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Abstract

This thesis explores the lives of first and second generation Sikh women in the UK.
It explores how women's lives are affected by family expectations, patriarchal
practices and relations. Based on thirty-nine interviews (nineteen with first
generation women and twenty with second generation women), the study provides

an insight into generational trends and changing perspectives on patriarchal practices

within the Sikh community.

This study assesses how first and second generation Sikh women see ‘appropriate
behaviour’ of women as reinforced by both men and women. Women’s perceptions
of the impact of the Sikh community on individuals and their families are explored

to evaluate the role it has in reinforcing ‘traditional’ and patriarchal values on its

members.

Beginning with a review of the available literature and a discussion of its limitations
the thesis moves on to give an overview of the position of South Asian groups in the
UK, focusing particularly on the Sikh community and Sikh women. The thesis
identifies feminist theory and the grounded theory approach as appropriate analytical
tools for the research into Sikh women’s perceptions of their families and
communities. The results are then organised under three main headings -
community, family and patriarchy. Finally, the conclusion ties together the

respondents’ narratives and situates Sikh women’s experiences within the sphere of

the Sikh family and community in the UK.
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Chapter One
Introduction

My grandfather, Dalipchand, arrived in the UK in 1966. On arrival he resided with

fifteen people in a three bedroom house and started full-time employment the next

day at the local foundry. He worked long hours, in poor conditions for very little

money. In 1967 my father arrived. Aged fifteen he started work at the foundry and
moved into the household of sixteen. In 1974 my father and grandfather left England
for their ‘homeland’, India, in order to find a bride, my mother. My mother arrived

with duvets which my grandmother had made especially, with extra cotton, because
she had heard that it was ‘very cold in England’. On arrival, my mother worked full-
time as a machinist, took care of the domestic duties and cared for me and my

brothers. Importantly, a priority for my parents and grandfather was to save money

and ‘send it back home’.

Forty years later, my grandfather sits in an affluent suburb of Kent with his Alsatian
in the garden, sipping his Hennessey and watching Cilla Black’s Blind Date and,
bizarrely — something which I and my brothers could not grasp - Songs of Praise.
My mother and father, initially starting off with debts and factory jobs, have become
economically and socially well established in both their *homelands’ and have

moved up the class ladder to become middle class citizens.

Moving the attention to a second generation British born Sikh, I have grown up in an
extended family which consisted of my grandfather, mother, father, uncle, aunty,
cousins, brothers, sister-in-law and nephew. I was (and still am) enriched and rooted
within a complex family structure sprawling over four generations. Additionally, 1
reside on the one hand within a Sikh community which partly functions by, and
survives on, ‘policing’ or ‘surveying’ and defining the behaviour of individuals and
their families. On the other hand, I reside with white English people where my

identity as an Indian women is reasserted and ‘where I am free to roam’.

One of the important experiences of growing up in the British Sikh community is

that Sikh cultural expectations and ‘surveillance’ of individuals by the community



and extended family are often directed at women and affect them more than men.
Thus, this study attempts to focus on the experiences of Sikh women living in the

UK and to assess the impact of these cultural expectations upon them.

This study does not attempt to explore or focus on concepts and arguments
surrounding questions of ‘race’ and ethnicity (see Malik, 1996; Back and Solomos,

2000: Hutchinson and Smith, 1996; Rex, 1986 for a fuller discussion). This 1s a

consequence of its focus on intra-family and intra-community relations, and more
specifically on generational issues and the movement from extended to nuclear
family units. The study explores internal relationships within a given group rather

than the relationships and interaction with external groups or organisations. The

study does however acknowledge the role of ‘race’, racism and class in the lived

realities and experiences of South Asian women.

This exploratory study emerged within a grounded theory framework. Although the
study is conducted with recognisably feminist research interests, it aims to generate
theory through the data rather than test pre-existing concepts or theories.
Consequently, the study does not fit into the generic discussions of ‘race’, racism,
cultural studies, anthropology or identity. In academic terms this study can be

broadly categorised as ‘South Asian studies’. The study therefore gives a voice to

Sikh women and makes public their concerns and experiences.

