limbu 

people (including eleven from the core sample) exhibit an interest in their Limbu identity by 'liking' 

and/or 'following' Limbu related pages on Facebook, one of which was created by a second-

generation member of this study’s core sample and has amassed a significant following among 

Limbus in Cwmbran (and beyond). All second-generation participants within the core sample have 

a Facebook account and are all followers of at least one page related to Nepali interests and identity 

while most, but not all, also follow Limbu and Kirati related groups. Among the parental 

generation, though few use social media, those that do are all followers of Limbu related groups 

including Kirat Yakthung Chumlung's official Facebook page. All social media user's from the 

researcher's core sample use social media as a platform for obtaining news about issues in Nepal or 

Kirati/Limbu related matters. First-generation participants use the medium of Facebook as a 

secondary source of obtaining news about Nepal and Limbu related topics, whereas among the 

second-generation, social media is their primary source of information as very few search directly 

on the websites of news outlets. Facebook and a number of instant messaging applications have 

become the primary source of online communication among the second-generation, whereas most 

first-generation participants still prefer to communicate via mass email correspondence, which some 

people attribute to the reason why younger members of the community have been more efficient at 

mobilising groups of people in comparison to their parents, such as for the charity runs following 

the 2015 Earthquake in Nepal. In effect, these are all indirect contributors to identity consolidation. 

Some Limbus within the community will use social media to project opinions related to causes in 

Nepal and the Nepali diaspora while rallying their friends and followers to support their ideas. 

Many also share topics of interest and mobilise others within the localised community and beyond 
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to support fellow countrymen in sporting events, beauty pageants and political movements. Limbus 

only implore others within their ethnic group to give rise to their support in matters pertaining to 

Limbu interests only. Many Limbus also make use of Youtube facilities, whether it is to post events 

in their daily lives, including dances and miscellaneous activities during Limbu and Nepali 

festivals, or whether it is to keep up to date with Nepali/Indian internet personalities and the news 

back home. Some of the most popular Youtube personalities among the Limbu community are 

famous Nepali people, these include Lex Limbu (Blogger), Promise Tamang Phan (make-up artist) 

and various Nepali singers. Internet personalities such as ‘Lex Limbu’ have a significant following 

on social media whose internet fame has awarded him celebrity status in Nepal. Speaking to a 

number of second-generation participants from within the core sample who are followers of such 

personalities, it became apparent that these online celebrities have helped their followers to 

strengthen their Nepali identity by reminding them that one is not required to be of European or 

North American descent in order to be influential, but these personalities also invigorate a sense of 

consciousness about the political, cultural, economic, educational and environmental issues in 

Nepal, which in turn precipitates patriotism and the desire to mobilise progress. One participant, 

SGF01 also mentioned of her pride in ‘Lex Limbu’ specifically in that as a Limbu, he has helped to 

augment recognition of his ethnic community within the greater context of Nepal and demonstrates 

how all ethnic factions of the federated Nepali community can be functioning members in the 

diasporic society, eliminating the traditional status quo of Indo-Aryan domination. 

5.5.4 Gatherings and Festivals 

5.5.4.1 Observed Nepali and Limbu Festivals 

During the fieldwork, the present researcher had the opportunity to observe many festivals and 

events attended by members of the Limbu community, where in the majority of cases, most of the 

participants in the core sample were present. Limbus in Cwmbran observe a number of national and 

ethnic festivals; however, there are also a number of festivals that are not observed. Lesser known 

festivals in the Nepali and Limbu communities or those considered less significant are oftentimes 

dismissed as being too impractical to partake in due to lifestyle commitments, but this might also be 

due to general apathy, according to some of the participants. For example, Limbu festivals that are 

not regularly observed by those in the core sample include Kakphewa Tangnam, Yakwa Tangnam 
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and Walihang Tangnam, whereas Chasok Tangnam and Sisekpa Tangnam are observed. 

Interestingly, many people from the younger generations, including some of the participants in the 

researcher's core sample were only recently (within the last few years as of 2016) made aware that 

Sisekpa Tangnam was based on an actual Limbu celebration and this is because up until then it was 

seen as merely an annual gathering of British-Limbus organised by KYCUK. 

Meanwhile other than Nepali New Year, Teej, Dashain and Tihar, most Limbus in the Nepali 

community do not observe other Nepali festivals, although, most are aware of their existence. Some 

festivals are even frowned upon by young members of the community such as Gadhimai, 

considered to be a celebration mainly associated with people in the southern regions of Nepal, 

whereby a mass cull of buffalo is taken place as a sacrifice to the Gods. Those of the older 

generation, though none observant of the celebration are not as averse to the practices as much as 

their offsprings. It is also not uncommon for first-generation Limbus to enjoin their fellow Kiratis 

(Rais) in the annual celebration of Sakela (the Rai equivalent of Sisekpa Tangnam), there have even 

been rare instances of Limbus making a presence at Gurung, Magar and Newari festivals, usually at 

the invite of a friend within the respective community. Those among the second-generation may 

only attend these if they feel compelled by their parents or if they intend to visit a friend that is also 

due to be in attendance. 

5.5.4.2 Observed Festival in Wales 

Since coming to the UK, many Limbus have participated in a number of local traditions including 

St David’s Day, Christmas, New Year and Easter. As SGM12 once told the researcher during an 

informal discussion: 

 “We’re living in this country so we should try to enjoy their festivals too… We don’t  

 have to celebrate Christmas like Christian people do but we can enjoy the occasion like  

 everybody else" (SGM12: Nov 2014, Appendix D: Table 3). 

In a study by Ghani (2008, pp.214), it was found that second-generation migrants were generally 

more receptive to the culture of the host nation (in this particular example, the host-nation being 

Norway) than the first generation, and with that, the former were also less receptive to the religious 

affairs of their parents’ generation; several young respondents also indicated that they celebrated 

Norwegian religious and secular holidays because it helps facilitate their integration with 
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mainstream society and has positive implication on their community relations with other 

Norwegians. In the case of the Limbus, the second-generation have certainly been more receptive to 

the local traditions of Wales than the generation of their parents, and much like the participant's in 

Ghani's (2008) study, they feel that this enables them to integrate with society and share an 

appreciation for their holidays.  The most conspicuous of these celebration being Christmas, which 

has gradually become more celebrated among Limbus in Cwmbran (not just the second-generation). 

During the earlier years of the settlement, Limbus were not inclined to celebrate Christmas, but this 

gradually changed when the youth began exchanging gifts by learning from their local counterparts 

the practice of ‘Secret Santa’. This eventually led to households decorating their homes with festive 

ornaments and Christmas trees followed by a more profound distribution of gifts and preparing a 

traditional Christmas meal for their families. The elders have become less averse to the celebration, 

at the beginning, their worries were that celebrating Christmas would eventually lead the youths 

into losing their sense of Nepali/Limbu identities; however, they too have gradually accepted the 

traditions and now enjoy them almost as much as their offspring. The patriarchs and matriarchs 

began celebrating the occasion by enjoining their offspring for Christmas dinner, but this gradually 

evolved to them distributing gifts to other household members and partaking in ‘Secret Santa’ with 

close friends and family members. Though the celebration is still not very widespread among the 

Nepali and Limbu communities, it has certainly become more prevalent as the years have 

progressed. Nowadays, youths do not hide their appreciation for Christmas from other members of 

the community in fear that knowledge of such practices might reach more conservative individuals. 

Many even post pictures of their Christmas decorations, presents and Christmas dinners alongside 

family members on social media. Among the core sample, most of the youths know about the 

meaning behind the celebration of Christmas and have learned about it either voluntarily or 

involuntarily via the media - mainly television and the internet. Some also claim that they learned 

about Christmas from observing the practices of others as well as by word of mouth from their 

British friends and colleagues. A number of the second-generation participants claimed that their 

schools in Nepal gave them a brief explanation about the celebration of Christmas but that they 

never understood it properly before settling in the UK. SGM03 and SGF08 both suggested that 

they had forgotten about what they had learned up until they were exposed to the practice of the 

traditions around them in the UK, which reinvigorated memories of the knowledge they had 

procured from their formative school years. 
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Easter is rarely celebrated by older members of the community, and is mostly designated to those of 

school age; however, some older millennials, mainly females, also partake in the occasion by giving 

their friends and loved ones Easter eggs as gifts; these include participants like SGF07, SGF13 and 

SGF25. Easter was an unknown celebration by practically everybody in the core sample upon 

settling in the United Kingdom, and is still relatively unknown compared to more renowned 

celebrations such as Christmas and New Year. Those with an interest in learning about the local 

traditions have pursued researching the occasion of Easter in greater detail, or in some rare 

instances had learned about it from their teachers and Christian friends in school (in the UK), for 

example, in the case of SGF25. Nevertheless, of those from the core sample that bestow Easter eggs 

as gifts, all have suggested that they only give them because of the practice of providing gifts to one 

another and not because of its religious or traditional nature. However, the Gregorian New Year is 

an occasion taken the most seriously among members of the Limbu community, in comparison to 

other local traditions. During New Year, most Limbus congregate with friends and family to 

celebrate and this includes peoples of both generations. The first-generation adopted this tradition 

soon after their children had already began celebrating it within the first few years of settlement. In 

2012 and 2013, the WGC set up their own parties in the Oakfield Community Hall complete with 

music, lighting and refreshments for everybody to celebrate the occasion together (for more 

information on the Oakfield Community Hall, please refer to ‘Chapter 5.5.7’). However, since 

people preferred the flexibility of celebrating with their own groups of friends instead and not being 

pressured by their families to attend for the purpose of showing support to the organisers, the idea 

was abandoned in 2014. Most Limbus celebrate the occasion with a party at their homes or those of 

close relative or a friend (the latter is not always a fellow Limbu), which runs through mid-night. 

This was not a celebration that was too alien to them before coming to the UK, some of the older 

participants of the second-generation celebrated New Year’s whilst still living in Nepal. The most 

least known celebration in Wales among the Limbus prior to settling in the UK was St. David's Day, 

and to this day still remains an obscurity in the mindsets of the majority of the community; 

nevertheless, on several St. David’s Day celebrations, members of the Wales Gurkha Community 

gather together to demonstrate their allegiance and solidarity to their host nation and the Welsh 

people by participating in a parade usually hosted in Cardiff, the Welsh capital, their presence and 

participation is typically assisted by their interlocutors in the form of local councillors in Cwmbran. 
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5.5.5 District Meetings 

Most Limbus in Cwmbran attend annual meetings related to either Panchthar or Taplejung, 

sometimes both if the patriarchs and matriarchs within the same household each hail from different 

districts (i.e. one from Pancthar and the other from Taplejung); however, families typically only 

attend one of these per year and this is usually that of which is attributed to the origins of the 

patriarch (if the matriarch hails from a different district). Second-generation persons usually attend 

alongside their parents but are rarely interested in such gatherings, it is usually an opportunity for 

them to arrange meetings with old friends whose parents are also attendees or if they live within 

relatively close proximity to the venue; however, in recent years, several young people from the 

Cwmbran community have also demonstrated participation in the event's proceedings, particularly 

in matters related to future environmental and developmental projects in the respective region, 

where they like to share their ideas with the other attendees. These meetings are usually hosted by 

regional Nepali communities (across the UK) who have members from the respective districts in 

Nepal, and while the majority of the attendees are Limbu, the districts of Pancthar and Taplejung (in 

Nepal) are also home to many non-Limbu groups who share a regional identity with their Limbu 

counterparts. Interestingly, much like ‘Kirat Yakthung Chumlung', these district meetings are also 

officially hosted (in conjunction with the regional Nepali community in the UK) by an organisation 

with interests in the respective district in Nepal, these groups also have elected committee members 

and a constitution. Speaking to people who attend these gatherings, it is apparent that those who 

attend do so out some concern and a sense of belonging to their district of origin as well as feel 

beholden to assist in the district’s progress and development. In both Pancthar and Taplejung related 

meetings, attendees demonstrate a sense of regional identity and are most conscious of it during 

such gatherings where the emphasis is on their respective district, but such sentiments are 

predominantly found among first-generation participants. Though some second-generation 

participants were born in these districts, they have not experienced a great deal of life living in 

them, most were either born or raised from a young age in urban cities and municipalities 

throughout Nepal and British army bases abroad, and therefore, do not feel a great sense of affinity 

to their parents’ districts of origin. 
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5.5.6 Meetings of the Family Clans (The 'Bhelas') 

It should also be highlighted that identity within the Limbu community does not only extend as far 

as ethnic and national alignments but also by clan (i.e. familial sub-groups within the greater Limbu 

ethnic group, known as ‘Thar’ in the Limbu language); family surnames are sometimes named after 

the respective clan of the patriarch such as Yonghang, Laksamba, Thumbapo, Yongya, Begha 

Kangliva, Maden etc. In the family clan gatherings (known as 'Bhela'), people of the same clan will 

congregate at a prearranged venue, often spread by word of mouth, via a network of emails or 

website/newspaper advertisements, unlike 'Kirat Yakthung Chumlung' and the district organisations, 

these family groups generally do not have central committees and constitutions, though some larger 

sub-groups do. Such gatherings attract large crowds from across the UK most often targeted 

towards patriarchs of the community who then bring along their spouses and children. In more rare 

instances, the matriarchs of the community will attend their own clan Bhela (and will sometimes 

bring their entire family, including their husbands along with them); the reason why this is rare is 

because wives become part of the husband's clan once married. The second-generation from the 

core sample all claimed that they had never attended or even heard about such gatherings in Nepal, 

and had only come to know about such events whilst living in the UK. Though the youths rarely get 

directly involved in the Bhelas, some, most notably those that came to the UK without parents (e.g. 

students) have been more proactive in maintaining links with their fellow clan members in 

comparison to those who came as dependents of ex-military servicemen. Generally, first-generation 

people feel that such events only reinvigorate a sense of familial identity, but the speeches that are 

given during the proceedings also highlight the family's association with the Limbu culture, hence 

people feel that they are reminded of their Limbu heritage too. These events also raises a sense of 

recognising one's origins as each clan typically descends from a specific village or region in a 

district within the historical Limbuwan. First-generation females often claim that they feel a sense 

of family connection during the events, but some of their daughters (second-generation 

participants), which the researcher had also spoken to feel that this might be disingenuous unless 

they are attending Bhelas attributed to their own birth clans as they themselves do not descend from 

the clans of their husbands and should therefore not have a reason to feel connected to it. Second-

generation males and females are typically disinterested in such gatherings, but much like the 

district meetings, they may use the opportunity to connect with old friends near to the venue or who 

themselves have family members in attendance - though the latter is rare, given that very few young 

people in the researcher's focused community maintain strong connections with members of their 
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direct clan. This is not to necessarily suggest that those among the second-generation lack any sense 

of identity to their family clan, to give an example of how one may feel about their clan identity, we 

will quote SGF01 (the name of clan has been blanked in order to maintain the participant's 

anonymity): 

"_______ is just the name of our sub-caste and thats why we have ______ as our surname. 

I am proud of be from the ______ family, but when you talk about identity, I think ______ 

is only relevant for my personal identity, not like being a Nepali or a Limbu" (SGF01: July 

2015, Appendix D: Table 4). 

Participants such as SGF01 seem to reflect the sensibilities of most people in her peer-group. While 

internalised as a family name and identity on the personal level, clan identity is not expressed in the 

same way as Limbu or Nepali identities are. 

5.5.7 The Oakfield Community Hall and the TA Centre 

Community centres dispersed across the UK serve as venues for Nepali communities within their 

respective localities; however, they may also serve as nationwide gathering points where a 

proportional number of attendees are expected to appear, such as for family (clan) meetings or 

interest movements pertaining to a district of origin (e.g. Pancthar and Taplejung related causes). 

Certain functions, such as those pertaining to an entertaining, leisurely or socio-political nature may 

also attract people from far distances beyond just the population within the local periphery. In 

Cwmbran, the Oakfield Community Hall is the most commonly used community centre among the 

Nepali community, it serves as a venue for the WGC and KYCUK-Wales’ meetings, New Year 

Celebrations (Nepali and Gregorian), regimental military gatherings, clan gatherings, cultural 

celebrations (of a national and ethnic nature), weddings etc. These community centres may also 

serve as makeshift temples and shrines during certain religious festivals, and in the case of the 

Oakfield Community Hall, the most prominent example is during Chasok Tangnam for the Limbus. 

Due to the hall’s regular use by the Nepali community, the interior of the venue has been adorned 

with several images of Nepal’s landscapes and even possesses Nepali style decorations. This is 

convenient to the local Nepali population that mostly live in nearby neighbourhoods; however, due 

to the Oakfield Community Hall’s relatively small size, larger gatherings are arranged in a local 

Territorial Army (TA) Centre, such as during Dashain. The TA Centre holds a significant 

sentimentality among first-generation male community members who relate to and identify with the 
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building’s military purpose. In fact, many first-generation males including all four participants in 

this sample enlisted in the TA within the first few years of their settlement in Cwmbran as a part-

time job (in conjunction with their full-time careers), neither of them work their today though a 

couple of people outside of the present researcher’s sample still do. It was during this time of 

employment that these individuals developed relationships with the centre’s administration staff, 

and as a result were able to attain rights to hold some of their annual Nepali gatherings in one of 

their bunkers. 
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5.6 Attitudes towards Religion, Culture and Language 

In this section of the chapter, the role of religion, culture and language will be outlaid and explained 

within the context of identity formation. Here, we will look at the connection between these three 

cultural elements and identity and the nuances that exist between them. Finally, as part of this 

chapter, the present researcher will also outlay his findings from background research conducted in 

Nepal during the summer of 2014. 

5.6.1 Religion in the Limbu Community 

5.6.1.1 Belief and Observance 

Generally, the role of religion is perceived as an integral part of the Nepali culture and traditional 

way of life (Gellner and Hausner, 2012); however, religion is valued differently depending on the 

person. It should be noted here that ‘religion’ as an analytical category defies a neat and tidy 

essentialism in the Limbu context, and pigeon-holing a Limbu as ‘Hindu’, ‘Buddhist’ or ‘Kirati’ is 

an almost futile exercise. In common with other Nepali groups such as Newaris (see: Gellner, 2001) 

‘religious’ identity flows across and around different seemingly distinct faiths (as Western academia 

would recognise them) depending on factors such as occasion, location and necessity, effortlessly 

and without a sense of contradiction. In the case of participants such as SGM06, who identifies with 

both the Hindu and Kirati religions but sees himself as an agnostic, the role of religion is mainly an 

attribute of cultural identity necessary of preservation for this purpose only. However, SGM06 also 

claims that he appreciates religious ritual performances not only for its cultural significance but in 

the possibility that a benign supreme being(s) exists. However, in the case of FGF10, the 

performance of religious rituals (particularly Hindu) has a more spiritual significance, and 

effectuated in the belief that theological Hinduism is a reality. The present researcher has come to 

realise that age and gender does correlate with religious practice among Limbus in Cwmbran - with 

those of the older age groups, and females being the most observant (among both generations); 

however, this does not necessarily mean that the degree to which people believe is necessarily 

different. For example, SGF19 perceives herself as a strong believer in the Hindu religion, but does 

not necessarily practice to the same degree as FGF10.  
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The type of religion that is practiced among community members is ambiguous, as many of those 

who identify as Hindu, Hindu-Kirati or even just Kirati (please refer to ‘Chapter 4.3’ for graphical 

data representing participants' identities and backgrounds), practice the rituals of both religions and 

hold some belief in the traditions of both faiths. These nuances are far more ostensible among the 

first-generation who have a concept of both religious traditions, whereas the second-generation, 

who have only recently been exposed to Kiratism are generally more inclined towards the notions 

of Hinduism, but may still identify with the Kirati religion. Nevertheless, out of a new found sense 

of Limbu/Kirati identity, many second-generation Limbus (mainly among the older age categories, 

'25-34'- and '35-44') are beginning to incline to the belief systems and religious concepts of their 

parents' generation - though this does not necessarily mean than their practices have entirely 

changed. For example, SGF19 and SGM26 who both identify as Kirati (from a religious angle) 

believe in both Hindu and Kirati traditions, the latter of which is a phenomenon that neither 

observed in the past (prior to settling in the UK), but both individuals are among the rare instances 

where young people have learned the practices and belief systems of the Kirati faith as well as just 

identifying with it. A similar instance is found among second-generation participants that identify as 

Hindu-Kirati; albeit that even most of these participants admit that their practices and beliefs (if 

they have any) mainly reflect those of the Hindu paradigm and that the idea of claiming to be a 

Kirati is merely a label for which they choose to identify with purely for the sake of their Limbu 

heritage, while they make efforts to learn more about the Kirati religion. There is little correlation 

between how one identifies (in terms of religion) and how one actually observes, even those among 

the first-generation females that identify as just Hindu (such as FGF10) are inclined to observe 

some rituals and belief systems of the Kirati faith, and those that identify solely with the Kirati 

religion among first-generation males (all four participants within the demographical group of this 

study to be exact), are inclined to observe elements of Hinduism; they pray to Hindu Gods, bestow 

offerings at the images and statues of the deities and wear holy threads around their wrists and 

necks. If a definitive correlation even exists, it is more pronounced among the second-generation 

females that identify solely as Hindu.  

Though the trends (in ‘Chapter 4.3’) indicated that first-generation males ('45-54' and '55+') 

gravitated to their Kirati identity, while females of the '25-34' and '45-54' age categories mainly 

identified as Hindu, in reality, their religious practices are a synthesis of both, though more elements 

of Hinduism are observed in their quotidian agenda (particularly for those who practice on a daily 

basis); therefore these identity labels are not necessarily reflective of actual observance or 
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underlying sentiments towards the other religion. The Hindu identity appears to be maintained by 

the plurality of people among the first generation female demographic ('45-54' and '55+' year olds) 

because of their exposure to Hinduism whilst residing in the urbanised municipalities of Nepal and 

ethnically diverse communities in Hong Kong and Brunei, where Kiratism was practised minimally. 

Since these women spent a significant proportion of their lives in these types of settings and mainly 

(if not only) practiced Hinduism, they have long internalised the notion that they are ultimately 

Hindu. However, it must be noted that no women among the '55+' group stated that they were only 

Hindu, but the present researcher believes that this could just be a matter of coincidence or possibly 

the individuals having spent less time in areas where Hindu influence was more prominent than 

Kirati. As there were no first-generation females that had arrived in the UK directly from the rural 

villages in the historical region of Limbuwan, these identity labels cannot be compared between 

people that had previously resided in such contextual disparity. The majority of second generation 

females ('18-24', '25-34' and '35-44') also identify as Hindu, though there is a small trend of them 

leaning towards 'Hindu-Kirati' and 'Kirati' labels; the present researcher theorises that this may be 

because young women are more influenced by the religious practices of their mothers and are 

expected to continue preserving the spiritual wellbeing of the family, hence, many young women 

also internalise their religious identify as Hindu. For this reason, it is possible that second-

generation males feel a greater sense of flexibility, which may explain why there is a greater trend 

of this genderal demographic leaning towards 'Hindu-Kirati' and 'Kirati' labels. These lower 

expectations of (Hindu) religious conservancy among the male population may have also been 

another contributing factor as to why the first-generation males are trending far closer to their 

'Kirati' identity. 

5.6.1.2 Shamans and Shrines 

The cultural activities of the Limbus are based on the Mundhum, “which is a collection of oral 

narratives on nature, man, customs, traditions, rites, rituals, crops and almost all economic pursuits 

of man in the midst of nature”; a Limbu priest (known as a Phedangma) usually recites the 

Mundhum during the Limbu rituals and ceremonies (Choudhury (2006, p.33). As access to a Kirati 

shaman (Phedangma) is limited in the UK, the alternative arrangement for the Limbu residence of 

Wales is for members of the community to arrange a group visit to an available Phedangma 

elsewhere in the country or arrange for one to visit Wales during their Kirati festivals (when one is 
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necessary and available). This is not as much of an issue when it comes to Hindu priests, as there is 

greater access to resources through the Indian-Hindu network. When a Phedangma is unavailable, 

an elder male member of the Limbu community with some knowledge of the rituals and practices of 

Kiratism may act in his place (such as during Chasok Tangnam) - which is by far the most common 

practice as the few UK-resident shamans are usually booked by their own respective communities. 

There are also no Kirati temples in Wales, resulting in the community setting up a make-shift shrine 

in their local community centre when it is necessary to have a mass gathering of Limbus in 

Cwmbran. It is not uncommon for Limbus of both generations and genders to occasionally pay a 

visit to a Hindu temple, usually in Cardiff and sometimes, Carmarthenshire. However, some 

community members find that attending the most local of Hindu temples to be logistically 

demanding, which has partly contributed to community members giving preference to remain at 

home and practicing their rituals at their own makeshift shrines. These shrines were not designed to 

replace the efforts of attending a temple, but are used as the spiritual apparatus for which some 

household members (mainly first-generation females) use during their regular religious practices. 

To most of these participants, the need to attend a temple does not appear to be necessary, but a way 

of connecting to their supreme being(s) in a more meaningful way.  

Pariyar (2016, pp.285) published an article on the religious rituals of Gurkha-Nepali families in 

Oxfordshire with his participants being primarily ex-Gurkha servicemen and predominately hailing 

from Limbu households. Unlike this study that looks at the sense of identity among various 

demographics of transnational Limbus in a British town, Pariyar's (2016) article concentrated on the 

religious practices of his participants as Gurkha-Nepalis that brought with them a multitude of 

ritualistic traditions that are attributed to either Hindu or Kirati religions. Pariyar (2016) discovered 

that most practicing Hindus from among these Gurkha families typically chose not to attend nearby 

Hindu temples in Reading, mainly because his participants felt as though the temples on offer in 

England did not provide the same sort of atmosphere in comparison to those in Nepal and inhibited 

some of their rituals with too many regulations; however, he acknowledged that temples nowadays 

(in the UK) have become more egalitarian and do not exhibit an overt inclination to favour higher-

castes. While most participants in the present researcher’s study stated that they did not feel as 

though the temples in the Wales were as atmospheric as those in Nepal, the evidence suggested that 

it was mainly due to logistical factors that prevented people from attending those in Cardiff and 

Carmarthenshire. Pariyar (2016, pp.281) also highlighted that Limbus specifically practice their 

own religious rituals and other social activities among extended family members, which can be 
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problematic as most live in Nepal and cannot celebrate with their kin based in the UK, though many 

claim to have distant relatives within their nearby localities. The present researcher of this study 

believes that this may partly explain why the community in Cwmbran have negotiated a new found 

kinship among fellow Limbus in Cwmbran and celebrate some of their festivals together, such as 

Chasok Tangnam. 

During Chasok Tangnam the community will pray to their Ancestors whom they refer to as Gods 

Thebasam (Grandfather) and Yummasam (Grandmother). In their homes and the centre they will set 

up a shrine with flowers and food offerings (the latter they give to their ancestral deities before they 

eat themselves). In the traditions of Kiratism, the Limbus do not typically use statues and images as 

conduits for praying towards their Gods as they would in the Hindu tradition; however, this has not 

prevented some people from fusing the ideas of Kiratism and Hindusim together by including 

images of their ancestor and historical Kirati figureheads (such as the ancient King Yalambar) in 

their shrines, and pray to them as if they were no different to the Hindu deities such as Shiva, 

Ganesha, Laxmi etc. Even the idea of providing offerings of flowers and food to their ancestors 

during Limbu festivals has been questioned by first-generation male members of the community 

who perceive these as Hindu innovations. Religious shrines are found in every household of the 

participants in this study, and as well as Hindu and Kirati deities one may also find images of Sai 

Baba, a modern Hindu religious teacher and supposed miracle worker (Lochtefeld, 2002, p.605). 

The worship and reverence made towards notable Hindu figures such as Sai Baba is manifested 

across ethnic and religious divides among the UK's Nepali community (Gellner et al., 2014, pp.

147), which is indicative of how Limbus maintain an appreciation towards Hindu personalities 

regardless of their own religious affiliation. Shrines are usually maintained and attended to by first-

generation females who use them to perform their daily rituals, but first-generation males and 

second-generation people (of both genders) may occasionally perform their own rituals at the 

family shrine during special occasions.  Regardless of whether one perceives themselves as a Hindu 

or Kirati, the shrine will always consist of Hindu images and icons, but not everybody will include 

Kirati symbology, even if members of the household affiliate themselves with the Kirati religion.  
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5.6.1.3 Trends of National/Ethnic and Religious Identity 

There is a strong link between Limbu ethnic identity and Kirati religious affiliation, as everybody 

that primarily identified as a Limbu stated they were also Kirati; however, identifying as a Kirati (in 

the religious sense) was not exclusive to this group of people, as a number of individuals who 

identified primarily as Nepali but maintained a very strong Limbu identity had also indicated (e.g. 

FGM11, SGM15, SGF16, SGM26). Meanwhile, everybody that identified as 'Hindu' (only) and 

'Hindu-Kirati' (where they affiliate themselves with both religious labels) were all persons that saw 

themselves as being primarily Nepali.  

During the course of the fieldwork for this study, three people had changed their religious affiliation 

from the time that the fieldwork began (31st January 2014) to when it had ended (2nd March 2016); 

these include 

• FGF05 - From 'Hindu' to 'Hindu-Kirati 

• SGM06 - From 'Hindu' to 'Hindu-Kirati 

• SGF13 - From 'Hindu-Kirati' to 'Kirati' 

These changes reflect an inclination towards a religious identity inclusive of the Kirati label, and in 

some cases, a disassociation with the Hindu label. However, according to SGF13 who had 

ostensibly relinquished herself from the 'Hindu' label, it became apparent that the participant had 

intended to affiliate herself with the 'Kirati' label for reasons of internalising a deeper sense of 

Limbu cultural and religious identity while maintaining the practices of Hinduism, which also 

reflects the intentions of the majority participants that identify as 'Kirati' and 'Hindu-Kirati'. SGF13 

was also the only participant in this study who had explicitly changed her primary identity label 

from 'Nepali' to 'Limbu' (as mentioned in 'Chapter 5.1.1'). 

However, individual participants were at times inconclusive about their identities towards the 

beginning of the fieldwork. Take for example, SGM06, who during his semi-structured interview 

(SGM06: Mar 2014, Appendix D: Table 2) stated that he was ‘Hindu-Kirati’, albeit, that this was in 

the presence of first-generation males who were exceptionally on the side of mobilising greater 

Limbu identity. Not long after this event during an unstructured discussion in presence of nobody 

else, the participant affirmed that he was in fact a ‘Hindu’ stating that “I don’t like when our older 

generations keep forcing us to be Kirati” (SGM06: Apr 2014, Appendix D: Table 3). Nevertheless, 

towards the end of the fieldwork, the participant reaffirmed his position as a ‘Hindu-Kirati’, and 
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confirmed that this was not due to the influence of anybody else but his own decision (SGM06: Oct 

2015, Appendix D: Table 3). In ethnographic and anthropological research, how a person responds 

may depend on the context for which an interview is taking place (i.e. their situation and 

surroundings) (Fontein, 2014, p.79), as may have been the case of SGM06 during his semi-

structured interview in the presence of first-generation males, where he may have felt pressured to 

state a point more favourable to those around him (though he never admitted this explicitly); 

nevertheless, the researcher gathered enough information to confirm that this particular participant 

had genuinely changed his mind about how he identified himself without feeling the pressure to say 

what pleased those around him. 

Religion can be a delineating factor that contributes to national (or ethnic) identity regardless of 

whether people within those communities adhere to the principles of the religion or not, as  

Weissbrod (1983) pointed out in her study of the connection between Israeli national identity and 

Judaism. In some migrant communities, the meanings of religion and originating from a specific 

nation of heritage are intersected, for instance, being a Muslim and Pakistani (Verkuyten and 

Martinovic, 2012, p.1174); however, religion might not always be a defining factor in one’s ethnic/

national heritage, much like in many Western European countries that have seen a dramatic rise in 

social secularisation since the mid-twentieth century (Kurth, 2007, pp.122-123). In Vekuyten and 

Martinovic’s (2012, p.1173) study on the intersection of ethnic and religious group identification of 

second-generation Muslim immigrants in the Netherlands, it was found that greater ethnic 

identification was related to lesser identification with the host nation and lower endorsement of 

national liberal practices; however, among respondents that did not associate themselves with 

Muslims (though had ancestry from a majority Muslim country), greater ethnic identification was 

associated with greater affinity towards national identity and culture of the host nation. The case of 

the Limbus coincides with the latter point, which would imply that social backgrounds and belief 

systems can have an impact on the way in which one identifies themselves within the context of the 

host-nation. For most Limbus (mainly comprised of first-generation females and the second-

generation), Hinduism remains to be the unifying force that binds the community with other Nepali 

ethnic groups and their national identity, which is heavily influenced by Hindu cultural institutions. 

Hence, for these people, the maintenance of Hindu practices (whether superficial or not) is 

important in perpetuating a sense of Nepali identity. Kiratism remains to be obscure and unfamiliar 

for most persons within the sample, but is still held in high regard as an acknowledgement of their 

ethnic heritage; in the same way that Hindusim denotes Nepali identity, Kiratism denotes Limbu 
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identity so despite the lack of familiarity towards Kiratism, there is a great incentive among Limbu 

to identify with Kiratism and in the process, learn more about it. 

5.6.1.4 Re-establishing a Kirati Religious Identity 

In the case of FGM20, the participant claims that while he had always considered himself only a 

'Kirati', he has recently decided to dissociate himself from all Hindu related practices and Hindu 

influences in the Kirati religion. Such disaffection towards Hinduism is emulative of the case of 

many transnational Iranians towards Islam. The number of disaffected muslim Iranians converting 

to Zoroastrianism has risen among many transnational Iranians (e.g. in North America and 

Australia) who perceive the religion of Islam as coming from a foreign agent and unassociated with 

the origins of their own homeland, whereas Zoroastrianism is perceived as Iran’s ‘original’, pre-

Islamic religion; many Iranians abroad also claim that the number of Zoroastrian converts have also 

risen drastically in Iran but due to the government’s strict laws on apostasy, official data cannot be 

obtained (Foltz, 2011, pp.83-84). Re-kindling an association to Kiratism may also stem from 

members of the community revising their old practices and traditions from family members and 

friends. In the case of FGF05, the participant claimed that one of the major factors that helped her 

rekindle links to Kiratism, particularly in regard to ritualistic practice was when her elder sister 

came to visit her from Nepal. Her sister who had already developed her knowledge of Kiratism and 

its ritualistic practices while living in Nepal helped FGF05 to reconnect with her heritage when she 

came to the UK. Such an instance is not uncommon among the community members. Exposure to 

such information and practices is broadened when participants return home to Nepal or when family 

members (from Nepal) visit them in the UK or resettle at a later date near to them. Among the 

second-generation, the impetus appears to lie with the information given to them by their parents, 

which results in most people then initiating their own research to learn more. In some cases, second-

generation individuals simply rely on the testimonies and anecdotes of their parents to justify their 

new found Kirati identity. 
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5.6.1.5 A Call to Boycott Hindu Celebrations and Practices 

Boycott of Hindu festivals is not exclusive to this particular Limbu community, Hangen (2013) 

describes how the widespread boycott of Dashain dramatises the changes in religious identity 

throughout Nepal because many ethnic groups feel that Dashain is an intrinsic component of Hindu 

national identity and is of no inherent attribute to their own ethnic cultures, and for this reason many 

Gurungs began to embrace Buddhism, while the Rais and Limbus embraces Kiratism. As such, a 

controversial viewpoint occasionally espoused by some elder members of the Limbu community 

(predominately first-generation males) is to cease all practices and celebrations of Hindusim 

including the celebrations of Dashain and Tihar. The present researcher encountered such rhetoric 

on several occasions from the study participants (with only FGM20 maintaining a consistent 

viewpoint throughout the fieldwork). During the fieldwork, participant FGM04 had also made 

intermittent suggestions to his family members and friends that Limbus should no longer continue 

to observe Hindu festivals and instead place more emphasis on Kirati celebrations, despite his 

regular approval for Limbus to continue celebrating Hindu celebrations. According to the 

participant, such sensibilities manifest in situational instances, such as when in the presence of other 

Limbus (and an absence of people from other non-Kirati groups) in the midst of conversation about 

politics and the future of Limbuwan or even during the celebrations of Chasok Tangnam and 

Sisekpa Tangnam. Generally first-generation male Limbus admit that when in the presence of other 

Limbus or at a Kirati event, they feel more at ease to talk about what is actually on their minds 

concerning Nepal, Limbuwan and the future of the Limbu people. Though young Limbus 

demonstrate pride towards their ethnic heritage and are willingly active in trying to maintain their 

Limbu traditions in more recent years, many (including all the youths in the core sample) do not 

agree with some values of their parents’ generation with regard to ceasing their Hindu traditions. 

While those in the second-generation generally have no issues with other Limbus disassociating 

themselves with Hinduism, they do not agree with having this idea imposed upon them and suggest 

that regardless of how Limbus wish to affiliate themselves (concerning religion), the celebrations of 

Dashain and Tihar should be considered as Nepali festivals indiscriminate of religious association.  

As an example of a past instance, in a similar fashion, Iranians have learned to separate cultural 

identity and religiosity in their celebrations, particularly in the observance of Nowruz (Persian New 

Year), which is traditionally a Zoroastrian holiday celebrated throughout the transnational Iranian 

community regardless of religious and ethnic affiliation; Muslim Iranians regard Nowruz as their 

main cultural celebration as oppose to the Islamic New Year (Saghafi et al., 2012, p.329). 
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Nevertheless, the cease of three major Hindu practices that have been welcomed by all 

demographics of the Limbu community in recent years include: 

• The prevention of females entering the kitchen area during menses; 

• Social stratification of peoples within the ancient caste system; 

• Cremation of the dead in favour of burial - the latter being a Kirati tradition that is now 

widely observed across Kirati groups in the UK. 

The first two points mentioned are now widely considered as archaic and unnecessary by the 

majority of participants in the research sample, although in the case of the third point, people 

nowadays believe that cremation should not be mandatory but a choice made at the discretion of the 

deceased's family. This also enables Limbus to adhere to their own religious traditions (of burying 

the dead) as oppose to following the Hindu protocols of burning the deceased's body. 

 5.6.2 Language in the Limbu Community 

Most of the Limbus in Cwmbran speak Nepali, Hindi and English to an advanced or fluent degree, 

particularly the second-generation (of both genders) and first-generation males, first-generation 

females are more rudimentary in their English but can speak Nepali and Hindi fluently. When they 

first arrive, first-generation females are typically elementary in their English, but attendance in 

language classes and exposure to British work colleagues provides them with the necessary 

competencies to advance their communicative abilities. The linguistic similarities between Nepali 

and Hindi enabled the Limbu community to understand Hindi; however, their ability to 

communicate in the Hindi language was consolidated by consuming Indian media (e.g. music, 

television serials and movies) from the time they had lived in Nepal. While none of the youths in 

the entire community speak the Limbu language, a significant number of the first-generation 

females can, including 5/7 of the matriarchs in the core sample. However, it is generally believed 

among members of the community that the patriarchs are not as well versed as their female 

counterparts in the Limbu language. In the core sample, 2/4 patriarchs can speak the Limbu 

language (FGM11 and FGM20). In the core sample, only one married couple (FGM20 and 

FGF17) can both speak the Limbu language. According to FGM20, they only speak to each other 

in Limbuni (the term given to the Limbu language) at home and when they do not want their 

children to understand their conversation, but even they predominately speak to each other in 

Nepali. The reason why first-generation males are believed to be less fluent in the Limbu language 
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is because even in their villages, education was mainly focused on males and Nepal’s formal 

education system was only taught through the medium of the Nepali language. First-generation 

females were primarily expected to assist their mothers in looking after the house, and were 

therefore more exposed to the traditional language of the Limbus. 

In public as well as in the privacy of their domiciles, persons from among the first and second 

generations speak to each other in Nepali. They also maintain conversation in their own language 

(Nepali) in the presence of non-Nepalis; most state that though they are concerned about being 

perceived as discourteous, they continue this practice in order to get their points across efficiently to 

one another, but some also implied that they fear being judged on their level of English by others 

(including other Nepalis). However, school-aged youths do this far less than older millennials, and 

first-generation men and women. Speaking to the millennials within the core sample, it is suggested 

that speaking their national language among each other helps them to preserve their sense of Nepali 

identity, unity and their communicative adroitness, but that they realise in public it could potentially 

cause them social complications. Generally, Limbus find it easier to communicate in Nepali, which 

is why they prefer speaking to each other in their own language than English. Previous research by 

Geerlings et al. (2015, p.515) found that while (pan-)ethnic self-identification increased, preference 

to use the heritage language decreased over time among millennials; however the present researcher 

of this study does not agree that this is necessarily the case with specific groups of people, such as 

the Limbus. This study found that while Nepali and Limbu identities gained more importance in the 

lives of the millennials, their desire to retain the heritage language (Nepali) also increased as well as 

their aspirations to learn their ethnic Limbu language. Previous research has also indicated that 

language was the primary indicator of acculturation, such was the example of expatriate Iranians in 

America, where those that preferred to speak in their native Persian were more likely to identify 

with mainstream Iranian cultural values and express interest in an eventual return to their homeland; 

albeit this was more common among older generations of Iranians, whereas younger respondents 

who were more open to speaking in host language (English) were more likely to be attracted to the 

educational and professional opportunities that their host-country had to offer (Hojat et al., 2009, 

pp.168-169). In the Nepali community (as a whole) very few couples have produced offspring since 

living in the UK, but among those that have, their children are spoken to in the Nepali language by 

family members and members of the community. At nursery school, these children become exposed 

to the English language, which has resulted in most of these children replying to their parents and 

other Nepalis in English sequel to being spoken to in Nepali, much to the dismay of their 
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disconcerted family and community members. By school age, most of these children are able to 

converse in both Nepali and English at home, but with far greater fluency in the latter. Among the 

Limbus, there is a growing interest to learn and preserve the Limbu language. Almost all young 

millennials in the core sample (except SGF13) know of some words and phrases from their ethnic 

language, and some, such as SGM03, SGM09 and SGM18 proudly demonstrate their knowledge 

of the Limbu language to the present researcher. All the millennials in the core sample believe it is 

important to preserve the Limbu language but some suggested that their life commitments prevent 

them from being proactive, others have also admitted apathy and passivity as being reasons for not 

initiating further learning. Among the parental generation, there is overwhelming support in favour 

of preserving the Limbu language and there have been proposals to begin a Limbu language class in 

the community that is predominately aimed at first-generation Limbus. 

5.6.3 Unity through Antipathy 

Khosravinik and Zia (2014) study of expressions of Iranian/Persian identity on Social Media pages 

describe how many Iranians have constructed and promoted a patriotic Persian identity through a 

system of perceived beliefs and histories concerning the grandeur of the pre-Islamic Persian 

civilisation, culture, religion and peoples, some of which is externalised as anti-Arab. The 

perception of a historical (and continuous) Arab infiltration in the Iranian plateau and Persian 

Empire have aided the consolidation of the Persian identity; many Iranians are looking to their pre-

Islamic history as the “real Iranian identity” void of Arab (and sometimes Islamic) contamination 

(Khosravinik and Zia, 2014). There are numerous examples of such antipathy towards other groups 

that have helped unite the Limbu community as an ethnic group and even the Nepalis as a greater 

transnational society.  In the case of the participants in the core sample of this study, it was found 

that those among the first-generation tend to demonstrate a sense of animosity towards Indo-Aryan 

(Bahun and Chettri) groups, not because of their ethnic contrast with that of their own, but because 

it is perceived that Bahuns and Chettris are greedy, deceptive and impervious to allowing other 

Nepali ethnic groups from having a voice in Nepal’s future, particularly Kiratis. This sentiment is 

mainly found among first-generation males, but it is also common to find similar viewpoints among 

first-generation females. Among the second-generation, there is seldom any antipathy held towards 

other Nepali ethnic groups as most feel that their parents’ perceptions are outdated and no longer 

reflect the reality in present-day Nepal. However, both generations are united (alongside other 
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Nepalis of varying ethnic backgrounds) when it comes to their dislike towards Indians, and such 

anti-Indian sentiment is evoked from a perception that India continues to pursue its ambitions of 

annexing Nepal, or in the very least, ensure that their influence over Nepal’s politics and economy 

remains intact for the good of India and its politicians only. This common sense of animosity 

towards their neighbouring nation is a unifying force behind the ethnic divides in the Nepali 

diaspora, and during the researcher’s fieldwork, nothing had demonstrated this more than the 

aftermath of the Earthquake of 2015 (as already discussed in some detail in ‘Chapter 5.3.9’). 

5.6.4 Socio-political Interests 

The Limbu community in Cwmbran are proactive proponents of extended pension rights of the ex-

Gurkha servicemen, particularly because many of the Limbus themselves were ex-servicemen 

serving the British Army (Laksamba, 2013). Prior to the change in government policy towards the 

settlement rights of the ex-Gurkhas in 2009, many of the residents in Cwmbran petitioned the 

government to extend these rights in support of their former colleagues, and for some, to help their 

friends and family members back home in Nepal to resettle in the UK - many who were still 

restricted from resettlement. Millennials, though were not as generally proactive in demonstrating 

their views compared to their parents, did share the same sentiments and indicated solidarity by 

enjoining them during their rallies. In 2012, Nepali communities from across Wales, the majority of 

whom came from Cwmbran and Newport, rallied in Cardiff in order to obtain signatures for fairer 

pension rights of ex-Gurkha servicemen who felt that the current provisions were discriminatory 

when compared to their British counterparts, as they felt that they were not attaining the same 

amount of annuities. Though the majority of demonstrators were middle-aged adults from the 

parental generation, many appeared with their children. The millennials (including some who were 

not present for the actual event) were tasked by their parents to help make their picket posts bearing 

slogans and demands. 

The Nepalis have long called for greater community cohesion between themselves and the host 

population. The ‘Wales Gurkha Community’ (WGC) make regular efforts to help the local 

population in Cwmbran better understand the ex-Gurkha community by inviting them to their 

events, organising public cultural exhibitions and making contributory guest appearances at non-

Nepali functions to make their needs, desires and aims known. The representative of the community 
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- who is often the main gatekeeper to the community and the public face of the WGC -  is typically 

the President of the ‘Wales Gurkha Community’ along with his entourage of elected WGC officials. 

Interestingly, many Limbus (and Nepalis) in general throughout the region surrounding Cwmbran 

have developed a great interest in local politics over the past 5-6 years (as of 2016) with many 

individuals befriending their local councillors in order to learn more about the local system of 

politics in operation within their counties and wards. Much of their interests lie within the scope of 

matters concerning the Nepali communities (local and national), and hence, some see it as an 

opportunity to potentially enable greater projection of their voices; however, many also have a 

vested interest in general politics and thus possess a desire to be proactive. One of the most popular 

political parties among the Nepali communities in Cwmbran is Plaid Cymru and this is because a 

number of Plaid councillors have provided support to the local Nepali community and have 

proactively worked to aid them achieve some objectives (e.g. job networking initiatives, 

symposiums etc.). However, despite these efforts, the majority of Nepalis including many of those 

in the core sample do not agree in the idea of an eventual independent Wales, though the first-

generation males do believe in great devolution of power to the Welsh Assembly from the central 

government- similar to their desires for greater distribution of socio-political responsibilities 

throughout Nepal. 

Many Nepalis maintain an interest in the politics of Nepal, particularly the males among the first-

generation and both genders among the second-generation. Many of the millennials who grew up in 

Nepal during their formative years will often reminisce of the old monarchy and state a perceived 

notion of how the new republican establishment has taken away the identity of Nepal. Almost all 

the millennials in the core sample gravitate to a reestablishment of the monarchy in Nepal (with the 

exceptions of SGM26 and SGM07); however, this did not come about without some fluctuations in 

sensibilities. When this fieldwork began, second-generation participants such as SGF01, SGM06 

and SGM23 were still relatively pro-republic; however, by the end, all three switched their 

allegiance back to the old monarchy believing that the new status quo is too disorganised and 

corrupt to maintain the stability of the country; part of this precipitated from aftermaths of the 

earthquake and the social unrest throughout Nepal following the formation of the country’s new 

constitution, both of which occurred in 2015. 

First-generation females rarely demonstrate interest or knowledge in the politics of Nepal; 

nevertheless, between a republican system and a constitutional monarchy, all the ladies stated that 
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they would rather the latter, albeit most continue to want a federalised system in order to allow for 

the existence and recognition of a Limbuwan state. First-generation males claimed that they are 

against the idea of a monarchy ruling Nepal; however, this was not always the case. All four men 

claimed that up until a few years ago (no specific dates given), they preferred to be ruled by a 

constitutional monarch and were vehemently against turning Nepal into a republic. However, they 

all changed their minds when they claimed to realise that Limbu interests are more likely to prosper 

under a republic than a monarchy. FGM04 and FGM11, who only relatively recently began to 

gravitate to their Limbu identities further claimed that their interest in the republican system grew in 

congruence to the amplification of their Limbu sensibilities, and hence, when politicians began 

introducing proposals of creating federal states based on ethnic lines, their interest in the new 

system grew. 

5.6.5 Myth of Return 

The initial aspirations for many South Asian migrants was to remain in Britain for only a short 

length of time, but this eventually led to long-term settlement and what Anwar (1979) describes as a 

‘myth of return’. The present researcher believes that this is relevant to understanding the long-term 

aspirations of the first-generation of Limbus in Cwmbran, as most will suggest that their future does 

not lie in remaining in the United Kingdom but to return to Nepal upon retirement while their 

children remain in the UK in order to raise their own families in a more prosperous environment. 

All first-generation males and most of the first-generation females in the community are firmly pro-

return, and while their reasons for wanting to return are similar, their desired time to leave varies. 

Reasons for wanting to leave include: 

• Missing Nepal and the friends and family they left behind; 

• Feeling out of place (and in some cases feel discriminated against) in the United Kingdom; 

• Where an elderly parent is still alive, they wish to return in order to look after them; 

• Completed their duty by ensuring their children had completed their education and settled into 

their own careers. 

• Most of the ex-servicemen, including all the four patriarchs in the core sample claim that they 

would gladly returned to Nepal (earlier) if they were to be guaranteed a fairer pension by the 

British government. 
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However, there are two examples among the first-generation participants (both of which are female 

- FGF05 and FGF10) who do not want to return to Nepal, and their reasons to remain include: 

• Wanting to live in close proximity to their children; 

• Enjoy their independence in the UK (i.e. earning their own money and keeping at a distance 

from ‘judgemental’ friends and family members back home) 

• Prefer to have access to the types of resources available in the UK (e.g. food, clothes and 

shops). 

A study about Iranians immigrants in the United States also found that women were less likely than 

men to express an interest in an eventual return to Iran due in part to the social constraints imposed 

in contemporary Iranian society such as issues concerning gender equality (Hojat et al., 2009, p.

168). This phenomenon was never explicitly mentioned by the participants in the present 

researcher’s sample upon initial inquiry, granted that the cultures of Iran and Nepal are also vastly 

different, the researcher still felt that this may prompt some mentioning of the patriarchal culture of 

Nepal and how it may affect their lives after returning.  After the researcher had raised this point at 

a later date with all seven first-generation female participants, three (FGF05, FGF17 and FGF30) 

were inclined to agree that the circumstances surrounding gender issues in Nepal are less favourable 

than in the UK, but neither of them believed that their lives would have been greatly affected by it 

at their age; however, FGF05 did point out that she would not like her daughters to return to Nepal 

for this very reason. 

In a study by Leavey et al. (2004), it was found that many Irish immigrants who had settled in 

England during the mid-Twentieth century had a desire to return upon “having done their duty” in 

England, but for some, the concept of returning back to Ireland was an idealistic ambition with little 

viability; nevertheless, despite accepting the reality of living out the remainder of their lives in 

England, most continued to identify with their Irish roots, whilst some among them also never felt a 

part of English society despite having lived in England for several decades. Leavey (2004) noted 

that feelings of discrimination, prejudice and socio-cultural differences were contributing factors 

that emphasised the perception of social disconnection among the Irish, and therefore, they 

distinguished between physically settling in an area and feeling like they belong in that area. This is 

very reflective of the types of reasons for wishing to return to Nepal by members of the Limbu 

community. Interestingly, those who possess the desire to return have no intention to ever go back 

to their villages in Limbuwan, but to the cities and municipalities that they had previously lived, a 
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few of which are still within the historical region of Limbuwan, such as Damak-Jhapa and Dharan-

Sunsari. However, many members of the second-generation believe that this is an idealistic 

ambition and not one that necessarily reflects the reality of what will happen. These second-

generation participants believe that those parents who wish to leave will find it difficult to readjust 

back to the culture of Nepal, the unpredictable socio-economic climate and the lack of resources 

available (in comparison to the UK). In the study by Leavey (et al., 2004, pp.774-777) the reasons 

why the Irish migrants chose not to return to their country of origin included (1) the realisation that 

there was a lack of a secure safety net upon return, (2) the arrival of children and the responsibilities 

and ties it created, and (3) the memories of the Ireland they had left behind being destitute and 

exigent, despite the paradox of a romanticised vision of return. A similar theme was also found 

among British-Pakistanis, where first-generation people felt that they were still living in a foreign 

country, and despite having resided in Britain for many years, they never felt they belonged; 

however, they felt compelled to remain as their children were born there and familial ties are 

paramount to the community (Hussain and Bagguley, 2005, p.419).  