For the purpose of this study, first generation Sikh women can be defined as women

who arrived from the Punjab, India, often as brides, in the late 1960s and 1970s.
Most of these first generation migrants came as adults and many were without any
formal qualifications (Modood, 1997). Second generation women, on the other hand,
can be described in terms of being British born and British educated children of
immigrant parents (Wilson, 1978). The third generation, who are not the focus of
this study, but are mentioned throughout the thesis, can be broadly defined as having
been educated in British schools and as in many cases being the children of persons
who have been educated in Britain (Modood, 1997) and the grandchildren of first

generation migrants. Additionally, this study also explores the experiences of a
group of young women who have recently arrived from India. This group of women

can be defined as arriving from India over the past five years, from wealthy middle



class backgrounds in the Punjab, educated in India to university level and married to

British born Sikh men.

This study seeks to grasp a better understanding of the development and position of
Sikh women in the UK. It collates existing literature on Sikhs, bringing together
census material and smaller scale studies to outline and distinguish Sikhs from other

South Asian groups. It is, however, important to note that the literature available on

Sikhs is limited in quantity and scope. The last major study conducted specifically
on Sikhs dates back to Roger Ballard’s work (1977), which attempts to give an
overview of the migrants’ experience of settlement in the UK. After his initial work

on the Sikhs, Ballard has moved on to explore Pakistani, Bangladeshi and Indian
groups (1982; 1994). Further, he has increased his academic focus on Islam,
Pakistani and Muslim communities (1996). More recently (2001) his academic

works examine South Asians as a whole, and attempts to distinguish some of the

similarities and differences between the Punjabi groups.

There is extensive literature on the Sikh Religion. McLeod (1999) and Jakobsh
(2003) explore the religious teachings of the gurus, and American scholars such as
Mahmood and Brady (2000) assess the tensions and contradictions between religious
and cultural beliefs of Sikh women in America. Parminder Bhachu (1985) on the
other hand has focused on East African Sikhs and their experience of being ‘twice
migrants’ and has focused on issues surrounding women and the subjects of arranged

marriage, education and dowry.

Although this study has raised some questions about Sikh male identity, Sikh women
are the focus of interest. Of the many possible ways of characterising and exploring
Sikh women, such as class, educational qualifications, caste, or marital status, this
study primarily focuses on the impact of the family and community on women. It
reveals substantial differences between the expectations, standards and modes of

behaviour experienced by first and second generation women.

In some cases first generation women reinforce patriarchal beliefs and practices on
women due to cultural expectations of how women should behave and the fear of

losing izzat (honour) or bringing shame to the family. More specifically, some first



generation women reinforce patriarchal beliefs particularly on daughters-in-law,
partly because these women are expected to provide care for in-laws in old age and
thus act as a form of ‘social security’. On the other hand, many second gencration
women expressed discontent with ‘men being allowed to get away with things
compared to women’, ‘women having to do all the housework’ and the notions of
‘izzat/honour’ applying particularly to females and not males. Accordingly, the focus

on generational differences between Sikh women provides an opportunity to explore

how patriarchal structures can be conserved by women themselves, and enforced by

older women on younger women.

Being an ‘insider’ and a sociologist enables me to assess the complex and often
oppressive patriarchal relations among group members. However, to what extent I
can completely remove myself from the community under study is questionable.
Additionally, my shared experience with Asian women may mean they are more
willing to speak to me (Bhopal, 2001). On the other hand, my shared experience may
also mean that some Sikh women may not always want to speak or confide in me
because of a fear of me knowing a member of her family or someone from her wider

social network. Consequently, I will attempt to explore the complexities of

participating as an ‘insider’ in the methodological section of the thesis.