Most of the second-generation in the community have no intention of ever returning to Nepal, and 

much prefer continuing to live their lives in the UK. These youths tend to believe that living in the 

UK offers them better opportunities for jobs, raising children, access to better resources and a more 

egalitarian society; however, SGM06 expressed that he would not mind returning to Nepal upon 

retirement if his circumstances allow him (i.e. enough money and resources to live on). According 

to these participants, fitting in to Nepali society would now prove very difficult given the length of 

time that they have lived abroad and acculturated into an entirely different environment from the 

one back home. When South Korea introduced a state-sponsored globalisation project aimed at 

repatriating ‘overseas Koreans’ that had been adopted by western families as children, their intent 

was to build economic and social networks between Korea and its seven million compatriots 

abroad; however, because the adult adoptees were raised in social environments that are culturally 

foreign to Korea, they found that assimilating back into Korean society was more difficult than they 

had anticipated (Kim, 2007). Korea is considered ethnically homogenous with a strong sense of 

ethnic nationalism, whereas the adoptees were raised in societies that were more heterogeneous; 

hence, the adoptees were more culturally composite in comparison to their compatriots who were 

raised in their birth country (Kim, 2007, pp.510). However, some second-generation Limbu 

participants in the researcher’s sample have suggested that their experience and proficiency in 
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English language usage can be useful in the event of ever returning to Nepal. In another relevant 

case involving Korea, Cho (2012), alluded that the demand for the advancement and propagation of 

the English language in Korea as a means of broadening the nation’s prospects within a globalised 

world economy has meant that expatriate Koreans (from predominately English speaking countries, 

such as the US) have re-established themselves in their native country as intermediaries in the 

transition process, including opportunities in teaching English as a second language. With the 

second-generation Limbu participants in this present research, this appears to be an insurance option 

in the event that their lives do not proceed as expected and where they believe that a return to Nepal 

may improve the quality of their lives and livelihoods. 

5.6.6 Background Research in Nepal 

The present researcher spent two months in Nepal between mid-July to mid-September of 2014. 

During this time, he spent time with the families of several of the sample participants. It was 

apparent to the researcher that the relatives of the Limbu families that remain in Nepal have become 

as fervent as their counterparts in the UK towards their sense of identity as Limbus. Their relatives 

back home have become more aware of their heritage, culture and traditions in recent years and 

many regularly attend their local Kirat Yakthung Chumlung centre for special events, such as 

festivals, important speeches, award ceremonies etc. These centres, including the one that the 

researcher attended (Kirat Yakthung Chumlung - Lalitpur) are funded by the donations of Limbus 

living in the local district. As a gratitude of appreciation, the centre displays a photographic portrait 

of all the donors on their wall. The interior walls of the Lalitpur centre are filled with images of 

local donors, as well as some donors from outside the region. 

While at the centre, the researcher was given an opportunity to speak informally to one of the high 

ranking officials for the entire Kirat Yakthung Chumlung organisation who happened to be based 

there (at the time this meeting took place). For reasons of preserving the participant’s rights to 

anonymity, the researcher will not divulge the person’s name nor rank. The official told the 

researcher about the groups history and its motives, but here the researcher will only mention of 

four main points that he deemed relevant to this study, though it must be pointed out that there is 

little evidence in the way of verifying these assertions. (1) Contrary to popular belief, youths in the 

historical Limbuwan districts - including those in more urbanised and multi-ethnic areas - have 
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become just as active, and in some cases even more so than the generation of their parents in 

petitioning for greater Limbu rights and the recognition of an autonomous Limbuwan state within 

the context of Nepal. (2) The organisation promotes the idea of a Limbuwan state but does not 

advocate its complete independence from Nepal, but rather believes that Limbuwan is an integral 

part of Nepal and should remain this way. (3) As an organisation they have their own institutional 

inclinations, such as the support for a federated multi-state system in Nepal, but their main focus is 

on advocating greater Limbu rights, influencing policy and achieving these by garnering support 

among Limbus throughout Nepal in order to help them reach their goals via a fair and democratic 

process. (4) Ultimately, they understand that many Limbus will disagree with them on certain 

issues, but as perceived representatives of the Limbu people, they see themselves as an organisation 

that should care about what all their constituents have to say. Hence, it is their advice that the 

people, whether they agree or disagree with their ideas should allow dialogue to transpire so that 

both sides can benefit from sharing ideas with the prospect that calculated initiatives can be made in 

order to steer the organisation in the right direction for the greater good of all Limbu people. 

The present researcher also spent a month of his time in the districts encompassed by the historical 

region of Limbuwan, predominately in areas such as Jhapa, Ilam, Pancthar and Taplejung, spending 

the largest amount of time in the urbanised municipality of Damak in Jhapa and the rural village of 

Sinam in Taplejung. Whilst there, the researcher learned from relatives of the Limbus in Cwmbran 

that Limbu cultural sentiments and identity have festered profoundly in the regions of Pancthar, 

Taplejung and to some smaller degree, Ilam, even more so than in comparison to Jhapa. In Phidim  

(Pancthar) for example, a sign at the gateway and entrance to municipality clearly states ‘Welcome 

to the Limbuwan State’ and on it bears the historical map of Limbuwan and cultural symbols of the 

Limbu ethnic group. The father of one of the first-generation males (the present researcher’s father-

in-law) explained to the present researcher that the growing sentiment in Limbu identity is not only 

manifested among the middle-aged and elderly but also confirmed that it is becoming prevalent 

among younger age groups, to the confirmation of young family members present in the room with 

the researcher. The researcher was told by some of the local young women that even young girls 

now are wearing Limbu inspired attire to replace their more conventional sarees in the streets of 

Phidim. The elderly man claimed that in his youth, he was forced to undermine his Limbu culture 

with a national Nepali one but due to greater freedoms now implemented throughout the country, he 

is free to express his identity as a Limbu and a Kirati.  
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A similar response was obtained by the brother, sister-in-law and nephew of a first-generation 

female participant (the present researcher’s mother-in-law) in Sinam-Taplejung. The elder brother 

of the aforementioned participant shared a lot of useful information with the researcher about 

Limbus in Taplejung, despite living in a rural village almost inaccessible by conventional methods 

of transportation. The gentleman explained to the researcher that people in the villages were 

somewhat more fortunate than those in the urban dwelling in and around the historical Limbuwan 

region as they were not as exposed to Hindu cultural systems and institutions; however, they were 

not immune to it entirely as the local school had induced many young Limbus to identify with the 

Hindu culture of Nepal. Furthermore, over the years, the Limbus did not remain as the only 

inhabitants of the village, but people of other ethnic groups began to take advantage of the fertile 

lands that Taplejung had to offer. He explained that life in Taplejung has not changed dramatically 

in hundreds of years, so people from these regions are more likely to hold on to their Limbu culture 

more fervently than those from more diverse townships. The gentleman also explained how regional 

geo-politics, the imposition of Hindu culture and agenda-driven initiatives have manipulated facts 

causing a nebulous of different concepts concerning the history and culture of the Limbus, which 

has ultimately led to confusion. He demonstrated this by explaining what he deemed to be an 

accurate account of the history of the Limbus and their origins and then compared it to different 

versions, some of which the researcher has come across in the past by members of the Limbu 

community in Cwmbran. Another example of his was regarding the supposed Kirati origins of the 

Hindu God, Lord Shiva, which he claims was an absurd assertion espoused by the Hindus (and still 

continues to be) in order to plant the seeds of obedience and loyalty among the Kiratis with the 

expectation that the Limbus will gradually assimilate into the Hindu hegemony. The gentleman then 

went on to tell the present researcher that that while many people within his family initially 

disagreed with the present researcher’s marriage to his niece, he had to remind them that Limbus 

are traditionally open to marriages with people of other tribes and nationalities as the Limbus were 

among the most liberal ethnic groups in Nepal, but that the concept of insularity is one of tribalism 

and is a tradition that stems from the Hindus of India. 
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5.7 Closure of the Chapter 

Throughout this chapter, the present researcher demonstrated how members of the Limbu 

community in Cwmbran internalise and express their sense of identity, whether it be attributed to 

their ethnicity or nationality (i.e. Limbu and/or Nepali), religion (i.e. Kirati and/or Hindu), familial 

roles (i.e. based on gender and/or generational), clan and district of origin, military profession (i.e. 

the Gurkhas) or even in relation to their sense of belong to the host-society. While previous studies 

of other transitional communities have exhibited similar as well as disparate data in relation to 

identity with their specific focused groups, we can now proclaim that we have a better and more 

holistic understanding on the sense of identity of the transnational Limbu community in the United 

Kingdom based on the observations of the sample population and the information they had 

provided. 
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6.0 Conclusions, Limitations and Recommendations 

In this chapter, we will conclude this thesis by relating and summarising the main points of this 

study (i.e. the outputs) outlined in the former chapters by answering the initial research questions 

exhibited in 'Chapter 1.1’. Furthermore, this chapter will display the research limitations in order 

to highlight the deficiencies that potentially restrained the study's output, and this will be 

followed by a series of recommendations that may precipitate greater efficacy (and/or alternative 

vantage points) in the development of related research fields and methodological approaches for 

the future. 

6.1 Conclusions 

To conclude this thesis, we will reflect on the main points and theories that were highlighted in 

the previous chapters by answering the three research question initially posed in ‘Chapter 1.1’ , 

which were: 

• How do Limbus based in Cwmbran identify themselves within the contemporary context 

of the national Nepali identity and transnational community living in South Wales, and 

how are they compared by demographical factions (i.e. generational group and gender)? 

• How is identity evinced through the community’s adherence to cultural institutions? 

• What are the factors that have contributed to the mobilisation of identity in the Limbu 

community and how do they influence and cultivate community sensibilities? 

Palmer (2006, p.97) made the argument that many factors are contributory in negotiating a 

particular identity within a transnational framework, and this study found no exception. Identity 

within the focused Limbu community in Cwmbran is complex and nuanced; nevertheless, a 
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number of key points are clear and conspicuous in how identity is constructed and manifested 

among the community’s members. Demographical factions of the community often demonstrate 

different trends in how identity is evinced, and this is based on similar life experiences and 

sensibilities of the individuals within those factional groups. Regardless of generation and 

gender, Limbus generally identify with both their ethnic Limbu and national Nepali identities; 

however, priority to either one varies by individual and more collectively, by demographical 

group. For instance, the trends indicate that greater priority is given to the Limbu identity label 

among first-generation males, whereas the first-generation females and second-generation (males 

and females) are more inclined to identify as Nepali. The trends also suggest that the older the 

individual, the more likely they are to identify with the ethnic label ('Limbu') over the national 

one (‘Nepali’). While interest in the Limbu identity is growing among community members in 

Cwmbran, the more global identity of the Limbus as Nepalis often overshadows ethnic identity, 

particularly among the second-generation who feel a greater sense of affinity to their nationality 

for its inclusion of attributes that embody their sensibilities and familiarities. Transnational 

communities can possess complex identities, where they might present a simplified view to their 

hosts and other outsiders while maintaining regional, ethnic and linguistic identity amongst 

themselves. For instance, in the United Kingdom many Indian restaurants that claim to serve 

traditional Indian food are actually run by British-Bangladeshis and British-Pakistanis that have 

taken inspiration from their own countries of origin (not necessarily India) (Hussain and Mirza, 

2012, pp.74). By presenting as ‘Indian’ a readily comprehensible identity is offered to the 

broader British community. An example of this phenomenon among the focused Limbu 

community (from both generations and genders) can be found in how they identify themselves in 

a more global context and in public (i.e. external of the Nepali community), where they are more 

likely to identify as Nepalis (as opposed to Limbus), this was also reflected in a classical study 

on the Nuer people of southern Sudan by Evans-Pritchard (1940, p.122). Some will do this in 

order to save confusion but most do this because they feel that the Limbu identity can only be 

understood within the context of the greater Nepali society, and sometimes only within the 

Limbu community itself. Therefore, while internalisation of the Limbu identity appears to be 

increasing, it also compartmentalising in congruity. Limbu identity is often perceived as a 
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component of a greater Nepali identity, hence, feeling a sense of being Limbu does not 

necessarily negate one's sentiments towards feeling Nepali. However, there were cases among 

some of the first-generation participants where they felt less Nepali and more Limbu in recent 

years (since living in the UK), but nevertheless, still believe that the Limbu people and the 

historical region of Limbuwan belong under the umbrella of Nepal. 

Most Limbus still regard themselves as a 'caste' of the greater Nepali society though they do not 

accept the traditional meaning behind the caste-system's social stratification. In this sense, the 

word 'caste' has become synonymous with ethnic group, as also highlighted by Pariyar (2011, p.

2). However, first-generation individuals claim to have felt the repressions of the caste system, 

which may have contributed to some participants exhibiting greater animosity towards Nepali 

culture and identity. The second-generation participants had either not experienced the level of 

discrimination perceived and experienced by their parents or were too young to understand it as 

Nepal had entered into transition. However, this is not the only explanation as to why older 

members of the community are more likely to gravitate to their Limbu identities in comparison 

to the youths (who are far more inclined to identify as Nepali). Another major contributor to this 

phenomenon found in this study was that older generation individuals have had direct childhood 

experiences of residing in the historical region of Limbuwan, where they practiced Limbu 

traditions and spoke the Limbu language, whereas the second-generation mainly grew up in 

multiethnic urban societies where Hinduism and national identity denoted the cultural landscape 

(from which the youths were influenced). Greater interest in the operations and affairs of 

KYCUK by first-generation individuals, and hence exposure to the organisation's influence may 

also be a contributing factor to this phenomenon. Older second-generation individuals that have 

been given greater responsibilities to preserve their identity and heritage are also more likely 

than their younger counterparts to identify more intensely with their Limbu heritage than their 

younger counterparts. This can be attributed to their greater exposure to KYC, their developing 

interests in matters related to Nepal and possibly due to them experiencing some residuals of the 

perceived repressive circumstances during Nepal’s transitional period to egalitarianism. The 

sense that their ethnic identity has been compromised by a national Nepali culture has even led to 
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some first-generation Limbus calling for a boycott of Nepali cultural celebrations, as was also 

discovered by Hangen (2013). 

A great deal of nuance exists between ethnic and national identity in this particular context, and 

the identity labels do not necessarily reflect the underlying sensibilities of individuals towards 

either. As an example, an individual can identify as being primarily Nepali but maintain greater 

cultural links with their Limbu heritage, likewise one who identifies primarily as Limbu is likely 

to have far more awareness of Nepali customs and institutions (usually while aspiring to learn 

more about their Limbu culture). To most Limbus, ethnic identity and culture is not necessarily 

independent of the national paradigm, but rather a rejuvenated aspect of it; therefore, enabling 

them to justify greater interest in their Limbu heritage without compromising on their Nepali 

identity, even among those (mainly first-generation males) who heavily identify with their Limbu 

heritage whilst suggesting divestment of Nepali influences. This phenomenon is also noticeable 

in how many Limbus (mainly first-generation males and females) desire for a recognised 

Limbuwan state within a federated Nepal, where greater recognition is designated to their ethnic 

homeland in the form of an autonomous state but still remains part of a national union (i.e. 

Nepal). This echoes the observations made by Bergman (2011, p.13) that many Limbus within 

the polyethnic state of Nepal advocate for greater rights within a federalised nation (as seen in 

‘Chapter 3.1.2’); however, such sentiments are only seldom found among second-generation 

participants. Identity in the Limbu community does not only extend to ethnic and national 

paradigms but also to clan and regional affiliation. First-generation Limbus and older second-

generation individuals from within the community are proactive in attending and partaking in 

their respective clan and regional meetings. The Limbu ethnic group comprises of a number of 

clans based on family affiliation, and an individual is affiliated with the clan of his/her father or 

in the case of first-generation females, their spouses, this in itself forms the basis of a familial 

identity within the context of a greater ethnic group that is also component of a larger national 

society. A regional identity is again, usually affiliated to the regional origins of the patriarch, and 

individuals are expected to attend annual gatherings whereby people from these regions can 

unite, reminisce about their past and galvanise support for future development in their respective 
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districts of origin. In the case of the Limbus in this study, this is almost exclusively towards 

Pancthar and Taplejung districts. 

Manning and Roy (2010) cited in Manning and Georgiadis (2012, pp.26) found that ethnic 

groups born outside of the UK were less likely to identify themselves with a British label (as we 

saw in ‘Chapter 3.1.3’). Similarly, in this study, it was found that internalisation of British and/or 

Welsh identity is still in its infancy and has yet to be fully accepted among Limbus, but evidence 

has transpired that many young Limbus are beginning to accept the British-Nepali and Welsh-

Nepali labels as a means of distinguishing themselves among other Nepalis within the greater 

diaspora. Limbus generally only use the Welsh-Nepali label to distinguish themselves from 

Nepalis living elsewhere in the United Kingdom (other than Wales), but most are content to use 

the British-Nepali label as a means of merging their Nepali identity with their place of residence 

or alternative citizenship (i.e. British), but very few actually feel British or Welsh. Second-

generation Limbus generally gravitate to the British label (over Welsh) as they feel that they can 

identify more with the diversity and greater opportunities throughout the greater national 

framework, whereas the first-generation prefer to give preference to the Welsh label possibly 

because of the parallels they draw with their more rural lives in Nepal as well as the parallels that 

can be drawn between the identities of Welsh and Limbu. Nevertheless, Limbu residence in 

Wales do feel a heightened sense of Welsh identity when they visit other places in the United 

Kingdom whilst representing their own community in Wales or when visitors from elsewhere 

come to visit them. However, while, there is a lack of incentive for individuals to refer to 

themselves as ‘British’ or ‘Welsh’ among community members, there is a tendency for Limbus in 

this particular locality in South Wales to refer to themselves as ‘British Army’ as they maintain a 

strong sense of military identity and have long internalised the prestige that the label brings them 

within the greater Nepal diaspora, particularly within Nepal itself regardless of whether they are 

ex-servicemen or their dependents.  

Limbus usually identify more with other non-Limbu Nepalis and Asian groups (hailing from 

different countries throughout the continent) than they do with the locals in their host society due 
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to the perceived cultural similarities and social outlooks. It was also found that Limbus in this  

particular community were also largely pro-European, and many second-generation participants 

preferred to identify more with Europe (as a whole) than with just the United Kingdom due to 

the perceived notion that Europe carries a more enriched, inclusive and diverse set of cultures, 

which they could relate to. Interestingly Cinnirella and Hamilton (2007, pp.495) also found that 

British-Asians were more likely to be pro-European than their native British counterparts (as we 

previously saw in ‘Chapter 5.2.3’). Transnational Limbus differ on how they form associations 

depending on their generational group. First-generation participants generally prefer to associate 

with other Limbus and people of other Kirati ethnic groups (such as the Rais) due to their 

cultural similarities. The second-generation are more flexible in this regard (i.e. are more open to 

associate with non-Kiratis, including non-Nepalis, albeit that in the case of the latter, this is more 

common among younger members of the second-generation - those of the ’18-24’ age category), 

this is similar to an observation made by Whelpton (2005, p.162), where he affirmed that 

younger Limbus integrated with their non-Limbu counterparts better than their parents 

generation in Nepal (as mentioned in ‘Chapter 3.1.2’). Nevertheless, even among the second-

generation, there is preference for associations to be formed around cliques based on familial 

links, and this is mainly due to familiarity with the individual, not necessarily because both 

parties are Limbu. This became a more prevalent phenomenon as the community’s population 

began to grow and incentives to maintain bonds with other people external of familial groups  

began to diminish. This, in itself, contributes to increased ethnic identity as family members with 

a shared culture and history began to coagulate, on the other hand, this has also contributed to 

what some people believe to be a division in the greater Nepali community of Cwmbran. The 

context for which the Limbus reside has clearly had an impact on their outlook and identity 

structure. This is due to events that have shaped Nepal, a growing awareness of the history of 

Nepal and Limbuwan, the influence of Kirat Yakthung Chumlung, and exposure to the culture 

and conventions of Wales and the Welsh people. Limbus (and Nepalis in general) have adopted 

the integration model to acculturation, as described by Eriksen (2001, p.284-286) (in ‘Chapter 

3.2.2’), hence, while they have maintained their own distinct national and ethnic identities 

specific to Nepal, they have opened themselves to dialogue and associations with the local 
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community. Through this initiative of integration, the Limbu community as a whole have gained 

greater exposure to local culture and gradually incorporated some aspects of the regional 

conventions (including celebrations and festivals) into their own lives (e.g. Easter, Christmas, 

and in rare instances St. David's Day). Many of these adopted traditions were considered 

dissident by first-generation Limbus during the early years of the community's settlement in 

Cwmbran, but the initiative led by the second-generation to incorporate these customs eventually 

led to widespread acceptance. 

Religion within the focused Limbu community was also very nuanced in that very few 

individuals adhered solely to either religion, less so Kiratism. This is because most Limbus are 

still unfamiliar with the religious practices and institutions that comprise the Kirati religion, 

hence, most continue to practice Hinduism despite their fervour to identify as Kirati. Hinduism 

continues to be a unifying factor that binds the Limbus to their national culture and with other 

Nepali ethnic groups; hence, for many Limbus, the continuity of Hindu customs, traditions and 

festivals keeps their Nepali identity vitalised. The female demographic are generally more 

religiously active than their male counterparts when it comes to the practice and preservation of 

Hindu customs, which is due to the patriarchal nature of Nepali culture that expected women to 

maintain the spiritual well-being of the family, a phenomenon also documented in a study by 

Pearson (1993) about the practices of Hindu women in Banaras [sic]. However, due to the 

changes in religious concept and lifestyles of the participants in this study, religious institutions 

have been accommodated to suit their contemporary circumstances. A correlation between 

religious affiliation and preference of identity labels also existed among the sample population, 

where those who identify primarily as Limbu stated their religion as Kirati and those who stated 

Nepali usually stated either Hindu or Hindu-Kirati, which reflects the notion that religion can be 

associated to identity, as pointed out by Weissbrod (1983). The case of the younger people 

becoming more interested to include the ‘Kirati’ label in their religious affiliation (i.e. ‘Hindu-

Kirati’) is growing among the second-generation who seek to negotiate an intermediate religious 

identity between their ethnic religious heritage and the religious culture in which they grew 

accustomed during their urbanised upbringing in Nepal (i.e. Hinduism) or military bases in Hong 
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Kong and Brunei Darrussalam. Though first-generation females are more familiar with the 

customs and practices of Kiratism than their children, they are more likely to identify as Hindu 

due to their years of exposure to cosmopolitanism in the urban areas of Nepal, which was 

denoted by a unifying Hindu culture. Their influence may have also propagated to their 

daughters who identify more with Hinduism than Kiratism due to the cultural expectations for 

women to maintain the spiritual well-being of the family (as mentioned above). Such degree of 

expectation is not usually imposed upon males, which may explain why males have 

demonstrated greater flexibility to transition, and this includes males from both first and second-

generations. Nevertheless, gender roles have been reshaped significantly since the community 

has settled in Cwmbran due to the situational factors that have changed their lifestyles and 

outlooks (e.g. women are no longer expected to be housewives and have become economic 

contributors to their households, and daughters are no longer expected marry young). However, 

residuals of Nepal’s patriarchal culture is still evident within the community. 

Limbus express their identity in a number of different ways including through religious practice, 

observance of festivals, the consumption of food, adorning their homes with traditional 

decorations, the wearing of traditional apparel, and listening and dancing to cultural music, as we 

have also seen in previous studies by D’Sylva and Beagan (2011) and Bahl (2005) (refer to 

‘Chapter 3.1.5’ for more details). Depending on the occasion and what their expressions 

represent, a heightened sense of identity pertaining to either ethnic or national identity is 

precipitated (e.g. when eating Yangben or drinking a Tongba, it may heighten a sense of Limbu 

and Kirati identity, but the national unity brought on by celebrating Dashain and Tihar 

heightened a sense of Nepali identity). From this study it was found that consciousness towards 

ethnic identity has mainly expedited from the propagation of historical knowledge and 

mobilisation, whereas the greater consciousness in Nepali identity has come from an 

acknowledgement of socio-cultural variance, geographical disparity and recognition of 

phenomenons that were once taken for granted back home (in Nepal). A form of collective ethnic 

identity expression may also be attributed to the community’s affiliation with the Indigenous 

People's Organisation (IPO), Kirat Yakthung Chumlung (KYC), which has been a major 
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contributor to the growth of community sentiment towards Limbu identity and heritage through 

its ability to galvanise constituents behind ethnic related causes and to organise mass gatherings 

specific to traditional Limbu conventions. The Welsh branch, which is a regional sub-

organisation of KYCUK (Kirat Yakthung Chumlung, UK) is responsible for ensuring that the 

constitution of the latter is administered, and its advice considered when mobilising Limbus in 

Wales. Such gatherings officiated by KYCUK-Wales have provided opportunities for members 

of the Limbu community to rekindle their cultural ties to ethnic traditions, such as during the 

annual celebrations of Chasok Tangnam and Sisekpa Tangnam. For the first-generation, such 

occasions enable them to continue and revive the practices that they had long forgotten about 

since their youths, and for their children (the second-generation), this had given them exposure to 

the practices of the ethnic culture that most knew little about prior to resettling in the UK. With 

the growth of interest in Limbu identity among both generational groups (first and second), 

families have become an influential force for heightening ethnic sensibilities within their 

households. Therefore, the second-generation of Limbus experience more exposure to this 

phenomenon within their homes as well as during cultural events. This was further compounded 

by the gradual growth in the Limbu population - following the change in UK policy concerning 

Gurkha settlement rights - as extended family members resettled in Cwmbran to reside close to 

their relatives, and with whom they clustering into impervious cliques deprived of non-Limbu 

individuals. In this sense, living in a transnational framework could very well have helped to 

enrich a sense of ethnic identity in comparison to living in Nepal where individuals are more 

exposed and inclined to associate with non-Limbu Nepalis. Such influences do not only come 

from within the physical community but also through the media, particularly online where cyber 

communities (mainly on social media) are able to reach a wide audience and enable individuals 

to transmit their communications and share their interests effectively. 

The second generation Limbus in South Wales are well adapted to their host environment, are 

bilingually fluent in English and Nepali, and in most cases, have attended school and/or 

University in the United Kingdom. Despite their possession of cultural capital, many people 

from this group find it difficult to find career opportunities in Wales, particularly second-
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generation males who feel that they are discriminated against when competing for post-graduate 

jobs with native Welsh people, which contributes to their reluctancy to identify with Wales. 

However, the second-generation females have been more fortunate in attaining career 

opportunities, particularly those who studied nursing. Nursing is the type of career that is 

typically seen as more of a female orientated role by community members, but due to a lack of 

nurses in South Wales, ambitious young Limbu (and Nepali) women were able to fill the void 

and gain a perceived stable career with a relatively sufficient salary. This phenomenon has 

caused some erosion in the traditional patriarchal paradigm of Nepali households, where greater 

expectations were usually placed on young males to be more successful; however, the observable 

inversion of reality has given many young women a sense of empowerment and more 

responsibilities within their respective households. A sense of independence and empowerment is 

also noticeable among first-generation females, many of whom gained employment in low-

skilled labour jobs after settling in the UK, and by earning their own salaries, they were able to 

make financial contributions to their households along with their husbands and children. A stable 

career is often seen as an important life attainment among second-generation Limbus, hence, 

many of the young males (both graduates and non-graduates alike) are open to joining the 

military. Most are already familiar with army culture and identify with it due to the service of 

their fathers, hence, they already possess a pre-configured military mindset from having grown 

up in military households. For graduates, the military is usually seen as a last resort if no other 

opportunities are perceived to be available to them. 

Over the years, different waves of migration have brought people to the UK from all corners of 

the world, contributing to Britain’s growing multicultural and multiethnic society. There are 

various reasons why migrants move to the United Kingdom, for instance, asylum seekers from 

countries that had experienced conflict and political turmoil, but more commonly for economic 

reasons. This also includes state-promoted Commonwealth migration during the 1950s and 

1960s from the Caribbean and South Asia, as well as more recent waves of migration facilitated 

by the EU principle of freedom of movement, which influenced migration from Eastern Europe 

(particularly as the UK did not invoke a moratorium on migration from countries included in the 

!223



2004 accession treaty). The Limbus as a community arrived at a time where xenophobia towards 

migrants was not as profound in comparison to how it was towards settlers during the mid-

twentieth century, and were well received due to their contributions in the British Army’s 

Brigade of Gurkhas, which gave them a head start within a society where they are culturally and 

racially visible. Though a complete survey of the ethnic landscape of the UK for comparative 

purposes is beyond the scope of this thesis, the present researcher believes that the experience of 

the Limbus may compare with the British-Chinese migrants who despite being integrated and 

perceived favourably by the host-society, still prefer to maintain deep-rooted links to their 

culture, language and heritage (Song, 2005, pp.71-74). Depending on the context of a situation 

that leads to migrants settling in Wales, the pre-conceived notions that the host-society retains of 

the new settlers can have an effect on the transnational community’s approach to acculturation. A 

community’s ability to acculturate also depends on the cultural capital that they retain on arrival 

and their ability to acquire more while residing within the host-society. It was found that first-

generation Limbus generally possess less cultural capital than the second-generation, particularly 

first-generation females; however, though the process of acquiring cultural capital may have be 

slow for many new settlers, most eventually were able to adjust into their new environment. 

First-generation males of the Limbu (and Nepali) communities may have had a head start in 

comparison to their female counterparts but also compared to other first-generation migrants 

from other countries. This is possibly because their experience in the British Army and their ex-

Gurkha identity may have induced both cultural capital – particularly language skills – and social 

capital, in terms of credibility and respect from the local host society, which generally 

demonstrates respect and even admiration towards the Gurkhas. This positions ex-Gurkhas in a 

somewhat unique place in the UK’s ethnic landscape, as an incoming community which 

mitigates potential xenophobia and suspicion through their collective reputation and perhaps the 

perception that they are net contributors to UK society due to past military service. Despite 

higher cultural and social capital among the second-generation in conjunction with their desire to 

integrate with the host-society, not only do they prefer to associate with fellow Nepalis over the 

native British, but they also prefer celebrating Nepali festivals, speak the Nepali language, eat 

Nepali food and continue to be entertained by South and East Asian pop-culture. 
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6.2 Limitations 

This thesis is the culmination of three and half years of development, where the first year mainly 

consisted of dealing with the research ethics, obtaining secondary research sources (i.e. 

background research, much of which was included in ‘Chapter 3’ and ‘Chapter 4’, the 'Literature 

Review’ and ‘Methodology’ respectively) and substantiating the rationale for raising this study 

from an MPhil/PhD level to a full PhD. Over 2 years was dedicated to field research (i.e. primary 

research) where the latter months intersected with the composition of this thesis, which was 

completed in mid-2016. Within this framework, it was necessary to attain as much relevant 

information as possible, as well as to analyse the data and compose it in a lucid written format 

against the constraints of time and an upper-limit word count. Though there is enough substance 

in this thesis regarding the content (pertaining to the main research focus) and the methodology 

employed, the present researcher had to work within a permitted time-frame and word limit in 

order to complete the composition of this study. 

While this study attempted to demonstrate the sense of identity among a Limbu community in 

South Wales, the sample size of participants used in this research was not representative of the 

community as a whole, and certainly not of transnational Limbus living in the United Kingdom; 

however, it nevertheless demonstrates how a cross-section of Limbus have learned to negotiate 

their ethnic, national and residential identities within the context of their transnational 

community and its (impactful) settings. A distribution of participants that is proportional to the 

community's population may also have provided a fairer representation of the demographics.  

While the present researcher did his best to attain a reasonable number of candidates from each 

gender and proposed age-groups, it ultimately came down to working with the individuals who 

were willing to participate despite the lack of correlation. 

It must also be reminded that the present researcher had come into this study with a predisposed 

framework where he was already a member of the community through marriage to his Limbu-

Nepali wife, and was already familiar with the individuals that partook in this study.  While this 
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was not necessarily an impediment to the study, it was nevertheless the framework in which the 

present researcher had brought to this research. Both the participants and present researcher were 

conscious of the intent to maintain objectivity throughout this study as best as possible, which 

was fulfilled by only documenting observed (and perceived) realities surrounding those involved 

less any possible biases conserved by the present researcher, as well as by ensuring that 

familiarity did not lead to overlooking important observations and information.  

Due to the inability and impracticality of the researcher to dedicate equal amounts of time with 

each participant in the sample population, some participants were more represented than others.  

Again, this is not necessarily a shortcoming to this study, but rather an unavoidable circumstance 

that in many ways, helped to further enrich the data. This is mainly due to the researcher's greater 

exposure to certain participants in his personal life, which also meant more opportunities for 

these particular participants to contribute pertinent data. There were also certain individuals that 

were more open to converse with the present researcher on the subject field than others, the most 

timid group being the first-generation females; however, this trait in itself was significant to this 

study as it contributed to a greater understanding of this particular demographic within the 

community.  
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6.3 Recommendations 

Future researchers should consider employing a larger sample of participants as well as a 

proportional distribution throughout their proposed demographical groups when conducting a 

similar study in order to obtain greater representation of the focused community. It may also 

prove useful to include 'Under-18s' in future samples, as this is likely to provide a more holistic 

overview of the community; however, greater ethical considerations may need to be considered 

when dealing with minors.  

Under less restrictive conditions (i.e. time-scales and word limits) and a greater focus on certain 

subject matters (in relation to this study or one that is similar, e.g. on issues related to food 

consumption, clothing, religious observance, community organisations etc.) may also help to 

precipitate greater discernment of the focused group's cultural and identity related attributes. It 

may also be serviceable for future researcher to consider gaining a greater insight into the 

context that they live in; for instance, a deeper understanding of societal perception and culture 

of the host society that may impact the focused community, 

Another consideration for future researchers seeking to develop on this or similar subject matters 

is to extend upon previous studies (such as this one) by providing a contemporary insight into the 

community and the context for which they reside. For instance, by taking the example of this 

study, researchers can investigate how identity has further developed with a similar sample of 

this community's population or possibly look into the identity of the third-generation (of Limbus 

and Nepalis) once they manifest. Even when (and if) such a population exists elsewhere in the 

United Kingdom, the data can be used to compare against the information provided by the 

sample population in this thesis (from South Wales). 

A similar type of study on an alternative ethnic group within a federated transnational 

community (such as the Nepalis) may also cultivate greater knowledge of the greater group in 

the academic sphere and could possibly be used to compare with the data from this thesis. The 
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sense of identity among other Limbu communities throughout the United Kingdom and the 

contexts for which influence their sensibilities may also be used to compare with those of this 

study's South Wales group.  

This thesis discovered that many Limbu households in Cwmbran are demonstrating shifts in 

attitude and culture towards the traditional norms pertaining to the patriarchal paradigm within 

Nepali society; therefore, further investigation into changes towards patriarchal culture of the 

transnational Limbu (and Nepali) households may also be an area of consideration for future 

researchers. This study may also set a benchmark for further investigation into the possibility of 

such cultural shifts among other transnational South Asian communities. Additionally, further 

research into the sense of empowerment among transnational Limbu, Nepali and other South 

Asian women as a result of gaining more human capital may also be an area for future 

researchers to consider. 

As the present researcher of this study included his own personal framework into this inquiry, 

that being his epistemological position within the Limbu community, an alternative approach 

might be propitious in gaining insight into a variant perspective of the group sensibilities towards 

identity (e.g. an investigation employing the approach of ground theory). Another approach 

could include a study where several researchers investigate the same focused community (such 

as the Limbus) in order to gain different perspectives, potentially reduce voids in the data (where 

one or more researchers may have overlooked useful information or observations than another 

documented) or compare variant focused communities for the purpose of composing a 

comparative study. 
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List and Descriptions of Documents Comprising the Appendix 

Appendix A: Breakdown of Participant Detail 

This highlights some basic context behind the individuals that partook in this study as it provides a 

breakdown of participant backgrounds, identity and religious affiliation. These were the stats used 

to depict the graphical figures in Chapter 4.3. 

Appendix B: Information Sheet for Participants 

A copy of the information sheet given to all participants when the fieldwork began and before any 

interview and group discussion took place. The present researcher also carried a copy of this on his 

tablet computer so that the information can be perused at any time that the participant required, 

particularly in the case of unstructured interviews/discussions where participants were given prior 

knowledge that the information they provided (with respect to the ethics protocols) may be used in 

this thesis. 

Appendix C: Study Consent Form 

All participants had to sign a consent form to partake in this study, this document depicts a copy of 

the actual template used to obtain such permission. Participants would be asked to fill in their 

names, the date for which the document was signed and to provide a signature under a set of bullet 

points highlighting their rights as participants (in reference to the information provided in the 

‘Information Sheet for Participants’, a copy of which can be found in ‘Appendix B’. 

Appendix D: Schedule of Fieldwork 

This document contains four tables that list the schedules of the Naturalistic Observations, Group 

Discussions, Semi-Structured Interviews and the Unstructured Interviews (referenced in the thesis). 

Where relevant, at certain points throughout the thesis, some of these (including all those listed 

under ‘Unstructured Interviews’) are referenced in the thesis when pertinent to the data provided by 

a specific participant. 
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Appendix E: Proposed Questions and Themes for Field Research 

This was a proposed list of questions and themes to use during semi-structured interviews and 

group discussions, and where necessary, the Unstructured Interviews. In the case of the latter, it was 

used in such instances where the present researcher felt it may be necessary to obtain holistic 

information from a particular participant or where prompts for a new topic of discussion may be 

useful or relevant. 

Appendix F: Personalised Compilation of Data - Sample 

The present researcher developed a comprehensive compilation of all relevant information 

pertaining to each individual that partook in this study. In these documents, the present researcher 

highlighted any pertinent quotes, comportments and activities, and at the end of the fieldwork, these 

were screened in its entirety by the respective participants themselves for their approval. This would 

later be used for rigorous analysis in conjunction with other documents containing fieldwork data 

and the relevant results then presented in this thesis. The document provided in this appendix is a 

sample of one such compilation of data. 

Appendix G: Group Discussion Report - Sample 

These documents contain all the relevant information pertaining to the group dynamics, participant 

responses, behaviours and actions that had occurred during the group discussions. This particular 

document found in the appendix is a sample of one such report. The schedule of the group 

discussion can be found in ‘Appendix D’. 

Appendix H: Naturalistic Observation Report - Sample 

The researcher composed a report for every naturalistic observation that had taken place during 

fieldwork, which highlighted the event’s proceedings, peoples’ activities and interactions and 

discussions with the researcher (during the event); this document demonstrates one example of a 

report that was used as part of the analysis for this study. The schedule of the naturalistic 

observations can be found in ‘Appendix D’.
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Appendix B: 

Information Sheet for Participants 

Student Researcher: Aryan Niamir (20295685) 

Supervisors: Dr. Nick Swann, Dr. Lynn Foulston and Dr. Shirley Egley 

University of South Wales, Lodge Rd, Caerleon, Newport, South Wales NP18 3QT 

Your participation in this survey / interview / focus group / observation is contributing to the 

fulfillment of the researcher’s completed PhD thesis on the topic of ‘The Sense of Identity 

in a Limbu Community of South Wales’. 

Your Invitation: 

This information sheet has been given to you as an invitation to partake in this study. 

However, before you commence any activities with the researcher, we advise you to take 

your time in reading this document and fully understand what the researcher requires from 

your participation. 

Please feel free to ask any questions if you require more information or if anything about 

this study is not clearly understood.  Understand also that you are not obliged to partake in 

this study and you have the right to withdraw all contributions to this research at any point 

up until submission of the final thesis (approx: Jan-Mar 2016). Should the final thesis be 

submitted earlier or later, the researcher will inform you personally within three months of 

the prospective submission date. 
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Purpose of Study: 

The researcher [Aryan Niamir] is conducting an investigation to find out the sense of 

identity among members of the Limbu community based in Cwmbran (South Wales).  

Seeing as the Limbus are a part of a greater Nepali society with a sizeable population in 

the Wales, the researcher wanted to find out how Limbus sense and conceptualise their 

identity given the context in which they live in. To find out, the researcher decided to focus 

on one particular community only, and hence he selected Cwmbran (South Wales).  

This study will contribute to greater knowledge on displaced diasporic groups and could 

potentially be a model for understandings such phenomena on a larger scale. 

Your Participation 

The researcher has invited you to partake in this study because you are understood to be 

a member of the Limbu community in Cwmbran. As part of this study, the researcher would 

like to ask you to help him better understand your sense of identity as a Limbu that is part 

of greater Nepali society living in a South Wales town. 

Remember you are under no obligation to partake in this study and it is entirely up to you if 

you would like to take part. If you decide to take part, the researcher will ask you to sign a 

consent form as documentation of your approval. Please also bear in mind, you are 

permitted to withdraw form this study at any point before the researcher’s official 

submission.  

Should you require further communications with the researcher, you may contact him on 

the details provided at the end of this information sheet. 

Depending on the type of activity you are undergoing with the researcher, the duration of 

your participation could vary and you may be approached numerous times throughout the 

course of the researcher’s fieldwork. However, for each time you participate in this study, 

you will be asked to provide formal consent by signing a consent sheet. 

The details of each activity and their approximate times are outlined below: 
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Semi-structured interview: 20-45 minutes 

You will be asked a number of questions, some of which are structured in the researchers 

schedule but others are unstructured in order to help the researcher derive accurate and 

relevant information. These types of interviews will often be planned in advance and 

arranged for a given time, date and venue. 

Unstructured Interview (one-to-one): 10-20 minutes 

You will be asked questions that are not structured in the researcher’s schedule but will 

still adhere to a number of themes relevant to this study. These types of interviews can 

occur at any point in time and do not necessarily need pre-arrangements, as the 

researcher may want to obtain your perspectives while you are still under the situational 

circumstances at a given moment in time, such as during an event / cultural occasion. 

However, this method of interviewing may also be used to ask you follow-up questions to 

previous interviews. 

Unstructured Interview (group): 30-60 minutes 

You may be asked a number of questions within a group setting of no less than two 

people. This is to see how Limbus interact with each other on the topic of identity. These 

types of interviews often need to be arranged with a number of people to ensure that the 

venture is properly organized. You will be asked questions that are not structured in the 

researcher’s schedule but will still adhere to a number of themes relevant to this study. 

These types of interviews can occur at any point in time, including at times of cultural 

events / occasions. 

Note that all questions posed by the researcher will surround the theme of identity. You will 

not be asked to answer any personal questions; however, as a participant of this study, 

you will have the right to withdraw from any activity at any point during its proceedings, as 

well as withdrawing any contribution made to this study overall before the submission of 

this thesis (approximately Jan-Mar 2016).  

Your withdrawal from this study will not be challenged and you have the right not give any 

reason why you have decided to abstain. 
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Furthermore, just because you have agreed to take part in this discourse does not mean 

you are obliged to answer every question posed by the researcher. Again, you are not 

required to provide any reason for your abstinence from any posed question.  

Documentary Footage 

The researcher may request whether you would be willing to opt in for video and/or audio 

documentary evidence while the interview is taking place. These may include video 

footage and sound recording footage, which are to be used as a means of assisting the 

researcher with the analysis of the data obtained, hence they will only be used for review 

purposes only. You have the right not to permit the researcher to use any of these means 

of documentary unless you are fully content with the proposition. 

Understand that NONE of your personal information obtained from such means of 

documentation will be published along with the final thesis, and anything recorded such as 

video and sound footage will be destroyed prior to the researcher’s submission of the 

thesis. If at any point you withdraw form this study, everything you have contributed 

including through audio and video footage will be destroyed and no trace of your 

assistance will be left behind. 

Photographs 
You may also be requested by the researcher for your permission to allow your 

photograph to be taken and potentially published in this study. You are not obliged to 

permit this, but understand (1) that any photograph taken of you could be used and 

therefore published along with the final thesis and (2) that your identity will NOT be 

revealed in any photograph, meaning the researcher will conceal your face using blurring 

techniques. Nevertheless, even though your face will not be revealed, you will be asked to 

sign a consent sheet giving your permission to the researcher allowing him to use the 

photograph in his study. As with all aspects of this study, once you have given your 

consent, you are still permitted to withdraw your permission for the image to be used. 

Once you have withdrawn your consent, the image captured of you will be immediately 

destroyed. 
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Advantages and Disadvantages of Participation 
The researcher believes that your participation in this study is unlikely to lead to any 

complications or predicaments on your part, especially because this study adheres to 

participant confidentiality and hence will not reveal any of your personal information. 

Nevertheless, it is important to take precautions and be made aware of the potential risks 

that could lead to unfavourable circumstances.  

Advantages of your participation may include:  
• Having a voice to express opinions on your sense of identity as a Limbu and/or a 

Nepali. 
• Aiding greater understanding of displaced ethnic communities, particularly Limbus 

and those living in a host environment with similar conditional contexts as Cwmbran 

in South Wales. 
• Contributing to the development of knowledge in the academic sphere. 
• Creating awareness of the Limbu community in Wales and helping to improve 

understanding of displaced ethnic groups incorporating into Welsh society. 

Disadvantages of your participation may include: 
• If in the worst-case scenario, your identity was to be made known, it could bring rise 

to other people’s knowledge of your opinions, which could lead to contentious 

relationships if others do not agree. 
• The researcher might ask you at numerous other times whether you could 

contribute to other types of interviewing activities, so long as this does not bother 

you then this might not be considered a problem. However, should you no longer 

wish to take part in any more interviews, the researcher will immediately cease 

pursuing. 

Please remember that if you have any concerns in regards to any aspect of this study, 

please contact the researcher using his contact information displayed at the end of this 

document. 

Participant Confidentiality and Data Management 
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All information provided in this study by the participants will be made anonymous. In other 

words, your name will not be revealed in the published thesis nor in any other published 

medium related to this study.  

If in the unlikely scenario the researcher, the researcher’s supervisors, the University of 

South Wales or even the participants themselves believe the information provided could 

lead to revealing the participant’s identity, the researcher will consult the participant and 

his supervisors on the appropriate measures to take in regards these circumstances to 

mitigate the risk of identification. If necessary, the researcher may withdraw the candidate 

altogether from the study in order to ensure the anonymity of the participant is 

safeguarded, but this will only occur if the researcher, his supervisors or (even upon 

reflection) the person in question themselves believe that the participant can be identified 

by the information he/she provides. The researcher may attempt to eradicate certain bits of 

information provided by the participant that may be considered prone to identification so 

that the participant’s anonymity remains intact, but if this enactment still does not provide a 

sufficient amount of anonymity, the researcher will be left with no choice but to eliminate 

the participant’s contributions to the study up to that point. 

The data collected will be kept safe in a depository only accessible by the researcher 

himself. Anything documented on paper will be stored in a safeguarded file, which will then 

be kept in a locked cabinet within the researcher’s personal living space. Anything word-

processed electronically will be kept on a USB Pen Drive, which will also be locked away 

in the same safe repository accessible to the researcher only. All information provided by 

the participant will not be seen nor shared with anybody else. 

The consent form in which you sign to approve your participation in this study will not be 

disclosed to anybody before, during or after publication of the thesis. Once you return the 

consent sheet to the researcher, it will be treated the same as any other sensitive 

documentation under possession of the researcher. These will be kept in a safe file locked 

away from any potential harm and only accessible by the researcher. 

Withdrawing from this Study 
It is the right of the participant to withdraw from this study at any point within a twelve-

month period of signing your dated consent form. If you withdraw from the study all the 
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information and data (including audio and video footage) collected from you, to date, will 

be destroyed and your name removed from all the study files. 

Results of the Thesis 

The researcher will inform you once the study has come to an end and the thesis has been 

approved. If for some reason, the researcher was unable to reach you or vice versa, you 

may be able to find the results of the study through the University of South Wales’ library 

resources. 

Our Gratitude 

The researcher and the University of South Wales would like to thank you for taking your 

time to read this information sheet and are grateful for your consideration in taking part in 

this study. 

Should you require communication with the researcher at any time, please refer to the 

contact information below. Please feel free to use the medium of communication most 

convenient for you. 

Researcher’s Personal Contact Information: 

Name: Aryan Niamir,  
Address: 14 Longhouse Grove, Henllys, Cwmbran, Torfaen, NP44 6HQ, 
Tel: +447864610373 
Email: aryan.niamir@southwales.ac.uk  

!259



Consent Form version No: #

Study Consent Form

Title of Project: ‘The Sense of Identity in a Limbu Community of South Wales’

Name of Researcher: Aryan Niamir (Student Number: 20295685)

Name of supervisor: Dr. Nick Swann

Please (initial/tick) all boxes

1. I  confirm  that  I  have  read  and  understand  the  information  sheet  dated 
[DATE]  (version  [VERSION  NUMBER])  for  the  above  study.  I  have  had  the 
opportunity  to consider  the  information, ask questions and have had  these 
answered satisfactorily.

2. I  understand  that  my  participation  is  voluntary  and  that  I  am  free  to 
withdraw at any time without giving any reason, without any consequence to 
myself.

3. I  agree  to  my  anonymised  data  being  used  in  study  specific  reports  and 
subsequent articles that will appear in academic journals.

4. I agree to take part in the above study.

5. I consent to the processing of my personal information for the purposes of this 
research study. I understand that such information will be treated as confidential 
and handled in accordance with the Data Protection Act 1998.

_________________ _________________ _____________________
Name of Participant Date Signature

_______________ _______________ __________________
Name of Person‐taking consent Date Signature
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Observations Dates Venue

Limbu Engagement Ceremony 23/02/2014 Cwmbran, Wales

St. David's Day Parade 01/03/2014 Cardiff, Wales

Nepalese New Year 2071 12/04/2014 Cwmbran, Wales

Gurkha Cup 25/05/2014 Aldershot, England

Pancthar Samaj 07/06/2014 Aldershot, England

Clan* Bhela 05/07/2014 Cwmbran, Wales

Sisekpa Tangnam - KYC 19/07/2014 Feltham, England

Teej Celebration 13/09/2014 Cwmbran, Wales

Dashain Festival 03/10/2014 Cwmbran, Wales

Dashain Gathering 04/10/2014 Cwmbran, England

Tihar Festival 25/10/2014 Cwmbran, Wales

Tihar Gathering 25/10/2014 Cwmbran, Wales

Remembrance Day Parade 09/11/2014 Cwmbran, Wales

Chasok Tangnam 20/12/2014 Cwmbran, Wales

Nepali New Year 2072 18/04/2015 Cwmbran, Wales

Earthquake Vigil 03/05/2015 Cwmbran, Wales

Clan* Bhela 04/07/2015 Oxford, England

Sisekpa Tangnam - KYC 18/07/2015 Cwmbran, Wales

Dashain Gathering 10/10/2015 Cwmbran, Wales

Dashain Festival 12/10/2015 Cwmbran, Wales

Tihar Festival 13/11/2015 Cwmbran, Wales

Tihar Gathering 13/11/2015 Cwmbran, Wales

Chasok Tangnam 19/12/2015 Cwmbran, Wales

Semi-Structured Interviews Dates

SGF01 28/09/2014 00:00

SGF02 17/12/2014 00:00

SGM03 02/05/2014 00:00

FGM04 07/02/2015 00:00

FGF05 07/02/2015 00:00

SGM06 09/03/2014 00:00

SGM07 04/06/2014 00:00

SGF08 15/12/2014 00:00

SGM09 02/05/2014 00:00

FGF10 28/09/2014 00:00

FGM11 06/12/2014 00:00

SGM12 27/01/2015 00:00

SGF13 26/01/2015 00:00

SGF14 18/10/2014 00:00

SGM15 18/10/2014 00:00

SGF16 17/12/2014 00:00

FGF17 14/12/2014 00:00

SGM18 26/01/2015 00:00

SGF19 08/12/2014 00:00

FGM20 06/12/2014 00:00

FGF21 28/09/2014 00:00

FGF22 28/09/2014 00:00

SGM23 17/01/2015 00:00

SGM24 17/01/2015 00:00

SGF25 24/01/2015 00:00

SGM26 24/01/2015 00:00

SGF27 23/01/2015 00:00

FGF28 28/09/2014 00:00

FGM29 28/12/2014 00:00

FGF30 14/12/2014 00:00

Table 1 - Schedule of Naturalistic Observations Table 2 - Schedule of Semi-Structured Interviews

*Name of the ‘clan’ kept anonymous to protect the identities of the 
families observed.

Appendix D - Schedule of Fieldwork
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Group Discussions Dates Participants

First-Generation Male 
Group 

09/03/2014 00:00FGM04, FGM11, FGM20, FGM29 
(intermediaries: SGM06, SGF01)

Post-Nepali New Year 
2071 Group 
Discussion

12/04/2014 00:00SGF01, SGF02, SGM03, FGM04, 
FGF05, SGM06, SGM07, SGF08, 
SGM09, FGF10, FGM11

Post-Gurkha Event 
Day Group 
Discussion: Video 
Conferencing

09/08/2014 00:00FGM04, SGM06

First-Generation 
Female Group

05/10/2014 FGF05, FGF10, FGF21, FGF22, 
FGF28, (intermediary: SGF01)

Second-Generation 
Group

23/10/2014 00:00SGF02, SGM03, SGF08, SGM09, 
SGF14, SGM15, SGF16

Post-Tihar Groups 
Discussion

25/10/2014 00:00SGF02, SGM03, FGM04, FGF05, 
SGM06, SGM07, SGF08, SGM09, 
FGF10, FGM11

Post-Earthquake 
Discussion Group

25/06/2015 00:00SGF01, SGF02, SGM03, FGM04, 
FGF05, SGM06, SGF08, SGM09, 
FGF10, FGM11, SGF13

Post-Clan* Bhela 
Discussion

05/07/2015 00:00SF01, SGF02, SGM03, FGM04, 
FGF05, FGF10

Referenced 
Unstructured 
Interviews*

Dates Venue and Notes

SGM06 15/01/2015 00:00Home of SGM06

SGM23 13/11/2014 Birthday Gathering at Home of 
SGF08

SGM24 29/06/2015 Home of SGM03

SGM07 16/02/2014 Home of SGF01

FGM11 06/04/2014 Home of FGM11

FGM29 21/02/2015 Home of FGM29

SGM06 05/10/2014 00:00Participant's Home following 
Dashain  Gathering

FGF21 16/09/2015 Home of FGF05

SGF13 26/11/2015 Home of SGF13

SGM03 02/12/2014 Home of SGM03

SGM06 08/05/2015 00:00Home of SGF01

SGF13 23/08/2015 Home of SGF13

FGM29 17/01/2015 Home of FGM04

FGM04 30/06/2015 Home of FGM04

SGF02 25/02/2015 Home of SGF08

SGF27 10/07/2015 Home of SGF02

SGF13 05/10/2014 Home of SGF01

FGM20 25/07/2015 Home of FGM20

SGM12 05/11/2014 Home of SGM12

SGM06 07/04/2014 00:00Home of SGF08

SGM06 13/10/2015 00:00Home of SGF01

*As the fieldwork of this study consisted of many informal unstructured 
discussions, the researcher has only displayed those that he felt were 
referenced within the contents of this thesis.