The thesis begins with a review of relevant research literature, bringing together the
limited literature on Sikhs in the UK. One key aim of this survey is to distinguish
British Sikhs from other South Asians groups. In particular, differences and
similarities among Sikhs, Pakistanis, Hindus and other minority groups in Britain
will be sketched in. Whereas studies of impoverished or underachieving groups, as
well as the surge of interest in ‘Muslim groups’ after September 11, have led to a
considerable amount of data on British Pakistanis and Bangladeshis, Sikhs and
Hindus have been less extensively studied (for a discussion on Hindus see Ramyj,
2003 and Raj, 2003). A possible explanation for this apparent lack of interest is that
many Sikhs and Hindus have succeeded in obtaining higher educational

qualifications and becoming ‘middle class’ (see Modood et al., 1997).

Based on the limited literature available, this chapter gives a brief overview of

educational attainment of ethnic groups in the UK, explores the differences in



income between the groups and touches upon age composition and geographical
location of minority groups. It sketches the migration process from the Indian
subcontinent to the UK and discusses the status and position of the migrants at the
time of migration to Britain. Additionally, the chapter briefly touches upon the
stereotypes of black and Asian families and the ageing process within Asian
families, and defines the extended family within the South Asian context. Instead of

attempting to give an overview of the history of the family (sce Hareven, 2000) or

explore the family over the life course (see Hockey and James 2003), the section

focuses specifically on ethnic minority families and locates the chapter within a

wider context of South Asian Studies.

The chapter then focuses on first and second generation Sikhs. It looks at how the
migration process and residency in the UK have affected Sikh families, as well as

the cultural and religious values and beliefs of their members. A sketch of the Sikh
religion is provided, and the religious principles that are relevant to the questions of

gender equality are highlighted.

A theoretical chapter follows the literature review. It introduces the concept of
patriarchy, presents and discusses various existing definitions, and uses the concept
to identify certain structures, roles, practices and values as patriarchal. Although the
chapter is primarily interested in patriarchal structures within South Asian families,
it places special emphasis on Walby’s (1990) discussion of private and public
patriarchy. It prepares the ground to use this distinction in relation to Sikh women In
the UK. Importantly, the chapter contests the notion that patriarchal relations are
specifically male-female and argues that relationships between women can be just as
oppressive. The notion of izzat or family honour is introduced and presented as one
key factor playing a role in enforcing and maintaining patriarchal relations within the
Sikh community. Further, the literature on paid work is summarised in relation to

ethnic minority women, in particular first and second generation Sikh women.

Chapter four is concerned with methodology. The first half of the chapter presents
the methodological position of the study. It situates this thesis within the broad
category of qualitative research, thus allowing greater depth and understanding of

the lives of the respondents, which would not be achievable with a quantitative



study. The importance of working within a framework of feminist and grounded
theory methodology is discussed in detail. Potential contradictions which emerge

from combining feminist and grounded theory principles are also discussed.

The second half of the chapter explores the complexities involved in the
practicalities of conducting interviews and gaining access. The number of interviews

conducted, age categories and socio-economic position of the women interviewed

are described. Further, ‘insider’ and ‘outsider’ perspectives are discussed and the
cost of being an ‘insider’ is sketched out in relation to my own personal experience
in the field.

The following chapters proceed to present results and data from the interviews. The
first results chapter, ‘The Influence of the Sikh Community and Extended Family’,

outlines how Sikh women perceive the beliefs and expectations of family members
and the wider Sikh community as determining how they should behave. The notion
of izzat is discussed, particularly in relation to its role in justifying and motivating
‘surveillance’ and ‘maintaining checks’ on female members of the family and
community. Throughout this thesis the concept of ‘policing’ or ‘surveillance’ 1s
used, which can be described as a force which regulates the behaviour of individuals
and their families. In this context, the respondents’ appeals to respect are discussed,
as many first generation women believe that respect has declined among second
generation women. First generation women make comparisons from their own

experiences and interactions with their mothers-in-law and suggest that they

themselves were more respectful compared to the ‘girls these days’. Overall this

chapter considers the importance of community influence and the pressure the Sikh

community places on individuals and their families.