Table 4 - Schedule of Group DiscussionsTable 3 - Schedule of Unstructured Interviews (Referenced in Thesis)
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Appendix E 

Proposed Questions and Themes to Consider for Field Research  

Semi Structured Interview and Group Discussion Questions 

1. Please provide me with the following details: 
-Your age? 
-Your current town of residence? - How long have you lived there? 
-Your location of origin in Nepal? 
-Your occupation while living in Nepal? 
-Your occupation now? 
-Your religion? 
- How many Limbus are you in contact with in your local area? 

Thinking about your own identity, please rank these in order of how strongly you feel them. Put ‘1’ 
next to the strongest, then ‘2’ etc. You can leave any irrelevant ones blank. (May use cards for this) 
 Nepali 
 Limbu 
 British 
 Welsh 
 Other (please specify) 

2.  What does being Nepali mean to you? Does being Limbu have a different meaning to this? In 
what ways? 

3. What is it that makes you feel Limbu/Nepali? 

4. Are there times and places that you feel more Nepali or more Limbu (for example, at work, at 
home, socialising, at festivals)? Please give details. 

5. What does religion mean to you? - Are there obstacles to practice your religion seeing as you’re 
not in Limbuwan but over here? - Have you had to adapt your religious observances since you live 
here? 

6. What is your opinion on retaining and reviving traditional Limbu customs, culture and language? 

7. Do you partake in traditional Limbu rituals and ceremonies – public and private – and whether 
yes or no, can you please answer why? 

8. What would you like to see for the future of Limbus and their indigenous lands in Nepal? 

9. What does the organization, Kirat Yakthung Chumlung (KYC) mean to you and has it had an 
impact on your outlook towards identity?  

10. Is there anything else you would like to add that you think may be relevant to this research? 
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NOTES: 

Take note of stock answers, in other words, what they think the right answer should be. 

Be prepared to talk about yourself as well as your background and culture too. 

If you feel it is appropriate to ask and is not confrontational, possibly pose the question:  
"Do you consider yourself active in maintaining Limbu/Nepali identity in your life in Wales, 
and if so in what ways?" 

Themes for Unstructured Interviews 

Sample of themes subject to discussion during open-ended interviews as well as some of the points proposed 
in the Semi-structured interview questions, consider in the event that questions dry up.  

• Rituals and cultural practices. 
• Preservation of Limbu customs while living among a greater Nepali society in Wales. 
• Limbu sentiments towards ethnic and national identity 
• The impact of Kirat Yakthung Chumlung on the sentimentalities of Limbus in Wales.
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Appendix F 

Personalised Compilation of Data - Sample 

**Some of the information in this document has been deleted and edited from the original 
source material in order to protect the identity and attributed viewpoints of the participant.** 

Participant SGM06 

Basic Information 

Gender: Male 
Age Group: 25-34 
District of Familial Origin: Pancthar 
District of Birth: Jhapa 
Last District of Residence: Bhaktapur 
Years in the UK (as of March 2016): 5 Years and 7 Months 
Years in Cwmbran/Newport: 5 Years and 7 Months 
Religion: Hindu-Kirati  
Identity (in order of preference): Nepali, Limbu, (Outliers: British, Welsh) 

Meaning of Identity 

Date: 09/03/2014 - Group Interview, First-Generation Males 
During his group interview, SGM06 mentioned that his Nepali identity is the most important to him 
and he perceives it as one’s “first identity”. SGM06 stated that he has a strong emotional 
attachment towards Nepal, and so his national identity means a lot to him. His Limbu identity is less 
significant to him and he does not possess the same emotional attachment towards it. Regarding 
what each mean to him more specifically, he stated: 
 “Saying that you are Nepali is expressing your national identity and the cultural for  
 which you are from… When you say you are Nepali you are saying I am from the  l a n d o f 
 Gurkhas, Mount Everest, Himalayas and Lord Buddha etc, and you will notice   
 that we say this so proudly to local people… Even though I am not Buddhist, I still am  
 proud to say that we are the country that gave birth to Lord Buddha, but if  somebody says to 
 me that we are Limbu and so we cannot say that then I will be very angry, we are all  
 Nepalis, we share a national identity and culture… So being Limbu is my ancestral culture 
 and now is my name to remind me that we are form  that tribe of people… It is good for us 
 to remember and preserve who we originally are, but more importantly, past is past and we 
 cannot forget who we are today, we  are Nepalis first… This is why Nepali is a priority to 
 me”. - National Identity 

Date: 09/03/2014 - Semi-Structured Interview  
SGM06, originally stated in an semi-structured interview (and in several occasions afterwards 
during unstructured discussions) that he has become more Nepali since coming to the UK and 
though he feels more Limbu too, he does not want his Limbu identity to undermine his Nepali 
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identity. SGM06 admits that he is more knowledgeable about his Limbu heritage now but implied a 
sense of obligation to counteract the growing inclinations towards federalism. Nevertheless, he has 
developed a certain pride towards his Kirati and Limbu heritages from the development of 
knowledge, and not one born out of animosity towards Indo-Aryans. SGM06 even set-up a 
Facebook group back in 2012 that indicated pride towards the Kirati identity and heritage and 
already his page has amassed a number of followers, mainly from among the Welsh community but 
also many in other parts of the world - Limbu Identity 

Date: 01/04/2014 - Unstructured Discussion, Home of SGM06 
SGM06 once suggested in an an unstructured discussion that he believes the reasons could be due 
to the patriarchs' empathy towards the Welsh identity, as they perceive parallels with their own 
fervencies towards the Limbu ethnic identity within the context of a greater federated nation 
(Nepal). The researcher then  asked SGM06, how he felt as a Limbu celebrating St David’s Day 
with other Nepalis from his community. The participant replied: 
 “I think it is important to celebrate the celebrations of the Welsh people. They have  
 been good hosts to us and we are living in their country. I don’t think this is a time to  
 celebrate us as Limbus or Nepalis but as a Nepali community honouring our Welsh  
 friends… I am here as a Nepali, and this is how people understand us. I can say   
 that I am Limbu to my Nepali friends but on the international scale, people know us as  
 Nepalis. At the moment, I don’t feel that its necessary to think about being   
 Limbu” - Identifying with Wales 

Date: 05/10/2014, Unstructured Interview, Participant's home day following Dashain Gathering 
SGM06 highlighted why he felt a heightening of both identities when witnessing fellow Limbus in 
ethnic attire. To paraphrase SGM06’s statement regarding this, he stated: 
 “To me, I like seeing our people wearing types of clothes because they are both part of our 
 culture, but actually to me wearing Limbu clothes is also like wearing Nepali clothes  
 because Limbu culture is also Nepali culture… I think this is how the majority of us  
 [Limbus] feel”. - Clothing 
SGM06 stated that Kirati music has helped to make first generation members of the community 
joining the cocktail dances with their children during the annual gatherings, and has even helped the 
younger generation become more interested in Limbu culture - Dances 

Date: 25/10/2014 - Group Discussion, Post-Tihar 
However, during Tihar, which happened considerably later than the previous conversation 
mentioned above, an interesting phenomenon developed on this issue with this particular 
participant. Interestingly, SGM06 raised a topic that has rarely been prompted by a member of the 
community throughout the year of field research. SGM06, highlighted that he is gradually 
developing a sense of becoming British-Nepali, as he now begins to distinguish himself on some 
cultural level with his fellow countrymen back home. However, SGM06 suggested that deep down 
he always feels more Limbu than British, as well as more Nepali than Limbu, but as these events 
take place on the grounds of his new host nation, as well as there being more attributes associated 
with the Gurkhas, integration, and the emphasis on their British guests than there is with anything 
overtly Limbu (other than some of the dances), he cannot help but notice and feel a growing 
involvement of British/Welsh identity incorporating and integrating itself with the community's 
collective Nepali identity. SGM06, also pointed out that he understands the differences between the 
British and Welsh identity, but prefers to say British rather than Welsh, as he sees Wales and the 
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Welsh identity as being part of a greater British identity, and the latter is one that is internationally 
recognised and held in high esteem. The researcher than asked SGM06 to provide his reasons as to 
why his feelings about British/Welsh identity are paralleled to those of his Nepali and Limbu 
identities. SGM06 suggested that it had crossed his mind before, and it might be due to his belief 
that Limbus should not separate themselves from Nepal nor the Nepali identity, and in order to 
satisfy that notion he believes the same rule should apply to the Welsh and British identities. 
However, he also remphasised that on the international scene, "Everybody knows about Great 
Britain (and UK) but hardly anybody knows about Wales, and to be honest, I sometimes get proud 
to say that I live in UK whenever I visit Nepal”. - Identifying with Britain/Wales 

Date: 21/01/2015 - Unstructured Interview, Home of SGM06 
SGM06 mentioned in an unstructured interview regarding the Nepali community and their identity 
with Wales and Britain:  
 “This is a very interesting question and I feel that it is my duty to give our point of  
 view on this so that people understand us as a migrant community… I think we all  
 [natives and migrants] need to understand each other better so that we can all move forward 
 and live together as an integrated and peaceful community… Look, we are Nepalis and no 
 matter what happens, we will always see ourselves as bring Nepali first; this is our first  
 identity… For most of us, our Limbu identity is attached to our Nepali identity, or the  
 other way around, our Nepali identity is attached to our Limbu identity, so these will always 
 come in our top two no matter what…Depending on who you speak to, this will come in  
 different orders… Now, do we feel Welsh, maybe some of us do, I think maybe the older  
 generation might because most of them see themselves as Limbus first so they have empathy 
 for the  Welsh identity before British identity, maybe that’s why some of us who are younger 
 say British before Welsh because we see ourselves as Nepali before being Limbu,  but I  
 think that it’s more complex than this… If you were a Gurkha then maybe you will feel  
 British because you served in the British Army, but if you are their children and you  
 are now growing up here, you will feel like you have identity crisis. The ex- Gurkhas do not 
 have much expectation from this country like we do, they have already been established and 
 they expect nothing more than just going to their jobs and looking after their families…  
 With us however, we are not established and so we require the local people to help us  
 achieve our goals and to give us the same opportunities as them… You look at your ‘Baba’ 
 or ‘Uncle’, they did not expect anything more than working in a factory when they came  
 here, but they expected so much from us [their children] and gave us so many promises of 
 what to expect [from coming here]… There is no opportunity for us young Nepalis here,  
 when you compare to the local people… In  places like London, it’s a bit different, but we 
 live in Wales and if they want us to be happy here, they need to understand that we are  
 suffering because nobody wants to employ us in anything other than labour jobs… I have a 
 Masters degree, and still nobody would give me an opportunity; my parents [back home]  
 cannot believe that I am living in UK with a Master’s degree from a British University and 
 after nearly 5  years, I am only a **************… Why do you think then that I don’t  
 identify myself as Welsh or British?… Speak to ‘******’ [name concealed for identity  
 protection purposes] and see whether she identifies more with being British, I bet she does 
 because she lives in London and now she’s a ****** [occupation concealed]… Here, they 
 won’t even give us jobs in retail!” - Identifying with Wales 

!267



Date: 23/09/2015 - Unstructured Interview, Home of SGF08 
SGM06 feels most Nepali during Dashain and Tihar celebrations, but particularly when the rituals 
are being conducted as well as (but slightly less so) during the mass celebrations themselves; 
nevertheless, even the latter makes him feel a strong sense of national identity as it reminds him of 
his country. He feels this is accentuated further with the presence of foreigners to whom he likes 
showing off his country and culture admittedly. SGM06 feels most Limbu during private ritualistic 
festivals because he feels that they are less arrogant than the mass gatherings, nevertheless, he does 
still feel a heightened sense of Limbu identity with these events too. Interestingly, SGM06 stated in 
his semi-structured formal interview (09/03/2014): 
 “More so than being Limbu, I feel slightly more Kirati because my wife is a Rai and I am a 
 Limbu but we are both Kirati. I like the fact we are different, diversity is important but when 
 you say that you are Kirati, it makes you feel that you are part of something much bigger, 
 and for me this is more special… I know most people think having something more unique 
 is better but I don’t agree, maybe this is why I am more proud to say that I am Nepali than 
 Limbu”. 
The researcher once posed the question to SGM06 in an earlier informal discussion (19/06/2015):, 
"Has your marriage to a Rai wife impacted your sense of identity as a Limbu/Kirati/Nepali, and if 
so, could you explain how this has shaped your sense of identity?". SGM06 responded: 
 "I don't know, I never thought of that actually [to which everybody laughed]".  
He then proceeded to try and answer the question with an improvised response: 
 "Maybe, I don't think it has changed too much, one one hand if it has then maybe I  
feel some greater sense of being Nepali and Kirati because I don't want to think there are too  
many divisions between myself and my wife. But then other hand I also like to show off my unique 
culture and have something interesting to talk about with her family, otherwise it would be boring. I 
think inter-caste marriages bring diversity, which is quite interesting... You should ask me this 
question again later when I can think of a clearer answer to give you.” - National and Ethnic 
Identities 

Date: 19/10/2015, Naturalistic Observation - Dashain Festival, Unstructured Interview 
SGM06 does not feel particularly Limbu during Nepali events, however, he does appreciate the 
representation of Limbus during the cultural dances, which are usually exhibited in the events. 
SGM06 also feels a great sense of Nepali pride when he sees the younger generation taking their 
religious and cultural festivals seriously, particularly the national one such as Dashain and Tihar, he 
stated: 
 “When you think that many of these kids came here when they were so young, most of  
 them came here when they were still in elementary school, but still they are speaking their 
 language to one another and they are celebrating Dashain quite similar to how we did in  
 Nepal… This makes me have hope for them in the future, but we will see how they raise  
 their children… This has worried me in the past because I have seen some of them who  
 are new parents are already letting their kids speak English in the house and they can’t  
 even speak Nepali, who knows if they will bother to learn about their culture and traditions”. 
- Dashian and Tihar 

Following the topic of language, the researcher believes it was important to mention that SGM06 
speaks Nepalese at home but in public among non-Nepalis, he tries to speak in as much English as 
possible, and believes that there has to be some etiquette with the use of language in society, and 
that this is something that all generations need to learn as a standard guide to life in the UK as ex-
pats.  - Language 
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Date: 12/11/2015 - Unstructured Interview, Home of SGF01 
The researcher once asked SGM06 to discover whether it is partly because of the Limbu people’s 
perceived lack of global recognition as to why he felt more Nepali than Limbu, and if there was 
greater recognition of the Limbu people, would he feel differently, the participant replied: 
 “Maybe, if there was greater recognition of the Limbu people, I think that I would  
 probably more proud to represent myself as a Limbu [as well as a Nepali] on these  
 types of occasions, but still I think being Nepali and representing ourselves as a   
 community from the same  country is more important. I don’t think that it is good for  
 any of our castes to look divided… I think even if there was greater recognition of  
 Limbus around the world, we should still primarily represent ourselves as Nepalis.” 
SGM06 claimed that he is still proud to be a "Kirati" as well as being a Nepali, and he believes that 
it is important for all Nepalis to be aware of their ethnic heritage. Furthermore, he insinuated that 
being proud of one's ethnic culture should be channelled into being proud of one's national culture 
too, which is why he felt it was necessary for all ethnic groups to have representation in the Nepali 
New Year event; this was SGM06's way of promoting unity within the Nepali community. SGM06 
does not deny that living in the UK has given him extra purpose to be proud of his Nepali identity, 
but that pride in his Limbu heritage came from a long process have having learnt more about it first, 
and was not something he felt to enamoured with at first. In Nepal, he would identify with being 
Limbu in public, but was not particularly proud of it (unless there was friendly competition) as he 
knew little about his heritage and culture. When he first came to the UK, he felt no great emphasis 
on the Limb identity as the Nepali community was small relative to the society around him in 
Nepal, but it was only after learning about his Limbu and Kirati heritages that he suddenly found a 
reason to develop a stronger sense of identity with them - National Identity 

Religion 

Date: 07/04/2014, Unstructured Interview, Home of SGF08 
Despite stating that he was a Hindu’Kirati during his semi-structured interview (though said in 
presence of the first-generation males), the participant now claims that he is indeed a Hindu stating: 
“I don’t like when out older generations keep forcing us to be Kirati”. This followed a discussion 
about how older people influence the young to identify with their Kirati roots. 

Date: 23/10/2014, Second-Generation Group Discussion1 
SGM06 suggested in a group interview that he is not necessarily sure whether men are less 
religious than women, but rather, men are appear less religious because they are not as likely to 
exhibit observance as frequently as their female counterparts. He also suggested that social factors 
and family backgrounds are more likely to be the most influential factors that determine religious 
sensibilities. - Religious Observances of First Generation 

SGM06 stated in the same group interview that a temple in Cwmbran should be one that 
incorporates elements of Hinduism, Buddhism and Kiratism so that all WGC members can feel 
represented there; however, he also suggested that a temple would psychologically unite the 
community particularly if it incorporated all three religions as it would negate protests of perceived 
discrimination from distinct religious groups. SGM06 also suggested that although he agrees in the 
representation of all three religions in a prospective temple, he does not believe that the inception of 
an exclusively Hindu temple would stop Kirati and Buddhists from worshiping there. The 
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suggestion was that Kiratis and Buddhists would still worship at a Hindu temple because both 
religious groups in Nepal are largely intersected with concepts and rituals of Hinduism since the 
latter was institutionalised statewide by the country’s ruling establishments. - Future Temple 

Date: 20/12/2014, Unstructured Interview, Researcher’s Home 
SGM06 celebrates Christmas. He claimed that he learned a little bit about it in school. SGM06 
believes that Limbu and Nepalis in general should learn to integrate with their host nation and learn 
to gain an appreciation for the local traditions so that they too can enjoy them; however, SGM06 
also believes that as the world is becoming more globalised, people should learn about all world 
religions and cultures. SGM06 disagrees with those who still claim that celebrating local holidays 
should be forbidden as it may lead young nepalis astray, to which he states: 
 “Why do these people even bother moving to the UK then?… No wonder so many  
 people become racist against foreigners, it’s no good being isolated.” - Christmas 

Date: 31/03/2015, Unstructured Interview, Home of SGF08 
SGM06, though states that he is an agnostic, sees himself as both Hindu and Kirati, and believes 
that religion is just for identity purposes and does not necessarily have to be adhered to. SGM06 
however does state that he may pray from time-to-time in case God exists, and for this reason, he 
does take part in some religious activities for more than just cultural reasons. - Hinduism and 
Kiratism 

Date:  20/04/2015 - Unstructured Interview, Home of SGF08 
SGM06 states that he has little regard for institutional religion and does not believe in omnipotent 
deities; however, he feels that he is torn between logic and tradition, where on one hand he 
rationalises things based on scientific explanations but on the other has an intrinsic compulsion to 
worship. He states: 
 “I feel that religion only exists because my family told me to follow what they believe… My 
 logic tells me that religion does not make any sense to me, but still I choose to   
 worship Hindu Gods… Even if I was a Kirati, the chances are that I would still worship  
 Hindu Gods even though they are not Kirati Gods, because Hinduism is the religion that was 
 always around us and influenced us while we were growing up… I was even brought up to 
 believe that Kiratism was part or Hinduism, or the other way round, I cannot quite  
 remember, and even though I know this might not  be true, I still choose to believe it  
 because thats what I was told and it makes me as a Limbu feel closer to my Nepali  
 identity.” 
SGM06 claims that in practice, he is more likely to be considered an ‘Agnostic’; however, he 
prefers to go by the terms ‘Hindu’ and ‘Kirati’ as he feels that they are closely affiliated to his 
cultural identity. - Hinduism and Kiratism 

SGM06 claims that though he sees himself ultimately as a Hindu-Kirati, he puts Hinduism before 
Kiratism. SGM06, who identifies with religion but sees himself as an agnostic, the role of religion 
is mainly the act of a cultural performance necessary of preservation; However, SGM06 also claims 
that he appreciates religious ritual performances not only for its cultural significance but in the 
possibility that a benign supreme being(s) exists. However in an earlier discussion (02/09/2014, 
unstructured),  SGM06 a heated debate with another relative regarding the future of federalism in 
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Nepal, caused him to state his anger at Limbus for disregarding the Hindu religion and at the time 
stated that he only regarded himself as Hindu as he had no concept of the Kirati religion, and was 
upset at those of the elder generation "forcing" it upon them.  - Hinduism and Kiratism 

Date: 06/05/2015, Unstructured Interview, Home of SGF01 
SGM06 explained that it is not his duty to express Kiratism during a Hindu festival, but he 
sometimes justifies his Kirati heritage as an integral part of the celebration by believing that the 
Hindu God Mahadev (Shiva) was incarnated into a Kirati King, a belief that is common among 
some Kiratis, but is not likely to be a traditional Kirati belief but rather one that was introduced to 
the Kiratis by the conquering Indo-Aryan Hindus. SGM06 also explained in the future he will 
express certain Kirati tendencies such as the consumption of Pork and Tongba but not in a jingoistic 
sort of way, rather because it is a way of life he was brought up with that might have its roots in the 
Limbu culture, but to him is representational of his identity as a Nepali. - Exhibiting Limbu 
identity 

Date: 26/07/2015, Unstructured Interview, Home of SGF08 
SGM06 ultimately regards himself as an Agnostic-Hindu but does not want to bear the agnostic 
label as he still enjoys practicing Hinduism as a way of life, and he leans more towards the belief in 
a God than not. SGM06 stated: 
 “I was not agnostic before I came to UK, but as I learned more from watching videos  
 about religion on YouTube and reading articles from Facebook, I started to question  
 religion… Still, even if I don’t believe in it, I will continue to do my rituals and celebrate  
 our festivals because that’s how I grew up and to me it is important to preserve these  
 things, especially when you are in a community that is vulnerable to huge changes by the  
 society around them.” 
SGM06 also stated in an earlier conversation regarding his agnosticism: 
 “For me, I am open minded anyway… Nepal has changed a lot over the years and so  
 it’s not as difficult to be agnostic anymore. However, I feel more comfortable   
 announcing my beliefs here in the UK because there is less expectation of me here  
 than there is in Nepal… Some of these parents are still traditional, but here we have an  
 excuse to mould them into a more modern way of thinking.” 
SGM06 then proceeded to talk about why he believes Kiratism is surviving effectively in the UK: 
 “In fact, I think over here you have a large and growing concentration of people with  
 the same strong sentiments towards their religion, and so they like getting together and  
 celebrating their festivals as a large group. 
Concerning the issue of adapting religious observances in a new cultural setting (i.e.their host 
nation), SGM06 stated: 
 “I did not know much about Kirati religion before I came here, but I did know quite a lot  
 about our Hindu religion… I came to know more about our Kirati religion after   
 coming here, so for me, I’ve adapted to become more observant of my Kirati   
 identity, but I cannot really say that I have had to adapt my religious observances  regarding 
 our Hindu religion”. - Hinduism and Kiratism 

Date: 13/10/2015, Unstructured Interview, Home of SGF01 
It should be noted that SGM06 once stated that he identified himself as a Hindu and then re-
identified as ‘Hindu-Kirati’ during the course of this study. In his first group interview and semi-
structured interview, he actually did state Hindu-Kirati, but not long after (April 2014) he fervently 
went for Hindu again stating: “I don’t like when out older generations keep forcing us to be Kirati”; 
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however, oscillated back to Hindu-Kirati by the first-half of 2015. On this particular date, he 
confirmed that he is indeed Hindu-Kirati and that no influences made him come to this conclusion 
other than his decision. - Hinduism and Kiratism 

Date: 07/11/2015, Unstructured Interview, Home of Researcher 
SGM06 never celebrated or practiced Kiratism and Kirati festivals before moving to the UK, but he 
realises that this has become part of his life in the UK now and is coming to terms with 
incorporating Kiratism as a part of his life. He explained it during his semi-structured formal 
interview as: 
 “It’s like my ancestors were in exile for many many years and I was born in a different  
 country and then suddenly I am being made to come back to my ancestral homeland  
 and try to continue from where my ancestors [who had to leave our homeland] left off”. 
 SGM06 claims that he does not pray in privately as much as he used to, all of which were 
 conducted in the rites of Hinduism; however, since he has gotten married, his wife has been 
 an influence on him to pray slightly more often. SGM06 only practices Kiratism during  
 festivals and mimics the ritualistic practices of those more experienced than him. SGM06 
 used to attend Hindu temples regularly in Nepal but only occasionally in the UK, and he  
 mainly goes now for the sake of his wife. Whenever he attends, he feels a heightened sense 
 of Hindu identity but also Nepali, particularly because the majority of people around him are 
 or Indian origin and so being Nepali makes him feel proud in such situational contexts. - 
Kiratism 

Date: 04/01/2015, Unstructured Interview, Home of SGM06 
SGM06 wants the construction of a temple in Cwmbran and believes that the creation of one that 
incorporates all three major religions of the Nepali community is the most appropriate option as it 
keeps the community together, gives them a united sense of identity but also because its convenient 
to those who intersect between the different religions; SGM06 claims that most Kiratis mainly 
observe Hinduism and that many young Hindus are also gravitating towards Buddhism. SGM06 
also believes that this will clear confusion with many locals about the community but also help 
them to understand what makes Nepalis unique, even in comparison to Hindu-Indians who are not 
as multi-faith based as their Nepali counterparts (who mix religious traditions); SGM06 also 
believes that this in and of itself can also cause confusion among locals but that it is necessary for 
people to see the Nepalis for how they are. - Future temple 

Language, Customs and Culture 

Date: 19/02/2014, Unstructured Interview, Home of SGF08 
SGM06 agreed with retaining Limbu ethnic cultural attributes but was not content with the idea of 
discerning it as being separate from the Nepalese identity. SGM06 wants the culture of his ethnic 
heritage to be retained but seen as part of a greater Nepalese culture and identity, as oppose to being 
completely distinct - Limbu Identity 
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Date: 09/03/2014 - Semi-Structured Interview 
SGM06 explained that he knows more about Kirati culture now than he ever did in Nepal, because 
of his exposure to the level of interest here in the UK, and that his parents never forced him to learn 
about Kirati culture. However, a year ago, upon returning to Nepal for a vacation, he realised that 
his parents had also become somewhat more reverent towards their Kirati identities, with his father 
even giving SGM06 advice to gravitate more towards his Limbu heritage; hence, the incremental 
changes in the sense of identity in both the UK and Nepal are parallel, according to the opinions of 
the participant. SGM06 explained that in the future he will definitely carry on all the traditions of 
Tihar as they were taught to him, and he will even decorate his house to keep it looking Nepali all 
year round, as to whether he would exhibit any articles that indicate his Limbu heritage, SGM06 
said "maybe", but only those things that have sentimental value to him, such as Tongba, some 
cutlery and some musical instruments. - Kirati Identity 

Date: 09/03/2014 - Semi-Structured Interview 
SGM06 believes that there is substance to the notion that since he had not grown up in a traditional 
Limbu community and was the first person in his immediate family to gain an education beyond 
SLC (Nepalese School Leaving Certificate). SGM06 also stated that he had gone to school in 
Kathmandu, insinuating that it was very cosmopolitan and consisted of peoples from a variety of 
ethnic backgrounds; hence, he grew up with a sense of collective identity as he found a means to 
identify himself with peoples of other castes within his nation; he even claimed that he “had no 
Limbu friends” for most of the ten years that he was studying/living in Kathmandu. On the hand, 
SGM06 believes that this might answer for the reasons why many Limbus of the parental 
generation are not as inclined to pledge their allegiance to Nepal as fervently and would rather 
identify primarily with their Limbu heritage. - Growing up in Nepal 

Date: 09/03/2014, Semi-structured Interview 
In regard to reviving and preserving the Limbu culture, customs and language, SGM06 stated in his 
semi-structured formal interview: 
 “Definitely we should do that… I think it’s a way of preserving your culture so that  
 your future generations would know where they really come from and you [Limbus]  
 are…  But also indirectly I think it is also preserving a Nepalese taste of yourself as  
 well because Limbu is not only Limbu it is a part of Nepal… I f you are preserving  
 Limbu culture, you are preserving Nepali culture as well”. 
SGM06 made the distinction between himself and those of the older generation in regard to this 
topic by stating: 
 “I think older generations would preserve Limbu culture solely as preserving Limbu  
 culture… They wouldn’t think of it as a Nepalese culture”. 
SGM06 believes that the most efficient methods and approaches to encourage Limbus to learn 
about their culture already exists in the form of mass gatherings, functions etc. He believes that 
more can be done to teach the youths about their language and history but that that can be 
developed over time as this phenomenon develops more momentum. - Preservation of Limbu 
Culture 

09/03/2014, First-generation males - Group Discussion 
SGM06 stated: 
 “I agree that we [Limbus] have a rich culture, I don’t deny this, but what I believe is  
 that If we start talking about the past we won’t progress. I came to know more about  
 my [Limbu] culture after I came to Cwmbran. I was already aware of my Nepali   
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 culture before I came, I have been celebrating festivals such as Dashain and Tihar  since I  
 can remember. In fact I think that since people have come from Nepal to the UK, people  
 have been more eager to preserve their ethnic culture here than in Nepal. It’s not that I don’t 
 want to preserve my Limbu culture, I have actually been doing whatever it takes to do  
 this but the only thing is that if I was given an option to preserve either my Limbu  
 culture or my Nepalese, I would say definitely my Nepalese” - Preservation of Nepali 
Culture 

12/04/2014, New Year Group Discussion 
SGM06 had small Limbu and Rai wedding celebrations involving Shamans for both Kirati 
traditions. SGM06 stated in one group interview:  

"We attend because we are trying to get to know our own [Limbu] culture better, but for 
some people they are going because they feel obligated by their families to go... Young 
people are not interested because these days they have different interests and also they are 
not used to learning about their ethnic culture, so they have very little interest to come to 
know more about it” - Preserving Limbu Culture 

Date: 10/05/2014, Unstructured Interview, Home of Researcher 
SGM06 does not just believe that his views are different to the parental generation because he grew 
up in a different part of Nepal but because he continued to live with his family beyond the age of 
16. Whereas, many of the patriarchs joined the British Army while they were very young, and 
though despite the fact that they visited many different countries, they still preserved their [Limbu] 
culture and sense of identity, and this was because there was a large group of them [Limbus] with 
similar interests that wanted to preserve that culture and identity. In the semi-structured formal 
interview (09/03/2014), SGM06 stated that the women who were generally illiterate also 
maintained their traditional values from the villagers, but compared to their male counterparts, they 
are more pro-Nepali because many of them lived in the cities while there husbands were deployed 
and therefore gained exposure to other ethnic groups in the process. - Differences in Generations 

Date: 09/08/2014, Group Discussion -Post-event Gurkha Day 
During this group discussion with SGM06, the participant stated regarding the Gurkha Day event in 
Cwmbran that almost everybody in the Welsh Gurkha Community (as far as he knows) believes in 
the idea of national unity and would therefore have no apprehension in demonstrating their 
patriotism towards Nepal. SGM06 believes that some members may have liked to talk about their 
own ethnic identity as well as their national identity but that the situation was not favourable for 
such discussions, and most people within the WGC are aware of this, which is why hardly anybody 
(as far as he knows) went into great detail regarding this subject. SGM06 did not agree with this 
idea as he believes that there will always be new and curious individuals among a group of  regular 
and familiar attendees, and this may cause confusion for them, which in the long-term could 
manifest other ramifications. SGM06 does not mind mentioning of the various ethnic groups to 
some degree, but he does not believe it is favourable to provide too much emphasis on them. 
SGM06 views mentioning of the different ethnic groups as a means of helping people better 
understand the diversity and unity of Nepal, but that too much emphasis would eventually lead 
some non-Nepali attendees to forgetting the true purpose of what it means to be Nepali. - Nepali 
Identity 

Date: 11/01/2015, Unstructured Interview, Home of SGM06 few days following Chasok Tangnam 
SGM06 stated concerning how priority needs to be given to Nepali holidays over Limbu ones 
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during his group interview: 
 “I was made aware by my father that my [paternal] grandfather was a 
 ‘Phadegma’ [Limbu Shaman], so I had some knowledge about my Limbu culture   
 from my father’s family… I understood at a young age to distinguish between Limbu  
 culture and Nepalese culture, which I admit, Nepalese culture is practically Hindu  
 culture… Moving forward, when I came to a certain age, my views began to form  
 not because I became enlightened but because I was influenced by the culture and  views of 
 the community… Maybe things would have been different if I had been    
 concentrated to a group of people that preserved their Limbu culture, but it so   
 happens that I lived among a variety of people from different castes.” 
SGM06 continued by mentioning that growing up everybody he knew was fervently excited about 
Dashain and Tihar celebrations regardless of their ethnic minority group. SGM06 agrees with 
FGM19 that this probably due to the suppression of minority groups exerted by the power 
establishment of the Indo-Aryan (Hindu) rulers, but he adds: 
 “In this new age of enlightenment, people have come to know more about their   
 ethnic cultures and what they came to know is that we had forgotten our true   
 cultures and so as information became more readily available, people began to   
 educate themselves about their ethnic history and realised that celebration such as  D a s h a i n 
 and Tihar are not really our festivals, and so many people of non-Hindu    
 backgrounds have stopped celebrating them. This is not only exclusive to Kirati   
 groups, we are even seeing this now with Gurungs and Magars that are beginning  to identify 
 themselves with Buddhism instead of Hinduism… In our Limbu community we are seeing 
 less people celebrating these festivals so that they can instead focus on Kirati   
 festivals… But because I grew up with these festivals all my life, I cannot imagine myself 
 detaching myself from them. It would disturb me if I ever came to know that my family and 
 relatives stopped celebrating these festivals  altogether”. 
SGM06 insinuated that this is a transitional stage for ethnic minorities seeking to re-establish 
stronger relationships with their ethnic cultures; however, he thinks that despite peoples growing 
disinterest in Hindu festivals, it will never cease to be celebrated because 
 it has long been internalised within the national culture that has influenced all of Nepal’s ethnic 
groups. - Hindu and Kirati Festivals 

Date: 20/12/2014 -  Unstructured Interview following Chasok Tangnam 
SGM06 admitted to growing less interested in Limbu observances over the past year, though he has 
gotten to know more about his ethnic heritage since moving to the UK, and his reasons; his reasons 
towards his growing disinterest was very telling: 
 “I do not believe it is the right time to give too much pride to our Limbu culture just yet,  
 especially because there is too much divisions [sic] between certain groups within this  
 community and we [the younger generation] are getting agitated by our parents who seem 
 less interested in unity and more interest in their tribal identity… It concerns me because  
 they are fuelling our divisions, and if they keep celebrating our Limbu culture as if it’s more 
 important than our Nepali culture then who is to say that in a few years time these people  
 will start calling themselves Limbu instead of Nepali”. 
SGM06 therefore demonstrated concerns regarding the possibility that further emphasis on the 
Limbu identity may perpetrate greater community divisions and an eventual secession of Limbu 
identity from the federated Nepali identity. The researcher asked SGM06 about the types of articles 
that he perceives to be an expression of Nepali identity during the celebration, to which he 
responded: 
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 “I think that we all express our identity just by being here and watching the same cultural  
 dances every year… I also think that seeing the younger generation coming here and  
 willingly participating is the best form of expression for us, and we like seeing that.” 
The researcher, being vigilant not to lead the participant into providing more desired responses 
asked SGM06, whether there was anything else that he perceives to be an expression of national or 
ethnic identity at the event. SGM06 replied that he mainly saw the cultural dances and the national 
anthem as forms of expression towards national identity, and even pointed out that the Welsh 
national anthem alongside the Nepali is indicative of the community’s acceptance and integration 
with their hosts. SGM06 also exclaimed: 
 “We are becoming more like Welsh-Nepalis every year, and I would rather see that than to 
 see our community being divided by ethnic tendencies”. 
SGM06 claimed that he could perceive no overt expressions of Limbu identity at the event, but 
claimed that some people may use an opportunity at Dashain to demonstrate dissatisfaction towards 
their national identity “just to prove a point to the masses”, by this he meant orally.  - Identity and 
Festivals 

Date: 15/01/2015, Unstructured Interview, Home of SGM06 
In one discussion, SGM06 stated regarding the participation of first-generation women in the 
community: 
  "They are generally considered to be more socially awkward and timid around   
 non-Nepalis, even those that they might have gained some familiarity with, particularly if 
 there is a significant language barrier”. - FGF Participation 

Date: 07/05/2015, Unstructured Interview 
SGM06 believes that Limbus are among one of the most liberal Nepali ethnic groups, which he 
claims explains why the parents of the researcher's wife allowed her to marry an Iranian despite the 
preconceived notions, and that the fathers of some of the communities second-generation females 
all allowed them to marry non-Limbu Nepalis. SGM06s believes that this is not as common among 
non-Kirati groups; he claims that Rais are almost as liberal as the Limbus. - Liberal Limbus 

Date: 11/07/2015, Unstructured Interview, Researcher’s Home 
SGM06 reiterated that he is far more active now than he was before moving to the United 
Kingdom, reminiscing that he only has one memory of experiencing a Kirati celebration, and that 
was only because one of his Newari friends suggested that he went whilst he was an undergraduate 
student. Comparing to the present-day where he now attends Kirati festivals at least twice annually, 
he realises how much more participative he has become.  

SGM06 is dead set against the views of those who suggest that Limbus abstain from Nepali 
festivals. SGM06 believes that Limbus who preach about abstaining from Hindu customs but still 
maintain the practice of Hindu religious observations are hypocrites, to which he believes the 
majority actually are. - Opinions about Abstinence of Nepali Festivals 

Date: 15/07/2015, Unstructured interview, Home of SGM06 
SGM06 made the point of saying that he had never seen such a great deal of fervency towards 
Limbu culture as he has done in recent years, and that he was raised by a father who himself has 
only recently developed a greater sense of Limbu identity, but was also present throughout his entire 
childhood, and despite this, SGM06 claims that he was never influenced into celebrating anything 
other than Nepali cultural occasions as a child. SGM06 was suggesting that the patriarch's greater 
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presence would have had little impact on how the child identified themselves and their level of 
participation in Limbu cultural events due to the context of the era. - Parental Influence 

Date: 23/08/2015, Unstructured Interview, Home of SGF08 
Despite being the only ******* (name of sub-group) in the Cwmbran/Newport community, 
SGM06 regularly attends his clan Bhela celebrations. He has also attended ********* (blocked 
name) ones with his Uncle’s family in the past. SGM06 also attributes his interest in regard to 
attending Bhelas independently as a result of his more mature age. 

Date: 13/11/2015, Unstructured Interview after Tihar gathering 
SGM06 believes that second generation (millennials) are more fervent about maintaining their 
Nepali traditions in the UK than they are back home in Nepal. SGM06 pointed out that parents are 
the ones who lead the rituals or in the very least preside over them, reminding the youths of their 
cultural obligations, but without ever acknowledging that their offspring are capable of performing 
the necessary rituals on their own and without the need to be reminded. - Young Nepalis in UK 

SGM06 feels a strong heightened sense of being Nepali during the Dashain and Tihar festivals, and 
to some smaller degree the New year festival. SGM06 feels more allegiant towards his Hindu 
background than he is of his Limbu-Kirati heritage. - Heightened Identity 

SGM06 demonstrated much anger and frustration at the community's lacking presence at the Tihar 
event. SGM06 suggested that he has long sensed the devolution of the community, but made the 
claim: 
 "Although I am upset about the growing disinterest towards out Nepali festivals, I am not 
 actually suprised. I think these things are imminent with any community that have been  
 here for a while. They usually start very united but then become very divided...It's hopeless 
 to keep organising these events if nobody is going to turn up... Our elders running the  
 WGC are always divided by their opinions and don't want to compromise with each other" 
SGM06 suggested that community politics and dissatisfaction have caused the schism in the 
community, and he further insinuated that the Nepali identity as attributed to the community as a 
collective is gradually being undermined by preferences to ethnic identity; however, SGM06 
indidcates that this growing sentiment is not as prevelant among the younger generations of the 
community, as well as the females of the parental population, as the latter are among "the best 
preservers of Nepal's Hindu traditions". As a Nepali, SGM06 states: 
 "If the rest of the Limbus do not want to share in our pride for Nepal then let them be, they 
 cannot change my mind and the minds of the younger generation... We are more united  
 than them... During Tihar, my pride for Nepal feels strong with or without them." 
Here, SGM06 suggested that despite the lack of presence of the community, and the acknowledged 
divisions, he will continue to demonstrate his allegiance towards his national identity and feels 
Nepali during such events regardless of whether others share the same sentiment. Nevertheless, 
SGM06 also mentioned that when there is a greater number of people celebrating a shared cultural 
occassion, his sense of identity as a Nepali heightens more, as this for him is clarification that 
people still have some form of affinity towards the culture and identity of a collective Nepal. Being 
Limbu, rarely crosses his mind during national celebrations, and he described this by stating: 
 "I have pride in my Limbu identity, but it's not something I feel a great deal about unless I 
 am  somewhere like Chasok Tangnam... During Tihar and Dashain, I only feel Nepali and 
 keep my Limbu pride in the background... I am proud of it [being Limbu] but I don't feel  
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 any sort of emotion towards it or feel the need to consciously express it in any way,  
 especially if our function is associated with all Nepalese people." 
SGM06 suggested in the above quote that he has some sense of Limbu identity but it is rather an 
appreciation for his ethnic origins than a jingoistic sense of pride; he also highlighted that he does 
not express nor feel a great deal of fervency towards it, unless he is attendance of a Limbu cultural 
event. At a Nepali event, his pride towards his Limbu identity appears to remain in dormancy, as his 
Nepali identity overshadows any other identity related sentiments. - Heightened Identity 

Date: 22/12/2015, Unstructured Interview, Home of SGM06 few days following Chasok Tangnam 
SGM06 has taken part in past Limbu celebrations organised by KYC, and performs the rituals as 
expected but only by emulating those more experienced than himself. SGM06 has gone out of his 
way to learn some of them by his own accord for his own personal interests by asking questions to 
FGF05 or by going online to seek information. SGM06 has learned to play the traditional Limbu 
drum along with some of the other young males in the community and these are used for leisure and 
ritualistic purposes in Chasok Tangnam and some of the rehearsed dance performances during 
Sisekpa Tangnam. SGM06 does not perform Limbu rituals or observe Kirati practices in his private 
life; the only exception was his wedding, where he has a Phedangma preside over the Limbu side of 
his wedding. The Limbu wedding was encouraged and organised by his uncles, FGM04 and 
FGM11. 

SGM06 performs rituals following the lead of other guests during Kirati festivals, and he joins in 
the dances which he has learned from going to a number of Limbu celebrations over the years. 
SGM06 believes that Limbus who celebrate Nepali festivals do nothing out of the ordinary in 
Nepal, as it is quite common for ethnic groups to celebrate their own festivals as well as national 
ones. - Kirati Festivals 

Future of Limbus 

13/04/2014 -Unstructured Interview, Home of SGM06 
Although SGM06 was born and temporarily raised in the more rural regions of Nepal, his more 
liberal views were shaped by his exposure to education and diversity, and this was accentuated 
further after resettling in the UK. He also believes that Limbus are naturally quite liberal compared 
to other ethnic groups already. However, after migrating to the UK, he also came to learn more 
about his Limbu heritage than he had ever done while living in Nepal-Exposure to Limbu Culture 

Date: 16/08/2015, Unstructured Interview, Home of SGF08 
According to SGM06, the WGC only represents ex-Gurkha families and not all Nepalis and there is 
a bias that still exists in favour of ex-Gurkha families, which SGM06 believes will cause problems 
for future generations of Nepalis who do not feel a connection with the Gurkhas if it continues this 
way. - WGC Bias 

Date: 18/02/2016, Unstructured Interview, Home of Researcher 
SGM06 went from being pro-republic on 09/03/2014 to pro-monarchy by the end of the fieldwork. 
He believes that the Republic has become too unstable and far too corrupt, and doesn’t represent the 
heritage and unity of Nepalis. SGM06 affirms that the aftermath of the Earthquake and the situation 
following the Constitution crisis may contribute to this - Politics in Nepal  
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Notes in 02/02/2015: SGM06 remains nostalgic of the old monarchial system and claims to retain 
an appreciation of its contributions to Nepal and the Nepali identity. He believes the system is 
outdated and that the country is better off as a Republic. SGM06 believes that living conditions and 
quality of life of Limbus in Nepal has increased over the years but is still relatively far from where 
it needs to be. SGM06 stated: 
 “Limbu people are disadvantaged in Nepal compared to Newari and Bahuns lets   
 say… If things in Nepal can continue to improve for us and they give us that   
 equality in our society then I am sure all this surge in people saying that we should be  
 Limbu and not Nepali will stop”.  
SGM06 also stated that he rarely encountered discrimination in school because of his ethnic 
background. -Politics in Nepal 

Date: 02/04/2015, Unstructured Interview, Home of SGF08 
SGM06 expressed that he would not mind returning to Nepal upon retirement if his circumstances 
allow him (i.e. enough money and resources to live on). However he thinks that it would be difficult 
to re-adjust into the lifestyle and climate of Nepal after being here for so long. - Returning Home 

Date: 08/05/2015, Unstructured Interview, Home of SGF01 
Two weeks after the earthquake, Nepalis on Facebook were posting videos where they challenged 
one other to sing the Nepali anthem became viral, some of those people included people from 
Cwmbran, such as SGM06: 

"Because we are the most passionate [that] we have been for a long time about our country, we 
want to show our love for Nepal and our support for our people by singing our national 
anthem… We hope it inspires other Nepalis to become proud and united about their country, we 
want them to be proud to be Nepali. - Post-Earthquake 

Date: 24/09/2015, Unstructured Interview, Home of SGF01 
During this informal conversation, SGM06 stated concerning Limbuwan autonomy: 
 “You can never guarantee the future of a country like Nepal, and by creating a   
 federation of autonomous states, we will weaken a country that is already very unstable… 
 The idea of a Limbuwan State is idealistic but it's not realistic, it will not be like   
 California [in the USA], because eventually the uneducated people there will   
 demand more control”. 
Here SGM06 was implying (and later confirmed his inference) that he would accept a Limbuwan 
state in an ideal scenario where the region was economically sustainable, people were better 
educated and society abided by constitutional laws; however he also suggested that it would take 
generation to reach such a milestone, by which time the idea of creating an autonomous Limbuwan 
State would be obsolete and meaningless. SGM06 also made the point of mentioning that he is not 
averse to the political exercise of federalism, but rather against the idea of carving federal states 
based on ethnic lines. SGM06 suggested during his group interview that he is not entirely against 
the idea of federalism, but that the country is not in a position to be able to sustain it; this is where 
he believes the generational gap on ideologies manifests itself on this issue profoundly. 
 “What I believe is that if there is no Nepal, then will not be a Limbuwan. If we can  
 preserve Nepal to  a degree of stability then maybe we can think about    
 recognising Limbuwan, but as it stands, there are too many groups now looking to  
 fracture the country and secede from Nepal altogether. At the moment there is even a faction 
 of the Limbuwan movement that want to form their own country and so we should educate 
 the population before we give a chance for these groups to gain empowerment. This is why 
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 it is not the right time to think about these things.” 
This implied that SGM06 is not averse to long-term goals in favour of greater recognition of Limbu 
sanctities, but that the situation is currently unfavourable for such ideas to manifest into reality. 
SGM06 does not think it is easy to compromise with the parental generation that are at great 
ideological disparity with those of his own demographic, and he attributes this to their “more 
traditional and conservative upbringing”. In his semi-structured formal interview, SGM06 proposed 
that creating federal states out of mixed cultural regions that are connected may be more favourable. 
- Limbuwan 

25/10/2014 -Unstructured Interview following Dashain Gathering 
SGM06 admitted that the primary interest for attendance of many young Nepalis in Cwmbran is to 
participate is modern dancing, which is usually a period of time towards the end of an event after 
the performances have come to an end, this is where the young members of the Nepali community 
dance to Western, Indian and Nepali music. Though this has never taken place in Cwmbran’s Limbu 
festivals, the community has still seen a sharp rise in young attendees to their Limbu events, and 
SGM06 even suggests that adopting such opportunities for young people at the end of Limbu 
events might attract more interest towards attendance, and therefore create opportunities for more 
young people to gain greater exposure to Limbu culture. SGM06 believes that despite patterns 
emerging indicating interest in participation is rising, a vast proportion of Cwmbran’s Limbus are 
still apathetic, but that this could gradually change with greater exposure and encouragement 
towards proactive involvement. Music and Dancing 

Date: 25/11/2015 -Unstructured Interview, Home of SGF08 
SGM06 believes that considering the growing interest towards Limbu identity in the Cwmbran 
community, he has hope that future generations (at the very least, the next two) will continue to 
preserve their heritage just as these current generations are attempting the same task. SGM06 
recognised that many young Limbus in the Cwmbran community are actively involved in 
celebrations related to both ethnic and national cultures, and have become more proactive as the 
years have progressed, most notably in activities involving dancing and singing. He states: 
 “Though their taste in music and dance may differ from what is preferred by their   
 parents, they are still actively participating in these festivals to celebrate them   
 whether it is as a Limbu or a Nepali.” - Future Generations 

Date: 26/12/2015 - Unstructured Interview, Home of SGM06 
Living in the UK has effected many members of the Limbu community culturally according to the 
participants. SGM06 stated: 
 “When I was back in Nepal, I was never proactive in community gatherings, but I   
 have become more active in these types of things here… I never celebrated   
 Christmas and never took New Year so seriously, but here we enjoy celebrating   
 these things… My wife’s family make us Christmas dinner, most of the youngsters  
 these days exchange gifts and on New Year, we hire the community hall for an end of  
 year party”. - Local Influences 

Kirat Yakthung Chumlung 

Date: 09/03/2014 - Semi-structured Interview  
According to SGM06 during his group interview, Kirat Yakthung Chumlung (KYC) has had an 
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impactful effect on his outlook towards identity, although the organisation’s philosophy and 
activities have only taken effect on him since moving to the UK; hence, SGM06 has only ever been 
impacted by KYCUK (the UK arm of the organisation) SGM06 stated: 
 “As long as KYC does not act as a lobbying group to bring a Limbuwan State then I  
 have no problem with them… But I am happy with what they have done to bring   
 Limbus together at annual events and inspiring us to learn more about our culture,  
 our language and Kirati religion… If it was not for KYC, I might not have come to  
 know about my culture in such detail that I have.” - Effect on Identity and Limbuwan 

Date: 18/07/2015 - Unstructured Interview following Sisekpa Tangnam gathering 
SGM06 believes that the organisation has done a serviceable job at bringing Limbus from all over 
the UK together in order to share celebrations in cultural programmes attributed to them all, these 
include cultural celebration, organisational meetings and leisurely activities (i.e. football 
tournaments for the youths). Another praiseworthy trait that SGM06 attributes to KYCUK is the 
organisation’s concern for its members and the welfare of Limbus residing locally to the UK and 
back home in Nepal, giving examples of their charitable contributions and their activities that assist 
individuals experiencing hardships. 

SGM06 said that he was content with the practices of KYC and believes that their intentions are to 
the benefit of Limbus as a whole, however, he does not want KYC to becoming a lobbying body for 
political movement motivated by federalism nor factionalism in Nepal and he suggests that they 
may be indirectly (and possibly directly) fuelling such movements. Nevertheless, SGM06 also 
stated that he was aware that such instances might sometimes be outside of their control. What he 
meant by this was that it would be difficult not to expect some indirect affects of KYC’s influence 
i.e. growing fervour towards autonomy (and independence) resulting from KYC’s advocation for 
greater rights and ethnic recognition/appreciation. For this very reason, he does not want KYC to 
have a direct role in lobbying such propositions in case it tips the balance further in favour of 
national fragmentation. He also stated: 
 “If it was a choice between reviving Limbu culture or Nepalese culture, I would go  
 for Nepalese culture, because Limbu culture would restrict my vision to a particular  
 group of people and I would rather be include everybody within the nation that  unites all 
 Nepalese and not just Limbus… Don’t get me wrong, I am proud to be Limbu, but I am first 
 proud to be Nepali.” -  Opinions of KYC 
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Appendix G

Group Discussion Report - Sample

Observation and Documentation of FGF Group Discussion

Date: 5th October 2014
Venue: FGM04’s House

Introduction

Altogether, six women (including the female translator, SGF01) partook in this group interview 
discussion. As neither of the ladies are particularly fluent in the English language, the researcher 
read every point aloud followed by a translation from SGF01. There was some concern from 
among the ladies about having their personal details divulged and their voices recorded; however, 
the researcher explained to them as per the ethics protocols of this research that no personal 
information would be released pertaining to the identities of any individual from among the group, 
and that the recording was for the purpose of reminding the researcher of what would be said 
during the discussion so that it can be accurately documented, but assured them that this will later 
be destroyed, as per mentioned in the information sheet.

The researcher also ensured them that once he has completed documenting the discussion, he will 
contact them in order to review the communications of the discourse. The researcher also 
stipulated that he will further minimise any chances of identity recognition should the participants 
feel that their identities can in any way be discovered based on the documented text. They were 
also reminded that the recording will be destroyed once the discussion has been documented on 
text and that they have the option of withdrawing any information divulged at any point prior to the 
researcher’s thesis submission. The researcher provided an anticipated date of January/February 
2016; however, he also ensured the ladies that they will be informed of any changes to this date 
should the need for amendments surface.