The second results chapter focuses on family relations, and the interactions between
individuals and family members. The chapter begins by briefly outlining the
changing structure of Sikh families. Respondents, particularly first generation
women, give their views on the movement away from an extended family unit to a
nuclear family unit. The chapter moves on to explore the types of pressures and
expectations family members place upon individuals. Although the chapter places

special emphasis on the relations between in-laws and daughters-in-law, and



common notions of what it is to be a ‘dutiful daughter-in-law’, the roles of sister-in-
law and brother-in-law are also considered. The chapter concludes by introducing
the issue of patriarchy within the Sikh community. In particular it focuses on

mothers-in-law reinforcing, and in-laws turning a blind eye to, patriarchal practices.

Whereas chapters five and six analyse the respondents’ statements with respect to

patriarchal family structures, beliefs and practices, the final results chapter looks

more directly at how respondents deal with what they perceive as gender inequality
within the family and community. Much emphasis is placed on the way some British
second generation Sikh women invoke religious principles in order to challenge
cultural values and family structures that they perceive as patriarchal. Subsections in
the chapter concentrate on the kind of power and control that is asserted over some
women through domination and domestic violence. Sikh women's perceptions of the

attitudes of Sikh men towards gender equality are presented, and similar to previous
chapters, differences between the assessments of first and second generation women
are identified and analysed. First generation respondents often claim that second
generation Sikh men are less patriarchal than their first generation counterparts, or
indeed not patriarchal at all. Second generation women, on the other hand, usually
Insist on the inherently patriarchal standards of second generation men, which they

see as no different from the beliefs of first generation men.

The chapter also assesses the patriarchal beliefs of mothers-in-law and their

apprehensions of young women becoming ‘too modemn’ and not fulfilling

expectations of a daughter-in-law. It surfaces that many first generation women

reinforced patriarchal practices and expressed discontent with second generation

women who had become ‘English’ or ‘too modern’. Additionally, some daughters-
in-law and many married women name housework as a key issue of concern when

living with their in-laws. Accordingly, the chapter explores women’s discontent with

domestic work.

The concluding chapter brings together the theoretical discussion and results from
the research. The chapter explores the complex issues associated with extended and
nuclear families and emphasises that the movement from an extended family unit to

a nuclear family unit does not indicate a breakdown of emotional and financial ties



for the Sikh community. The subject of the wider community and its influence on
individuals and their families has been underestimated and consequently there is a
gap in the research literature. This study has partly attempted to fill this gap;
however, in the conclusion it is argued that there is a need for further research in the
field of community pressure and influence. Additionally, the consequences of an

ageing Sikh population and the apprehensions and fear of first generation women

residing alone is identified in the chapter. Further, the contentious issue of patriarchy

within the Sikh community and the differences in beliefs between first and second
generation women are reinstated and the implications of these differences are

explored.

Overall, the study attempts to present, and analyse, Sikh women’s views and
perceptions of their community and family. The focus of interest is therefore on how

Sikh women situate themselves within the patriarchal structures of the family and
Sikh community. This enables the study to present and analyse the qualms women
have with issues of gossip, double standards, expectations and pressures. The study
outlines the complex dynamics between mothers-in-law, sisters/brothers-in-law,
mother, father, husbands and importantly daughters and daughters-in-law. Although
many of the first and second generation women in the study live in nuclear family

units, all of them continue to maintain strong emotional and financial ties with the

in-laws and paternal family members. Second generation women find the close ties
often ‘stressful’ and ‘pressurising’. Additionally, many first generation women

express their apprehensions of children ‘moving away’ and question who will care

for them in old age.

Importantly, the study reveals that women negotiate and contest traditional cultural
and patriarchal beliefs of individuals and community members. The study also
reveals that many first generation women believe that second generation women arc
‘too modern’, and are forming nuclear family units, and becoming independent,
educated and wage eamers. By contrast, many first generation women belicve that
Indian born women are not ‘modern’ because they are from India and thus make
more ‘traditional’ and ‘respectful’ daughters-in-law. Both first and second

generation women suggest that the belief that ‘women from India are more



traditional’ and are more likely to conform to traditional cultural practices is

precisely why some Sikhs marry off their sons in India.