Five of the participants were middle-aged and matriarchs in their households. The only participant 
that was not part of this demographic was SGF01 who is in her late-20s and married to the 
researcher. The participants included:

• FGF05
• FGF10
• FGF28
• FGF22
• FGF21
• SGF01

SGF01 was asked to involve herself in the conversation as it was felt by the researcher and 
SGF01 that the participating ladies would otherwise not fully understand what the researcher was 
trying to achieve during the discussion. The discussion was one of the most awkward conducted to 
date, as the ladies were sometimes unclear about the questions being asked and appeared to be 
anticipating its quick conclusion. In comparison to the all-male parental group, this group were not 
as engaged in in-depth discourse and appeared to readily agree with each other in unison despite 
attempts by the researcher and SGF01 to initiate conversation by asking carefully structured 
follow-up questions, so as not to lead them. Knowing that few of the women spoke intermediate 
English at best, the researcher instructed SGF01 prior to the group discussion not to allow the 
questions to be translated in a leading way when asking them. Some of the questions in the 
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discussion are similar to those that are to be asked during the formal semi-structured interviews 
conducted on an individual basis.

Discussion

Oftentimes, the questions posed by the researcher were not fully understood by the 
participants, and hence, careful elaboration needed to be made in order for them to 
commence a response without being lead by the researcher. These types of elaborations 
were discussed between the researcher and his supervisor before any interviews took 
place so that the researcher was prepared for the prospective challenges. 

Although, the researcher asked the participants a number of core questions, there were 
several other instances where the researcher asked the participants related follow-up 
questions in order to obtain greater details so that the objective of each core question 
could be fulfilled. Based on the responses from the first set of questions, it became 
immediately apparent that the females and males from the parental generation of the 
researcher’s core sample had entirely variant viewpoints on the subject of identity. The 
table below indicates how they responded to the following questions:

Topic 1 - Identity

In what rank order do you prioritise the following labels in accordance to your sense 
of identity? Place (1) next to the label in which you give the highest rank (i.e. the 
one in which you see yourself as most, and (4) next to the one you see yourself as 
least. If necessary, you may also use a 5th option labelled ‘other’ anywhere on your 
priority list, if you choose to use this, please specify what this is.

Could you please indicate as to which religion or religions you most identify with? 
You say one or more religions if you wish.

All five women claimed that their Nepali identities were most important in order of rank, 
followed by Limbu. One of them used the option for ‘other’, which was SGF01 who stated 
she also identifies with being 'Iranian', through her husband, she claimed that she would 
rank this at number 3, between 'Limbu' and 'British'. However, they all varied when it came 
to the order of ‘Welsh’ and ‘British’. In the male group, of the five participants, four of them 
claimed that they saw themselves as more ‘Welsh’ than ‘British’; interestingly, all four that 
used this order were from the parental group, and the only one who did not was SGM06, a 

Participant Rank 1 Rank 2 Rank 3 Rank 4 Religion 

FGF05 Nepali Limbu British Welsh Kirati-Hindu

FGF10 Nepali Limbu Welsh British Hindu

FGF28 Nepali Limbu Welsh British Hindu-Kirati

FGF22 Nepali Limbu Welsh British Hindu

FGF21 Limbu Nepali British Welsh Kirati

SGF01 Nepali Limbu British Welsh Hindu
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male in his late 20’s. 

Following the above set of questions, the researcher went through several topics of 
discussion with the participants. Several core questions attributed to the relevant topic 
were asked in order to direct the discussion into the desired direction. Meanwhile, several 
follow-up questions in relation to the core topics were asked in order to obtain any 
additional information deemed relevant to this study.

Topic 2 - Being Limbu/Nepali

The researcher then asked the participants the following questions in sequence:

Can you each explain what being Limbu and/or Nepali means to you and can you 
also explain what it means to be part of a Nepali and Limbu community?

What is it that makes you feel Nepali and/or Limbu as a collective, as well as an 
individuals? Are there any specific objects, places or occasions in which these 
sentiments heightened? (E.g. home, work, socialising, festivals etc).

Have you sentiments towards your sense of identities had changed since moving 
to the UK, and/or more specifically Cwmbran?

The ladies were unsure how to answer the first question, and very little discussion 
transpired once SGF01 had given her views in order to help the ladies voice theirs. SGF01 
stated:

“I see my Nepali identity as nationality and Limbu is just my caste. I am proud to be 
Limbu but I am more proud to be Nepali. Limbu is just a surname to me and tells 
other people the tribe that I come from… I don’t know much about my Limbu culture 
as much as my Nepali culture and I grew up in the Hindu culture, so how can I call 
myself a Kirati?”

As it turned out, the other participants seemed to agree to SGF01’s perspective with only 
FGF10 adding a few of her own point of view. Throughout the conversation, these two 
ladies were the most vocal in comparison to everybody else. FGF05 mainly due to a 
language barrier but contributed the least to this group; however, throughout the year, 
FGF05 was the researcher’s biggest contributor from this demographic.

FGF10 stated she also regards herself as a Hindu, despite having previously 
demonstrated greater affinity to her Kirati heritage in past conversations. In addition to 
SGF01’s statement she mentioned that she is proud to be a Limbu and is interested in 
learning more about her heritage in older age. FGF21 being the only member to say she 
identified herself as Limbu first stated (as translated by SGF01):

“We should not be calling ourselves Nepali only, we are Limbus and we should not 
forget that, the Aryan [Indo-Nepalese] groups suppressed us for years and took our 
culture away from us… I don’t see why everybody is so reluctant to show their pride 

towards being Limbu”.
The researcher then asked FGF28 as to why she identified herself as a Nepali first, to 
which she replied:

“Nepal is my country, Limbuwan is not a country. If people in Wales can call 
themselves Welsh and still be British, why can’t we call ourselves Limbu and still 
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be Nepali?”
The researcher then asked for the input of FGF22 and FGF05 but all seemed to give nods 
and light vocal approvals to FGF28’s statement.

The researcher then tried to push for responses from the other three participants whilst 
taking care not to make them feel pressured. FGF28 and FGF05 said that they agreed 
with FGF10, then FGF22 opened up by saying (as translated by SGF01):

“We should be proud to call ourselves Limbu but I don’t like when people are trying 
to divide us and telling us that we shouldn’t be Hindu or that we shouldn’t be 
celebrating Dashain… They forget that they grew up with these [celebrations]”.

After the researcher asked the second question, he attempted to obtain the first response 
from a participant other than SGF01, luckily, FGF21 was the most vocal and responsive, 
albeit was also the most divergent of all participants in this group including  when 
compared to SGF01. FGF21 stated:

“We feel more Limbu during Yakthung Chumlung [national Limbu gathering in 
congruence with Cisekpa Tangnam] when we are performing our rituals as a 
Limbu community.”

The researcher then turned to the other participants to ask for their thoughts. SGF01 
added:

“I felt very Limbu when I visited Taplejung… I don’t usually think about it during 
Limbu celebrations”

FGF22, FGF28, FGF05 and FGF10 agreed. At this point, the researcher felt that it was 
necessary to give some alternative ideas as to what might transpire a heightened sense of 
identity as the conversation was bearing little fruit. The researcher acknowledged that 
implementing this strategy could present itself as leading; hence, the researcher was 
careful to provide options without being suggestive. This was implemented by providing 
pre-written instances on a piece of paper [anticipating that this might be a necessary 
approach before-hand], the participants were then asked whether any of the instances 
written give them a heightened sense of identity, these included: ‘Speaking the Limbu/
Nepali Language’, ‘Attending Limbu/Nepali Related Events’, ‘Observing Cultural 
Festivals’ ,’Congregating Among a Group of Limbus/Nepalis’, ‘Performing Kirati/Hindu 
Rituals’. ‘Eating Particular Foods.’  ‘Wearing Limbu/Nepali Clothes’.’Socialising with other 
Limbus’, ‘Visiting Family Members’, ‘Visiting Place of Origin’, ’When in the Company of 
your Immediate Family/At Home’ ,’Attending to Duties at Work’ and ‘Other’. At this point, all 
six participants one after another all agreed with the points, ‘Attending Limbu Related 
Events’ and ‘Performing Limbu Rituals’. Three out of the six, including SGF01, FGF05 and 
FGF21 also agreed with ‘Visiting Place of Origin’. However, it seemed that the participants 
were somewhat leading each other to provide responses. In hindsight, the researcher also 
considered that some of the options provided may have been misunderstood or 
misinterpreted by the participants leading to procurement of questionable data. E.g. It was 
later told by SGF01 that she realised mistranslating ‘Visiting Place of Origin’  as “Visiting 
Home in Nepal”, which could potentially have ramifications on the substance of the data 
attempted to be obtained. It was also acknowledged long after the discussion (and at the 
time, incompetently overlooked by the researcher) that the ladies had only talked about the 
effect of these instances on their Limbu identities and not their Nepalese.

The third question was answered somewhat abruptly and lacked deep consideration by 
the participants. Whilst trying to push for a response with the third question, SGF01 openly 
suggested to the researcher in the presence of the other participants to cease pushing the 
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ladies for answers as they wanted to promptly conclude the discussion in order to 
commence their other arrangements. The researcher was empathetic and tried to 
complete the discussion promptly whilst still obtaining as much relevant information as 
possible. Since there was still several questions needed to be answered, the researcher 
hoped that the subsequent questions may provide more in-depth information to 
substantiate the third question.In response to the third question, all participants claimed 
that their sense of identity had certainly changed since residing in the United Kingdom. 
FGF05,  FGF22, FGF10, FGF28 and FGF21 all claimed that they felt more Limbu since 
living in the United Kingdom. SGF01 claimed that she might feel more Limbu now that she 
lives in the UK, but more than feeling Limbu, she feels Nepali, particularly since living in 
the UK. All except for FGF21 claimed that they also felt more Nepali since living in the UK, 
the latter was the only participant that claimed that her sentiments towards being Nepali 
have been an unaltered since living in the UK; despite earlier claiming that she identified 
with being Nepali before being Limbu.

Topic 3 - Religion 

The researcher then asked following questions:

“What does religion mean to all of you? 

How has your practice of religion changed since coming to the UK? (E.g. How have 
you adjusted to observing religion in your new environment? Are there any 
obstacles to observing your faith in your new host environment?)

Five of the six participants, all of which were the women in their middle ages claimed that 
they were “religious”, though based on their descriptions and definitions of religion it was 
evident that this was manifested to varying degrees from each individual. SGF01 claimed 
that although she adheres to a form of spirituality, she is not religious and is more likely to 
be Agnostic; however, she identifies herself as an Agnostic-Hindu, despite earlier 
describing herself as just a Hindu. 

This also marked the first time throughout the year of field work (to date) that an individual 
referred to themselves as either an Agnostic or Atheist during an official gathering of data. 
It must also be noted that this only came about when the participant described her 
thoughts in somewhat great detail, which leads to the possibility for existence of voids in 
the researcher’s initial survey of the entire community that suggested nobody was either 
Agnostic or Atheist. This however, could also be due to the misunderstanding of the terms, 
particularly because there is a language barrier. However, it is to the researcher’s belief 
(and not one substantiated by facts for the time being) that such a standpoint is more likely 
to exist more prominently among the younger and more educated generation.

SGF01 suggested that religion has a different meaning to spirituality to her, and this is 
because she does not agree with the doctrines of theology, claiming:

“I cannot say which religion is more correct than the other, they all have different 
books [doctrines] and ideas… Religions says that their views are right and that 
others are wrong, but how do they know?… I keep an open mind and I like to 
believe that there is a creator and a reason for us being on this Earth, but I don’t 
know what that creator is or what it expects from us… I call myself a Hindu and I 
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perform Hindu rituals because that’s how I was brought up, that does not mean I 
have to believe it all… Since I am married to you, I also like to call myself 
Zoroastrian even, but that does not mean that I have to believe in your holy texts.”

Surprisingly, after SGF01 had said this, FGF10 immediately commended her and began 
translating for the other ladies, which implies that she fully understood what SGF01 had 
stated, albeit, SGF01 did step in to further explain her point in Nepali to the other ladies. 
FGF10 suggested that although she is a Hindu and will continue to practice Hindu rituals, 
she believes that all religions are right and that everybody should be open to other beliefs. 
FGF28 then made a short statement for SGF01 to translate:

“We are living here in the UK now, so we should also adjust to their [local] religion 
and learn from their beliefs and not just our own.”

FGF05 and FGF22 signalled their approvals, but then FGF21 stated (translated)
“I think they are all right, but your religion is something that was given to you by 
your forefathers, so this is why I do not want to call myself Hindu because we are 
Limbus and that makes us Kiratis… Even I don’t know much about Kirati…. I have
 a shrine in my house with some Kirati Gods [symbols], I also pray and do 
things like a Hindu, but I encourage Limbus to call themselves Kirati… It does not 
matter what you actually believe as long as you are a good person… We do our 
rituals because that is a part of our life and our culture.”

Neither of the six participants claimed that there were any obstacles in the way of 
observing their religious practices. FGF22, however, insinuating the representative voice 
for herself and the other four ladies stated (as translated by SGF01):

“I do not think we find it difficult to perform our rituals, because we have our shrines 
at home… It would be nice to go to a temple on occasion but it’s not possible 
because they are far away from us, but really we do not need to go”.

FGF21 then added to FGF22’s point:
“We can perform our own rituals at home or in the [Oakfiled] community hall if we 
want. There is no need for us to go to a temple, but it would be nice if the local 
government could give us a temple that we can put our Hindu, Buddhist and Kirati 
symbols”.

This was unanimously agreed by the other participants in the group.

Topic 4 - Language, Customs and Culture

Following this, the researcher asked:

“What are your opinions on retaining and reviving traditional Limbu customs and, 
culture and language? 

Do you partake in traditional Limbu rituals and ceremonies - public and private - 
and whether yes or no, can you please explain why?

For the first question of this set of questioning, all the participants including SGF01 all 
claimed that they believed that Limbus should revive their language and customs. FGF10 
began by stating that she believed all Limbus need to get in touch with their ethnic 
heritage, all the other ladies signalled in approval. Knowing that SGF01 was slightly less 
inclined towards the growing ‘ethnicism’ of the parental generation, the researcher asked 
her as to why then she came out in support of reviving ethnic culture, customs and 
language. She replied:
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“Just because I don’t want to see our Limbu identity separated from our national 
identity doesn’t mean that I have to completely disregard my tribal heritage… I am 
Limbu after all, just like you are [ethnically] Azerbaijani, but you still learnt your tribal 
language and learnt about your customs, but still you identify yourself as Iranian, I 
am doing exactly the same.”

SGF01 made the comparison between herself and the researcher to help visualise her 
point. She further stated that she used to worry about ethnic divisions caused by 
revivalism but that her views had gradually changed after the researcher [her husband] 
began voicing support for greater recognition of Azerbaijani rights in Iran, despite 
identifying himself primarily as Iranian.

All the participants suggested that they partake in organised Limbu ceremonies, though 
there are several others that are not celebrated en masse, however, FGF05, FGF28 and 
FGF21 all claim that they celebrate these in the privacy of their homes, and often times 
without the knowledge of their children. This is because it is believed by the parental 
generation that their children would not be interested in it, but also because it might not 
mean much to them as they did not grow up with these customs and the parents 
themselves have only just started reviving these traditions themselves. FGF21, however, 
stated that she often got her children, and more recently, her grandchild involved in rituals 
performed in private; she also stated that she wants her young grandson to become more 
involved in his ethnic heritage as he grows up. SGF01 and FGF10 stated that the only time 
they partake in performing Limbu rituals is during Chasok Tangnam unless there are 
certain isolated circumstance that require them to perform Limbu rituals for a special 
occasion. One of these examples included the engagement of Sushma [FGF10’s 
daughter] and the wedding of SGM06 a few years earlier.

Topic 5 - The Future and KYC

The researcher subsequently asked the last set of questions:

What would you like to see for the future of Limbus in Nepal and those displaced 
elsewhere around the world, and the indigenous Limbu lands in Nepal?

What does the organisation, Kirat Yakthung Chumlung (KYC) mean to you and has 
it had an impact on your outlook towards identity?

All six participants said that they never want to see an independent Limbuwan State, one 
participant, FGF10 even made the point of stating:

“Our husbands have good intentions but sometimes I worry that they are causing 
further divides between Limbus and the rest of Nepalis… We should revive our 
Limbu culture but not at the expense of our identity [as Nepali].

SGF01 agreed with this and also stated that she does not agree with the growing interest 
towards the propositions for federal states based on ethnic lines in Nepal, potentially giving 
greater recognition and autonomy to the historical region of Limbuwan. However, this was 
the desired avenue for the other participants. FGF21 stated that she has long supported 
this proposition and believes that anti-federalists are fear-mongering in order to inhibit the 
growth of support towards the proposition. According to the participant, the opposition 
claim that this will fuel secessionist movements, whereas she claims that it will more likely 
strengthen Nepal’s unity as the Federal Government implement policies to give Limbus the 
same rights and equality of opportunity as those that were historically more privileged. 
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FGF10 and FGF22 stated that they never supported the movement while living in Nepal, 
but have gradually come to agree with the idea since living in the UK. 

All the participants agreed that ultimately, what they want is equality of opportunity for 
themselves and their children, whether it is in Nepal or elsewhere in the world. On matters 
pertaining to the subject of identity, they unanimously want Limbus to be proud of who they 
are as Nepalis and as Limbus, and also to maintain interest and accrue knowledge 
regarding their ethnic and national heritage. The researcher realised that nobody had 
brought up the topic of the ‘Kipat’ system, and worried that doing so may contaminate the 
collective priorities; however, in not doing so, we may undermine the data obtained and 
neglect the possibility that it was forgotten about by all the participants; hence, the 
researcher proceeded to ask, what their thoughts were about a return to the Kipat system. 
Nobody except for FGF21 was able to answer the question, who stated:

“We need to reclaim the system of land ownership that we used to use because this 
is part of our identity before the Aryans cunningly stole our property and introduced 
their own system”.

On the subject of Kirat Yakthung Chumlung, all the participants stated that the organisation 
meant a lot to them as it championed bringing Limbus together, but surprisingly, only three 
out of the six participants were aware that Kirat Yakthung Chumlung was more than just 
organisation that arranged mass gatherings. SGF01 and FGF22 knew that KYC was an 
organisation that championed Limbu rights and cultural revival, but were unaware that the 
organisation had spearheaded many educational programmes aimed at teaching young 
people about their language and culture, and are politically active in lobbying for greater 
ethnic rights. The other four participants, FGF05, FGF28, FGF10 and FGF21 were aware 
of this and believe that their causes are benign and of great benefit to the Limbu 
community at large. FGF10 stated that their UK branch needs to do more in order to catch 
up with the mother organisation based in Nepal, but was nevertheless, getting better at 
promoting their message. All the participants on both sides of split claimed that the 
organisation had impacted their views on identity. For the two [SGF01 and FGF22] who 
had only perceived it as an events organisation, they claimed that KYC has helped them to 
connect with other Limbus and it had given them an opportunity to learn about their culture 
during the mass celebrations, which in turn has given them greater cause to identify with 
their ethnicity. The other three agreed with these points, to which FGF10 also stated that 
the organisation has taken on a difficult responsibility to not only champion their heritage 
but to also take action of preserving it. FGF10 stated that when she sees Limbus 
performing their cultural rituals, dances and educating each other about their history, which 
is often prompted by activities and programmes attributed to KYC, she feels a great sense 
of identity towards her Limbu heritage. FGF21 suggested that Limbus “are waking up from 
a long sleep” and they owe a great deal of gratitude to KYC for helping them come to 
realisations that they had never encountered before.

Topic 6 - Other

Following this, the researcher asked the question:

“Is there anything else that you would like to add that you think may be relevant to 
this research? You are also able to ask me any questions you want.”

It appeared from the perspective that the participants began to become apathetic to 
continue the discussion as it was drawing to a close, this might not be the reason why they 
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did not wish to add anything relevant at the end or ask the researcher any questions, it 
could very well have been the result of a number of other reasons including the inability to 
think of anything to say on the spot. The participants began to appear disinterested and 
less engaged in the conversation as the interviews drew to an end. Ten minutes before the 
discussion had concluded, one participant asked SGF01, “How much longer until the end”. 
Whether this was due to personal disinterest, diffidence, uncomfortableness etc, the 
researcher was unsure.

Notes

It is important to note that some controversy had arisen during this group discussion; 
however, it must be emphasised that the situation was not an occurrence out of the 
ordinary within the community and that the exchange that had ensued between members 
of the researcher’s core sample was not in any way considered damaging to any 
individual, as supported by the individuals themselves.

At one point in the group discussion, the participants did not understand a question being 
posed to them by the researcher, and the translator, SGF01, had a difficult time trying to 
communicate the researcher’s query into Nepali. This led to SGF01 calling upon her father 
FGM04 to assist in translating the question, which seemingly worked as the participants 
began providing the type of substance that the researcher was looking for in a response; 
however, FGM04 remained in the room for the remainder of the duration (roughly 20 
minutes) on the advice of SGF01; unfortunately, FGM04’s interventions precipitated to 
some heated debate between FGM04 and the participating ladies.

Interestingly, the ladies were fully aware that their spouses were more inclined to be more 
“pro-Limbu” than themselves, but never seemed to be reluctant in sharing their own 
perspectives despite the ostensible differences of opinions between the genders of their 
peer group, even in the presence of FGM04. This lead to a debate between the ladies and 
FGM04 conversed in the Nepali language, but understood to some degree by the 
researcher, and confirmed as well as elaborated in detail by SGF01 later on.

The disagreement revolved around FGM04 exerting the notion that Limbus should 
prioritise their ethnic identity over their national identity to which the ladies disagreed. The 
unintentional debate occurred just after the researcher had concluded the group 
discussion. The researcher had not anticipated the circumstances to culminate into the 
situation that it had; however, the discussion was entirely internal of the participants and 
FGM04, and nobody blamed the researcher nor vented any dissatisfaction during or after 
the exchange. 

Considering that the unplanned predicament may have resulted in the women changing 
their minds about allowing for their perspectives to be recorded, the researcher 
reproached each participant the following week, and gave them the opportunity to revoke 
their participation altogether if it meant making them feel more comfortable knowing that 
no trace of the circumstances involving them would be recorded, despite their identities 
being protected regardless. The researcher also ran through exactly how the recording 
was going to be used as per detailed in the ethics review form with each participant. All 
five participants were content with the researcher maintaining the details of the 
proceedings and mentioning the aftermath for the purpose of amassing relevant 
knowledge. However, one participant requested assurance that no identity would be 
revealed and that the recording is destroyed after the researcher has completed 
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documenting the proceedings into text format. The spouse of this particular participant also 
intervened in the discussion when overhearing the conversation between the researcher 
and his wife (via SGF01) and assured the researcher that there was nothing about the 
situation that would be in any way harmful to the people that participated, as it is a normal 
phenomenon to debate about such issues. He also pointed out that his wife and the other 
ladies do not want their voices to remain on a recording for too long because they are shy 
and not because they are concerned about who might judge them for their viewpoints.

On the afternoon of this particular day (when the researcher reproached each participant 
from the previous week), advice was given to the researcher by FGM04, FGM11 and 
SGF01 in order not to push for any more interviews with the women of the community’s 
parental generation. The suggestion was that it may cause unfavourable outcomes that 
could potentially jeopardise the collection of data obtained so far from this particular faction 
of the community. They meant that persistence to accost may transpire into awkward 
relationships and gradually feelings of unwanted attention, especially after they had 
experienced the aftermath of the previous week, which in turn, could have adverse 
ramification for the study should it result in the participants having second thoughts about 
their data being used altogether. Despite the fact that all five women permitted the 
researcher the keep any the relevant information exchanged during the previous week’s 
discussion including the debate with FGM04, neither of the three individuals mentioned 
believed it was in the best interests of the researcher nor the integrity of his study to accost 
any more ladies (from this peer group), with the sole exceptions of those closest to the 
familial circle, namely FGF10, FGF05, FGF30 and FGF17 (the latter two did not participate 
in this discussion).

Update (December 2014): 2 Months after this incident, FGF21 offered her assistance to 
the researcher via FGM04 while she was in attendance at the latter's residence; the 
researcher and SGF01 were both present. Although the researcher did not want to bother 
FGF21 for regular observations and frequent informal conversations, he asked FGF21 
whether conducting a semi-structured formal interview was still a possibility, to which she 
replied in the positive and was willing to provide answers to the researcher's questions at 
the time.

Update (March 2015): Participants, FGF22 and FGF28 returned to participate, their 
reasons for wanting to contribute were not given. Message was passed to me by FGM04 
that both participants wanted to return.
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Appendix H

Naturalistic Observation Report - Sample

Nepalese New Year Party 2071 (2014)

Date: 12th April 2014
Venue: Llantarnam High School, Cwmbran, Wales

Event was Organised by the Welsh Gurkha Community (WGC)

Occassion

Officially the Nepali New Year takes place on the 14th April; however, as this fell on a weekday, the 
celebration of the New year was brought forward to the weekend. Saturday was the chosen day of 
celebration as most of the Nepalis in Cwmbran could use the opportunity to spend the entire day 
and evening socialising with friends and family without being limited by work commitments the 
following day.

Notes

According to attendees at the event, the New Year marks the first day of the month of Bhaisakh. 
According to more informed members of the community, the Nepali calendar year is based off the 
Hindu Calendar. However, nobody was able to inform the researcher of the background of the 
Nepali New Year or the Hindu origins of the calendar year save two young members of the 
community who keenly took to their mobile devices in search for the answers, but only after the 
researcher had posed the question to them first rousing their curiosities.

The organisers of the events asked the researcher to help prepare for some of the proceeding's 
events including a question and answer game regarding the history and culture of Nepal. The 
researcher was also asked to ensure that some questions included various questions about 
individual ethnic groups, which they referred to as "castes", and these had to be at minimum 
related to the prominent of ethnic groups associated to members of South Wales' Nepali 
inhabitants, hence five ethnic groups (Limbu, Rai, Gurung, Magar and Newar). The researcher was 
also advised that there had to be an equal amount of questions attributed to each ethnic group and 
certainly not to emphasise one particular group because it is the most dominant in Cwmbran 
(inferring the Limbus).

While most of the youth members of the community were mingled among the attendees throughout 
the event's proceedings, a number of them wearing variant styles of clothing (including military 
gear, traditional national/ethnic attire and even some in Eastern martial arts style clothing) were 
congregated around a sound system and an improvised stage at the corner of the venue. Some of 
these young individuals performed in various presentations and hence changed their attire several 
times in accordance to the theme of the performance. Upon conclusion of their specific 
performance(s), the individuals would either change in accordance to the theme of their 
subsequent presentation or into their social attire.

!292



Proceedings

Organisers of the event arranged for the community's young members to help set up the venue 
with shelter tent and stalls ready for the day's activities; the young people arranged to meet up at 
9am and aimed to complete and fulfil the arrangement by 11am ready for the attendees to join the 
proceedings at the event's 11:30am start. The researcher was also asked at the request of his 
relatives to join in with the group's assistance.