A Note on Terms and Terminology

Over the years a controversy has emerged regarding the category ‘black’ as a

common identifier for the experiences of African-Caribbean and South Asian groups
(Modood, 1997: Brah, 1996). African-Caribbeans and South Asians who migrated to

Britain during the post-war period occupied, broadly, a similar position to one
another, in terms of experiencing racism, performing predominantly unskilled jobs

and obtaining low levels of income compared to the white majority (Brah, 1996).
However, the Policy Studies Institute (PSI) (Modood, 1997) study revealed that

South Asians rejected the term ‘black’ for themselves and Brah (1996) outlines that

even some African-Caribbeans do not recognise themselves as black. Hazarcesingh

(1986) argues that the term ‘black’ should be confined to people of African descent,
and that people from the South Asian subcontinent should be categorised under the

concept of ‘Indian’, based on the belief that, historically, they share an overarching

culture (cited in Brah, 1996).

For this study Afro-Caribbeans are referred to under the category of ‘black’ and the

‘South Asian’ category encapsulates ethnic minority groups born on the Indian
subcontinent or British-born people who have parents from the Indian subcontinent.

Peoples from the Indian subcontinent include Pakistanis, Bangladeshis and Indians.

The category includes people from Muslim, Sikh and Hindu religious backgrounds.

It should be noted that the South Asian category incorporates much cultural and

religious diversity among its members. These cultures and religious groups are
situated within class, caste, regional and linguistic differences and divisions (Brah,

1996). These divisions will be discussed in the following chapter.

Throughout this study I will use the term ‘ethnic groups’, which can be defined as: “a
population whose members believe that in some sense they share common descent
and a common cultural heritage or tradition, and who are so regard by others’
(Smith, 1986, p. 192). When this study refers to ‘minority ethnic group or

population’ it refers specifically to South Asian groups (and not, for example, Irish,



Jewish, Italian groups unless stated). Sometimes the term ‘white’ is employed in this
study which implies, unless stated, the British, and often English, ethnic majority. It

does not, however, include white ethnic minority groups (for example, Welsh and

Scottish groups).

Even though the study does not focus on ‘race’ and ‘racism’, some remarks on the
complexities and discussions surrounding these concepts are in order. In my usage of
the term ‘racism’ I will follow Solomos’ characterisation of racism as covering
“ideologies and social processes that discriminate against others on the basis of their

putatively different racial membership” (2003, p. 11).

As regards to the notion of ‘race’, common notions or classifications of ‘race’ have
often been preoccupied with drawing boundaries on the basis of skin pigmentation,
nationality, country of origin and religion to define groups (Solomos, 2003:
Pilkington, 2003). However, this classification or commonplace classifications have
often been met with vigorous opposition. For example, Solomos (2003, p. 10)
suggests that many societies, and members within a society, still act as if ‘race exists
as a fixed objective category’. Another influential view has been put forward by
Miles (1993: 1989). He suggests that the term ‘race’ is misleading because of its
connotations of naturally occurring populations, when in fact it is itself constitutive
of an (arguably false) representation of reality. Mason (1994) rejects the notion of

‘race’ on similar grounds, emphasising its inherently hierarchical nature.

Sometimes, the concept ‘household’ is used, which is often referenced and cited by
authors other than myself. Moore (1988) highlights that the concepts of the ‘family’
and ‘household’ are often used interchangeably, and that the terms are difficult to
separate clearly. Nevertheless she provides a broad definition of the concept:
‘““household’ is the term used to refer to the basic unit of society involved in
production, reproduction, consumption and socialization® (Moore, 1988, p. 54).
Berthoud and Beishon (1997) also provide a definition of ‘households’: ‘this is
defined as a group of people who live in the same accommodation and share at least

some of their catering’ (p.19). For this study Berthoud and Beishon (1997) concept
of ‘household’ will be applied. The problem of categorising and defining the family

will be explored in detail in the following chapter.
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Chapter Two

The South Asian Community in Britain

Introduction

This chapter explores and gives a broad overview of the current literature on South

Asians in the UK, with particular reference to the Sikh community. Its main aim s to
introduce the reader to the relevant research literature, as well as to introduce or clarify

the most important concepts for this study.

The chapter begins with a discussion of the categories of Sikhs and South Asians, as

they will be used throughout the thesis. Secondly, to grasp a better understanding of the

position of South Asian groups in the UK, and their similarities and differences, it 1S
important to give an overview of their demography and economic position. Then, this
chapter gives an historical overview of Sikhism and outlines the core principles and
beliefs of Sikhs. This section also sketches out religious participation of Sikhs in the
UK and highlights the similarities and differences in religious practices and beliefs
between first and second generation Sikhs. A brief summary is then provided of the

migration process to outline the South Asian, and more specifically Sikh, migrants’

experiences of settlement, housing and paid work in the UK. The study moves on (o

discuss the concept of the family, focussing on ethnic minority families in the UK. In

line with Ballard’s (1977; 1994; 2001) research priorities, the focus of discussion will

be the Sikh family. This section also gives a broad overview of the stereotypes of
‘black’ and ‘Asian’ families. The changing structure of South Asian families is then
explored in relation to shifting ideological values and beliefs. This section focuses
particularly on the ageing South Asian population and the implications of this process.
The chapter then moves on to give particular attention to second generation Sikhs. The
discussion then progresses into outlining issues of marriage for second generation
Sikhs and then moves on to sketch out the implications of maintaining transnational

networks. Lastly, some limitations of current research literature on South Asian women

in the UK will be explored.

11



Problems with the ‘South Asian’ Category

Before discussing some demographic features of the South Asian communities in the

UK, some remarks on the categories most used throughout this thesis are necessary.
Discussions are restricted to the terms ‘South Asian’ and ‘Sikh’. Other categories, such

as Bangladeshi, Pakistani, Indian, Muslim or Hindu will at times be used, but because

they are not at the heart of this study, they will not be elaborated on.

Is it possible to discuss the experiences and developments of the ‘South Asian’

migrants under one single category? Because this study employs the term, it is
important to highlight the advantages and problems associated with it. Nasser (2003),
for example, situates the complexities of South Asian communities in Britain within

the construction of ethnic and religious identities:

The heterogeneity of the melange of South Asians is reflected in the
different histories, cultural traditions, social classes and methods of
insertions into Britain, Thus, group solidarities are multivalent,
constructed around one or more identities such as Bangladeshi,
Pakistani, Indian or ethnic such as Gujarati, Punjabi, Sylhett, or
various sects of Islam, Hinduism and Sikhism (Nasser, (2003), p.27).

Warren’s and Britton’s (2003) discussion of ethnic diversity and disadvantage in
economic well-being among immigrants indicates that it is unwise to discuss the

experience, development, values and beliefs of South Asians under one defined

category. Highlighting the differences between Indian, Bangladeshi and Pakistani
groups, they build a complex picture of economic diversity among the various groups.
This approach is supported by Ballard (2001), who suggests in his discussion of
Jullunduri, Mirpuri and Sylheti networks that South Asian groups in Britain are
developing in radically different ways. He states that the development of South Asian
groups can be differentiated by the way they adopt differing methods of consumption,

occupations, lifestyles, marriage, and practice of religious belief.

However, Ballard (2001) also argues these groups share some similarities as well.
Extended family networks, arranged marriage, religion, nationality, language, food are

only a handful of similarities amongst the groups. Ballard (2001) states that kinship

12



systems in the majority of South Asian groups display many commonalitics. For
example, patrilineal extended families are the basic unit of property-ownership and
household organisation for many South Asian groups. Ballard highlights another
commonality between many South Asian families; relationships arc strongly
hierarchal, ‘particularly by gender and by age: superordinates are expected to exercise
authority over and to take responsibility for their subordinates, whilst subordinates are

expected to respect and obey their superordinates’ instructions’ (Ballard, 2001, p. 9).