The event as proclaimed in the official itinerary was to commence at 11:30am; however, the first 
attendees did not arrive until 11:45am. The itinerary also mentioned that the first speeches opening 
the celebration was to begin at 11:45am; however, this did not start until 12:30am, by which time 
only half the attendees had arrived and were continuing to arrive during the procession. Ten 
minuted before the speeches began, the caterers set up a row of tables for people to collect their 
plates of entrees, which included various meats and seasoned vegetables. People queued to 
collect their food and sat back down at their tables waiting for the speeches to commence.

The New Year speeches, which are often more brief than any other social gathering of this size  
were conducted by two high ranking members of the Welsh Gurkha Community, including its 
President. The speeches were both conducted in Nepali and included points regarding a brief 
history of the community and why they have settled in Wales (this is particularly iterated for the 
purpose of new community members and their guests), as well as mentioning future prospects of 
the community and its ensuing activities (organised by the Welsh Gurkha Community), integration 
with the local (Non-Nepali) community and advice on how the community can remain strong and 
untied.

At the conclusion of the speeches, a young female member of the community joined the 
improvised stage and began speaking on the microphone. The young lady assumed the role of the 
event's host and ran through the proceeding's itinerary with the guests. The first activity on the 
agenda was the question and answer round, where the questions were designed by the researcher  
of this study (for most part) and one of his wife's relatives. At the request of the Welsh Gurkha 
Community, this was mainly aimed at the younger generation from within the community in order to 
help inspire them to gain greater interest and appreciation for their nation and their heritages, but 
also to develop their knowledge. The host of the event asked the attendees to get into mixed 
groups (by age). Without any direct instruction of the host, most of the groups that were formed 
comprised of mixed genders (albeit some were disproportioned), and this followed by a young 
male handing out a blank sheet of paper and pencil to each group, where each piece of paper 
exhibiting a number denoting the group's identity. Once the questions had been asked and the 
answers documented on the provided sheets, the groups were requested to swap their papers with 
another participating group for marking; subsequently, the answers were provided one-by-one by 
the host to a lot of excitement of the attendees.

Once the question and answer game had concluded, the young female community members 
began to continue hosting the proceeding's entertainment, which included a number of dance 
routines and a martial arts routine. The ethnic dance routines included performances specific to 
Gurungs, Magars, Limbus and Rais; however, there was also a number of improvised ethnically 
mixed routines and even several militaristic dances performed by young males as an ode to the 
Gurkhas and their cultures. The researcher recalls that very few males ever performed in cultural 
dances back in the late 2000s when he first used to attend these events; however, the young 
males have rapidly become equal contributors to the various entertainments hosted by the Welsh 
Gurkha Community over the years.

Towards the end of the performances, the organisers began to set up the buffet ready for the 
attendees to get their food. The catering was provided courtesy of five families, who each 
contributed a specific type of food of the buffet (e.g. one family provided rice and tomato pickle, 
while another contributed a pork curry etc.).
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Once everybody had eaten or were near to completion of their meals, the young people in charge 
of the sound system began playing Nepali, Indian and Western music. Most of the younger 
attendees (below 30s) danced to all music types, whereas those of the older generation (over 30s, 
with the exception of one young lady in her early 30s) mainly danced to Nepali and Indian tracks. 
Only two non-Nepalis danced with their Nepali hosts, and even participated in Nepali and Indian 
dance numbers with them.

Other Observations

Very few young people (under 30s) wore traditional Nepalese clothing, and of those that did, all of 
them were women. Of those over 30s, most of the women wore traditional Nepalese attire (i.e. 
Saris and Kurtas), as did the majority of men wear their topees; none of the Limbu attendees wore 
anything indicative of their ethnic culture, save those young members that were performing dances 
routines specific to their ethnic group. Nevertheless, very few of the men wore Darul Surals with 
their topees and instead opted for western style semi-casual wear, with a few in suits. Some of the 
over 30s males and females did not wear anything resembling Nepalese cultural attire, and this 
phenomenon was more prevalent during this event than any other cultural occasion that the 
researcher has ever attended to the date that this observation had taken place, as he recalls.

Attendance included almost everybody in Cwmbran's Nepalese community as well as some 
invitees associated with individual members, these also included non-Nepalese guests. The 
number of non-Nepalese guests numbered at no more than twelve, these included work 
colleagues (and their families), school friends, spouses/partners of the Nepalese attendees 
(including the researcher himself), local councillors (politicians) and other associates.

The Venue was the cafeteria area of a local high school, where the vast majority of Cwmbran's 
young Nepalese attend. Some of the guests from outside of the community included some of their 
non-Nepalese school friends; however, there were no more than three young non-Nepalese that 
had attended the event.

Interestingly, some of the ethnic dances were not only performed by members of the performing 
ethnic group, but also by members of other ethnicities from Nepal (e.g. a few Limbus performed in 
dances of the Rais, and vice versa).

Informal Group Discussion with Attendees

The researcher was invited back to the house of Family 1 at the end of the proceedings, which at 
this point had concluded at 7pm. At the house of Family 1, the researcher was given the 
opportunity to converse with several members of Family 1 and Family 2. The prospective group 
consisting of several members of both families were as always, very welcoming to the request of 
being interviewed by the researcher; however, the researcher had to take some ethical 
considerations into account in preparation of this group discourse. The main issue being that some 
of them had the possibility of being inebriated by the consumption of alcohol during the day's 
proceedings; hence, it would be unfair to allow for such discourse to take place if certain 
individuals (within this group) were not able to make an informed decision about participating. 
Therefore, the researcher made an agreement (the previous day) with the prospective participants 
that should the two families congregate after the following day's gathering, it would be permissible 
for the researcher to discuss matters of identity with them should they still choose. The researcher 
also assured the families that all information that was collected during the brief discussion would 
be screened with them the following day, and that anything documented that they feel should be 
dismissed, will immediately be eliminated from the researcher's notes.
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The discussion was initially intended to be brief (approx 20 minutes) as the researcher had to take 
into consideration that individuals were likely to be tired after the day's event and may have 
possibly felt obliged to participate despite the researcher making it clear that nobody was under 
any obligation to partake in the discussion before it had commenced. However, it ended up taking 
just under an hour, despite the researcher reminding the participants at the 20 minute mark that 
they were under no obligation to continue; some however decided to pursue other personal 
activities after half an hour whilst the researcher continued with the remainder of the willing 
participants. Altogether the participants included:

• SGM03
• SGM09
• SGM06
• SGM07
• SGF02
• SGF08
• SGF01
• FGM04
• FGM11
• FGF05
• FGF10

For the summarisation of the participant responses, the researcher will take on a different 
approach to annotation in this observation report. This is because the group was rather large and 
the conversation took on a lengthy duration; hence, in order to effectively outline the main points 
obtained during this discourse, the researcher will synopsise the perspectives divulged by each 
individual. Furthermore, the researcher decided to group the participant responses by gender and 
age group, and this is because the researcher believes that it would be effective for when it comes 
to future analysis (I.e. Visualising how different genders and age groups respond to the questions 
posed to them, and more specifically when within a group dynamic).

SGM03 and SGM09 - Males 16-25

The two participants along with SGM07 did not remain right to the end of the discussion, and left to 
continue their leisured elsewhere after just half an hour. Nevertheless, the researcher found that of 
the two, it was the younger of the two, Although SGM09 was vocal about his sense of identity and 
how he felt about celebrating the New Year as a Limbu and as a Nepali, it appeared that he was 
slightly nervous about talking in front of a large group of individuals (all of which were his relatives), 
as could be read from his intermittent nervous laughing; however, this did not appear to prevent 
him from being confident enough to provide some substantive perspective despite having certain 
individuals around him, whom at times, quite vocally denounced his ideas. SGM03 on the other 
hand appeared to be a more confident speaker, and like SGM09, was not afraid to share his ideas. 
Both young men were almost entirely at unison with one another, and when one spoke, the other 
would sometimes signify that they agreed or elaborate on why they agreed. From their responses, 
it is fair to say that their perspectives towards their ethnic identities and their sense of identity in 
general are very similar.

Both young men said that their Limbu identities and their sense towards it had rarely heightened 
during the Nepali New Year celebrations. However, SGM09 mentioned that he did feel some sense 
of pride when it was the turn for the young Limbu women to perform their cultural dance in front of 
the multi-ethnic Nepali and Non-Nepali audience. Furthermore, he also mentioned that during the 
question and answer phase, the few questions regarding the Limbus were the ones that he felt 
were most the important for him to get correct; SGM03 agreed to the latter point but mentioned that 
he had only realised it after that SGM09 had mentioned it. To SGM09, the New Year meant being 
able to spend time with friends and family in a celebration that can make them feel patriotic about 
being Nepali. SGM03 added to this by saying that celebrating the Nepali New Year - particularly in 

!295



the UK - makes him feel a sense of closeness to his Nepali identity. Furthermore, SGM03 also 
stated:

"We need to be united as Nepalis and should not let our tribal cultures divide us, 
that's why I think these types of occasions where Nepalis all get together is the most 
important thing for our community".

Not surprising that SGM09 shared the same view, as did most people in the room seem to agree, 
as could be told from their immediate reactions of concurrence to his statement.

SGM06 and SGM07 - Males 26-35

SGM06 was the most vocal of everybody who participated in this discussion, whereas SGM07 was 
one of the least. Where necessary, SGM06 also acted as the researcher's main translator, 
particularly for ensuring accurate communications between the researcher and the ladies, Urmilla 
and FGF10, even though the latter speaks English at an intermediate level. Both were confident 
speakers, but it had seemed that of the two, SGM06 appeared to have conceived his thoughts and 
ideas regarding his sense of identity from a while back.

According to SGM07, his Limbu identity is important to him and implied that at times where he is 
expected to demonstrate national unity, such as the Nepali New Year event, his sense of ethnic 
identity heightens as much as his national identity. He stated:

"Nepal is my country but Limbu is my heritage and it is my original culture. I can be Nepali 
and Limbu at the same time... There is not a single Nepali culture so when I attend our 
gatherings I feel more Limbu and more Nepali than I usually do."

On the other hand, SGM06 had a slightly different point of view. The latter earlier requested the 
researcher to devise questions for a 'Q and A' session during the day's proceedings, some of 
which had to be related to the different ethnic groups of Nepal. SGM06, however, claims that he 
does not feel more Limbu during Nepali events, but agreed with SGM07's point that Nepal does 
not have a homogenous culture, and he even elaborated:

"We do have common elements in our national culture that unite all of us, and I realise this 
is the case because in the past one group dominated the others but I think we should not 
forget that we are Nepali first otherwise what is the use celebrating Nepali New Year?"

The researcher then asked him why he felt it was necessary to include mention of the various 
ethnic groups that comprise the greater federated Nepali community, to which he replied that there 
is also "no use in denying that we are all different either". SGM06 claimed that he is still proud to 
be a "Kirati" as well as being a Nepali, and he believes that it is important for all Nepalis to be 
aware of their ethnic heritage. Furthermore, he insinuated that being proud of one's ethnic culture 
should be channelled into being proud of one's national culture too, which is why he felt it was 
necessary for all ethnic groups to have representation in the Nepali New Year event; this was 
SGM06's way of promoting unity within the Nepali community.

FGM04 and FGM11 - Males 46-55

FGM04 and FGM11 shared very similar views to each other with the exception of how they 
prioritise their identity. FGM04 claimed to see his Limbu identity as more important than his Nepali 
identity; however, with FGM11 it was the opposite; nevertheless, both men appeared to 
demosntrate a similar degree of admiration and fervency towards their Limbu heritage. FGM11 and 
FGM04 procuded the most Limbu-centric responses of anybody else in this group; however, at the 
time the researcher was conducting the group discussion, he felt that their responses were 
somewhat ambiguous and inconsistent; it was difficult to draw conclusions as to where exactly they 
stood on the issue of identity. Nevertheless, their responses to the discussion will play a relevant 
(and possibly a vital) role in the analysis of this research, as we draw to a better understanding of 
how Limbus of Cwmbran perceive their sense of identity.
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FGM04 suggested that the events of the day are celebrated by many Limbus as part of their 
perceived obligation as Nepalis and is not necessarily felt as though it is part of their identity; 
however, this does not mean that Limbus do not feel an affinity towards their Nepali identity, 
despite that he even suggested that nepalis hardly take the event seriously anyway and that he 
personally takes the Gregorian New Year more seriously than the Nepali one. FGM04 originally 
extended upon his daughter (SGF01's) response to a question regarding Limbu sentiments 
towards an occasion that is historically attributed to the Hindu culture, where the latter suggested 
that their was a lack of acknowledgement of the New Year's Hindu origins and that it is not 
perceived to be as culturally significant to Nepalis as Dashain and Tihar; furthermore suggesting 
however that the occasion has seen greater cultural significance in the UK than in Nepal because 
of its potential to unite the federated Nepali ethnic groups together. FGM04 suggested that SGF01 
is correct in her views, but unlike SGF01, he does not wish to perceive it as part of his culture; this 
immediately led to a debate between FGM04 and several participants, all of which communicated 
in Nepali. The researcher having only a basic understanding of the Nepali language could not take 
into account the entire debate that lasted a few minutes; however, a rundown of the standpoints 
were communicated later on by SGM06. On one side, FGM04 believed that Limbus should not 
really be celebrating anything attributed to non-Kirati occasions, whereas on the other side, 
SGM06, SGF01 and SGF02 all believed that this would create divisions and leave the concept of a 
Nepali community irrelevant. There were several accusations of hypocrisy by SGF01, SGF02 and 
SGF08 towards FGM04 and FGM11 (the fathers of the three girls), the latter for coming to the 
defence of his brother-in-law, FGM04; the claim being that the men choose to partake in these 
gatherings and show a face of unity in the presence of non-Limbu Nepalis, but in their own ethnic 
circles, demonstrate entirely different sentiments of identity [Limbu and Nepali]. Out of anger, 
sisters, SGF01 and SGF02 suggested that their father (FGM04) should no longer identify himself 
as a Nepali and only associate with his fellow Limbus. During all this time, the remainder of the 
group remained silent; the researcher was told later on by SGM06 that this was probably because 
other members feel subservient to the patriarchs, and out of respect did not feel it was the right 
time or place to vent their opinions. FGM04 also suggested that the reason why SGF01 grew up 
"Hindu" as she claimed was not due to his method of raising her, but that it was caused by the 
dominance of the Nepalese establishment that suppressed their right to identify themselves as 
Kiratis, and that had he not worked in the British Army, he would have had a greater influence on 
their lives. After stating this, SGM06 made the point of saying that he had never seen such a great 
deal of fervency towards Limbu culture as he has done in recent years, and that he was raised by 
a father who himself has only recently developed a greater sense of Limbu identity, but was also 
present throughout his entire childhood, and despite this, SGM06 claims that he was never 
influenced into celebrating anything other than Nepali cultural occasions as a child. SGM06 was 
suggesting that the patriarch's greater presence would have had little impact on how the child 
identified themselves and their level of participation in Limbu cultural events due to the context of 
the era. Following this debate, the researcher felt anxious about continuing, seeing as how the 
discourse had gotten heated; nevertheless, the participants were content for the discussion to 
continue and laughed off the altercations; SGF01 however suggested that anything documented 
regarding the heated debate would have to be run through by everybody involved in case it 
contained anything that could be deemed unfavourable to their reputations, despite knowledge of 
full anonymity; this was gladly accepted by the researcher. Following this, some of the younger 
members of the group decided to leave as they had other plans that they wished to pursue, the 
researcher thanked them for the contributions and ensured them that they were under no 
obligation to remain; however, FGM04, FGM11, SGM06, FGF10 and FGF05 were happy to 
continue.

FGM11 suggested that he did not see his Limbu identity compromised by the celebration of Nepali 
New Year , and agreed with FGM04 that it is not a celebration for which Limbus are meant to 
celebrate; however, assuming that FGM04 was suggesting that it must not be celebrated by 
Limbus, FGM11 believed it should be, as it is important not to neglect a common identity with their 
non-Limbu friends and comrades. It was at this point that FGM04 responded by suggesting that his 
point was misinterpreted by the other participants, and he verified that he does believe that it 
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should be celebrated by Nepali Limbus, and what he actually meant was that Limbu culture did not 
recognise the celebration before the influence of the indomitable Hindus. However, FGM04 also 
implied that Limbus should put their own celebrations first and that they should acknowledge that 
Nepali New Year is not actually a part of their original tribal culture. FGM04 suggested that he can 
not let go of Nepali New Year because he has celebrated it all his life, but insinuated that too much 
emphasis on a national celebration (especially one that is not even seen as culturally significant by 
Nepali standards) can make people forget about their tribal heritage; SGM06 disputed FGM04’s 
claim that it is not taken seriously in Nepal, but admitted that it is generally not seen as important 
as Dashain and Tihar, he also disputed FGM04’s claim that it would put people off celebrating 
Limbu festivals claiming that he could not see the link, to which FGM04 suggested that a link exists 
because too much time is allocated to unnecessary celebrations that put young Limbus off from 
celebrating something more important like Chasok Tangnam. FGM04 asserts that the main 
reasons for the youths being out off is that too many celebrations cause agitation and confusion. 
FGM11 seemed to agree with this but stated (with a giggle) that it causes too much confusion even 
for him. The researcher realised that there was a lot of inconsistencies and reconfigurations with 
the responses of the participants during the course of the discussion, and that it was possible that 
some of the participants themselves were trying to realise their perspectives while the discussion 
was taking place; therefore, it remains to be discovered as to how representative the data is 
concerning the sense of identity involving these specific individuals.

SGF08 and SGF02 - Females 16-25

SGF02 demonstrated that she identifies with the Limbu identity, but claims that she is culturally 
Nepali. SGF02 claimed that the only sense of identity she felt during the event was Nepali; 
however, she praised the researcher and SGM06 for including mentions of the various ethnic 
groups that make up the greater Nepali community. SGF02 agreed with SGM06's point on making 
Limbu identity a part of one's pride in their Nepali identity. SGF02 talked in some detail about her 
own perspectives and opinions on Limbu identity; however, she also believed that being married to 
a Rai (who is currently still residing in Nepal) might have shaped her opinions over the past few 
years. To explain what she meant by this, the researcher asked her to elaborate, to which she 
stated:

"I was not that interested in my Limbu heritage in Nepal, and only I have become more 
patriotic about being Limbu since I have been here. But now that I am married to a Rai, I 
feel that it is my duty to see myself as a Nepali, because otherwise it would be like my 
husband's identity and my identity are different even though we speak the same language."

SGF08 also said that she identifies with her Limbu heritage and it was even agreed between the 
two girls in the presence of the researcher that SGF08 is "a bit more" interested in her Limbu 
heritage than SGF02. SGF08 believes that this could partly be attributed to her fiancee's 
(Prakesh) influence on her, as he grew up in a rural village in the Pancthar region of Nepal before 
joining the British Army's Brigade of Gurkhas, and demonstrates a great detail of fervour towards 
his Limbu heritage. She also believes that it could possibly be due to her mother's (FGF10) ability 
to communicate her understandings of Limbu culture better than SGF02's mother (FGF05) even 
though SGF02's mother is known to have had more exposure to Limbu culture than SGF08's. 
However, SGF08 claims than her mother (FGF10) is less fervent about Limbu culture than her 
mother's brother, FGM04 (SGF02's father). Hence, It is claimed that even though both siblings 
grew up in the same household, the male sibling (FGM04) is more fervent about his Limbu heritage 
than his sister (FGF10). SGF02 also reemphasises that both parental siblings (FGM04 and 
FGF10) have been more exposed to education than SGF02's mother (FGF05), which is why 
SGF08 has learned more about her Limbu heritage than SGF02. SGF08 then inferred that while 
SGF02 has two parents that have a great understanding of Limbu culture, only one has the ability 
to articulate it rather than just explaining the superficial rituals, whereas with herself, she has only 
one parent that is passionate about their ethnic heritage, FGM11 (SGF08's father) but both parents 
are able to better  elaborate their understandings on the visual details representative of Limbu 
culture. This however was not agreed upon by all four parents of SGF02 and SGF08. In the 
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presence of the researcher, FGM04 made his disagreements known by suggesting that FGF05 
could articulate her understanding of Limbu culture as good as his sister and that education has 
nothing to do with it. FGM04 suggested that it was out of a lack of interest in SGF02 that she never 
asked her parents to teach her more about the Limbu culture and why certain rituals are practiced; 
whereas SGF08 had greater interest and so often asked her parents for answers. Though SGF02 
did not agree with her father's assertion that she had little interest in Limbu culture, she did 
concede that her father could be correct about everything else; interestingly, so did FGF10 and 
FGM11 (SGF08's parents). As for SGF08's sentiments as a Limbu regarding the event, she 
claimed that her sense of Limbu identity had not interfered with her sense of feeling Nepali at any 
point during the event; however, like SGF02 she claims to have been very glad that some 
reference to the different ethnic groups were mentioned during the event in the form of questions 
and answers, and this is because she feels that the community's Nepali identity is determined by 
the unity of the different "castes" for which it comprises of.

SGF01 - Female 26-35

According to SGF01, she does not care very much about the Nepali New Year as a means of 
national unity, and neither do the majority of Nepalis in Cwmbran. She claims that this is because 
the New Year is seldom celebrated as an event of the same significance as Dashain back home. 
The researcher asked SGF01 to elaborate on what she meant by this, to which she mentioned that 
the celebration of New Year does not resonate in a cultural way with Nepalese, but is merely seen 
as as just the acknowledgement of a new year. However, SGF01 also suggested that the Nepalese 
New Year celebrations have a greater cultural impact in the UK than it does in Nepal, because in 
the UK, it generates a reason for the community to congregate together and share a common 
celebration; at this point, "castes become irrelevent". The researcher then asked SGF01 that since 
the New Year does have origins in Hindu culture, why then does it not resonate as anything cultural 
to the Nepalese as she suggests, to which she replied:

"Well it might have something to do with our Nepali culture, but not many people know 
about it, even I didn't know about it until you recently told me. Nowadays it is just a 
celebration of New Year only and we leave our cultural celebrations to Dashain and Tihar".

Following from this, the researcher then asked how she feels about celebrating an 
occassion attributed to the Hindus while she is a Limbu, with non-Hindu origins. To which she said 
that even as a Limbu she still grew up as a Hindu, even though she identifies herself as both a 
Hindu and a Kirati, and according to SGF01 this is the case with many young Limbus (based on 
her experience), she even goes as far to say that she is one of the exceptions that identifies herself 
as both Kirati and Hindu, while most Limbus in Nepal (and the UK) will identify themselves as just 
Hindu. Despite, her feelings that the occasion does not feel as culturally significant as Dashain and 
Tihar, she believes that it should be celebrated as part of their identity, and that it should have a 
greater significance within their culture as it celebrates an occasion that can be (and should be) 
shared by all Nepalis.

FGF05 and FGF10 - Females 46-55

Of all the participants the least vocal were the two matriarchs, FGF05 and FGF10, the latter being 
more outspoken and confident to respond than the former. It seemed that FGF05 had rarely 
thought about how she felt as a Limbu celebrating Nepali New Year and was clear that this was 
probably the first time anybody had ever posed the question to her before. FGF05 also did not 
seem to understand the question or its purpose for being posed, this could be a result of the 
significant language barrier between the researcher and the participant as it had to be explained by 
both SGM06 and FGM04 before FGF05 could think of a response. The researcher believed as 
though FGF05 might have felt she was put on the spot as she gave an awkward laugh; the 
researcher did not want to put any pressure on her out of concern that she did not feel comfortable 
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in responding, and so he suggested that the participant can opt out of the discussion. However, 
FGM04 insisted that it was because she had never thought of the question before, and that she 
was content on providing an answer. After a few quite seconds of discussion with FGM04 in Nepali, 
the participant simply responded that she had no problem with celebrating Nepali New Year as she 
was Nepalese. The researcher did not know what was discussed between FGM04 and FGF05 and 
did not feel it was his place to find out; however, the researcher does not believe that FGM04 had 
influenced her perspectives as they were somewhat divergent from his own as was discovered 
once she had bestowed her thoughts. FGF05 then followed up by stating that she feels Limbu and 
Nepali at all times, but that being Nepali was more important to her than being Limbu. It is 
important to note that FGF05 has been more exposed to traditional Limbu culture than any of the 
other participants in this discussion, hence, her response is quite relevant to understanding the 
sentiments of a Limbu matriarch. Even though FGF05 has been more exposed to Limbu culture 
than the other participants, she still feels more Nepali than Limbu, but also stated that she believes  
both Limbu and Nepali celebrations should be observed by all Limbus. The researcher did not wish 
to push for further answers from FGF05 as he believed that it might not provide fruitful data at this 
point in the study, but also because he did not feel it was fair considering how she struggled at the 
beginning. Rather the researcher suggested that he will return to her at a later date once she 
believes that she has been given enough time to think about her sense of identity and her feelings 
towards her Limbu identity whilst being part of a greater federated Nepali community. 
Nevertheless, the researcher assured her that the responses she provided on this occasion was 
highly relevant for this stage of this study and that her participation was pertinent to helping the 
researcher gain a better understanding of Cwmbran's Limbus.

FGF10 was more confident and dynamic in her responses to the researcher, and she clearly 
understood the researcher's questions better than FGF05, but still had to respond in Nepali as she 
found it difficult to articulate herself in English. According to FGF10, there is a difference between 
how men and women of the Limbu community think, and this is because of how their lives were 
shaped by their social dynamics. FGF10 stated that she usually feels more Nepali than Limbu and 
sees herself as a Hindu, while her husband sees himself first and foremost as a Kirati - to which 
FGM11 agreed. FGF10 has some knowledge about Limbu culture as taught to her by her father 
and more recently by her husband (FGM11) and brother (FGM04), but she claims she has far 
greater knowledge in Nepal's national culture. Although she does not know much about the origins 
of Nepali New Year, FGF10 believes it is important to celebrate Nepali New Year, not just because 
it keeps the [Nepali] community united (which seemed to be a recurrent theme during this 
discussion) but also because individuals should not forget that Nepal is their country, and so 
hence, should feel it is their duty to celebrate an occasion attributed to their nation. FGF10 stated 
that Limbuwan is not their country and that some Limbus seem to forget where their allegiances 
should be aimed towards. Interestingly, FGF10 believes in greater autonomy for Limbus and the 
recognition of a Limbuwan state within Nepal, to which FGM04, FGM11 and even FGF05 agreed, 
but was not supported by SGM06. However, FGF10's brother (FGM04) began to voice his opinion 
about his sister's point regarding allegiance to Nepal. The conversation was spoken in Nepali and 
translated to the researcher by SGM06. The discussion did not appear to be heated but there was 
certainly disagreements; FGM04 was suggesting that Limbus should be prioritising their identity 
with Nepal and that all Limbus should refrain from identifying themselves as Hindu, whereas 
FGF10 was saying that she cannot change her beliefs after so many years. FGM04 also stated 
that Limbus can still call themselves Nepali and celebrate Nepali occasions without having to align 
themselves with 'Aryan Culture’ (i.e. celebrate Nepali identity as a Limbu), this point was translated 
to the researcher by FGM04 himself; following this the researcher believed it was time to end the 
conversation in case it led to unfavourable circumstances. 
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