Apart from these similarities stressed by Ballard, there is another argument for
cohesion among South Asians in the UK. AlSayyad (2001) suggests that internal
divisions between groups do not necessarily mean that they lack cohesion and cannot
be categorised as ‘South Asian’, but should, on the other hand, be viewed as groups
which are created around various solidarities and themes invoked at particular times
(AlSayyad, 2001). Applied to South Asian immigrants to the UK, these themes
invoked at particular times are manifested through the solidarity created by experiences

of the migration process, poor working conditions, racism and so forth.

As long as the differences between the experiences of various groups are being kept in
mind — and throughout this chapter they will be elaborated on — the similarities pointed

out by Ballard (2001) and the geographical criteria pointed out below are sufficient for
using the category ‘South Asian’ in this study. We can thus follow Khan (1999), who

suggests that the term ‘Asian’ arose in the early 1970s in Britain when there was
confusion about how to address people from India and Pakistan. The term ‘South

Asian’ has been ‘coined to apply exclusively to people of the Indian subcontinent and
their descendants’ (Khan, 1999, p.1).

Similar considerations as to the category of South Asians apply to Sikhs. Hall (1995),

for example, suggests:

what is forming in Britain is a heterogeneous mixture of Sikh
communities potentially united and divided according to class, caste,
generation, religious belief and practice, educational level, place of

origin, residential location, friendship patterns, and style of life (Hall,
1995, p. 246).
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Despite these differences, in this study the terms ‘Sikh’ or ‘Sikhs’ refer broadly to the
group of South Asians who have an affiliation (either direct or by family membership)

to the religious beliefs and practices of Sikhism.

To grasp a better understanding of South Asian groups, the study will now move on to

explore the ethnic composition and economic activity of these groups in the UK,

focusing on Sikhs.

Demography of South Asians in the UK: Ethnicity and Economic Activity

Drawing from the 2001 Census, this section starts with an overview of the ethnic
composition of minority groups in England and Wales. Profiles of South Asian groups
such as geographical location, religion and income levels are then explored to

differentiate between the experiences and positions of South Asian groups.

The minority ethnic population in Great Britain grew by 53 per cent between 1991 and
2001, from 3.0 million to 4.6 million. The ethnic minority population is 7.9 per cent of
the total population of the United Kingdom (Census, 2001). Indians are the largest
minority group (22.7 per cent), followed by Pakistanis (16.1 per cent), those of mixed
ethnic backgrounds (14.6 per cent), black Caribbeans (12.2 per cent), black Africans
(10.5 per cent) and Bangladeshis (6.1 per cent). There are more females than males in

all ethnic groups except for white and Asian groups. Just under half of the Indian

population (45.6 per cent) were born in England and Wales.

Indian people tend to live in populous regions; the majority living in the South East and
West Midlands, but a substantial number also live in the East Midlands and the North
West. Indians live in all parts of Britain, but form a very small part of the population of

Wales, Scotland and the remoter English regions (Owen, 1994). The largest Sikh
community is situated in Birmingham with a total of 28,592 Sikh residents; Ealing has

the second largest community consisting of 25,625 Sikhs.
With regards to religion, data from the 2001 census indicates that 72 per cent of people

stated their religion as Christian, 3 per cent as Muslim, 1.5 per cent as Hindu, 0.6 per

cent as Sikh and 15 per cent of people stated no religious beliefs. The age profiles

14



differ greatly between people of different religions. Muslim and Sikh populations have
a very high proportion of young people ~ 33.8 per cent of Muslims are aged 0-15, and
18.2 per cent aged 16-24; for Sikhs, 24.5 per cent are 0-15 and 16.7 per cent 16-24.
Only 2 per cent of the Hindu, Muslim, and Sikh populations are aged 75 and over. The
Bangladeshi group also had a young age structure, with 38 per cent aged under 16.
“This was double the proportion of the white group where only 19 per cent were under
the age of 16’ (National Statistics, December 2002). It should be noted that minority
ethnic groups have a younger age structure than the white population, reflecting past
immigration and fertility rates (Census, 2001). The great majority of children from

South Asian backgrounds are British-born and hardly any elderly members from ethnic

minority groups are British-born (Berthoud and Beishon, 1997, p.21). There are now
over 350,000 people from minority ethnic communities aged 65 and over (White, 2002,

cited in Butt et al, 2003) - more than twice the number in 1991,

The economic activity of ethnic minorities in the 2001 Census indicates that there arc
different profiles within the Asian group. For the Indian group 46.4 per cent of men
aged 16-74 are full-time employees, 14.3 per cent are self employed and 4.5 per cent
are unemployed. This profile is similar to the white population of England and Wales.
However, the Pakistani and Bangladeshi groups are very different with much lower

economic activity and a higher unemployment rate (Census, 2001). The differences in

employment vary greatly amongst South Asian groups. Sikhs and Pakistani and
Bangladeshi Muslims show particular under-representation in professional

employment. By contrast, Hindus and Indian Muslims report more than three times the

share in professional employment compared with Sikhs, Pakistanis and Bangladeshi
Muslims. Brown (2000) suggests that compared with Hindus, Sikhs are less likely to be
economically active, more likely to be unemployed, less well represented in top status
jobs, more dependent on self-employment to achieve high status employment, and less
well paid. Thus, 71% of Sikh men are in full time employment compared with 88% of

Hindu men and 63% of both Sikh and Hindu women are in full time employment
(Brown, 2000).

Further, Warren and Britton (2003) develop the discussion on ethnic diversity and
disadvantage in economic well-being by analysing wealth and asset levels from the

1995/96 Family Resources Survey sponsored by the Department of Social Security.
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Warren and Britton (2003) point out that the families standing out with the highest
incomes are the white, Chinese and Indian families. Indian families, however, lag
behind their white and Chinese counterparts. At the other end of the income
distribution, two groups — Pakistanis and Bangladeshis — have average incomes less
than half those of the white and Chinese families (Warren and Britton, 2003).
However, the Family Resources Survey revealed that the main source of low incomes

was state benefits for Bangladeshi families and earmings for Pakistanis. Further, the

Pakistanis and Bangladeshis, the two lowest-income ethnic groups, can also be
characterised by the fact that 80 per cent of working-age women classified themselves
as ‘being outside the labour force’ compared with 30 per cent of white women (Warren

and Britton, 2003, p. 109). Among Pakistani and Bangladeshi women in the UK
participation in the labour market is less widespread than it is for Sikh and Hindu
women (Modood, 1997). Consequently, many Pakistani and Bangladeshi women are

economically dependent on men. Additionally, educational achievement for second
generation Pakistani and Bangladeshi women is lower compared to their Sikh and
Hindu counterparts (Modood, 1997), which is reflected by the lower rates of economic
activity and income levels for Pakistani and Bangladeshi women (Mason, 2000). Indian
women, on the other hand, participate in the labour market at similar levels to that of
white women, and married Indian women with children are more likely to have a full-

time job than white women (Modood et al. 1997). In terms of financial asset levels,
again the white, Chinese and Indian families had the highest levels of assets. At the

other end of the distribution, Bangladeshi, Black-African and Black-Other families

were severely disadvantaged in asset terms. Warren and Britton (2003) revealed:

"...on all three measures used (pension, housing and financial
savings), Black-African, Black-Other, Pakistani and Bangladeshi

families emerged as repeatedly more disadvantaged than whites,
Chinese and Indians’ (Ginn and Arber, 2001, cited in Warren and
Britton, 2003, p.112).

For present purposes, the most important finding of these studies concerns the
differences in participation in the labour market among women of different South
Asian groups. For this study, because it focuses on Sikh women, and because the vast

majority of Sikhs in the UK are of Indian descent (for the specific case of ‘twice

migrants’ from Indian and East African origin, see the section on the migration process
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later in this chapter), the above findings of Indian women'’s labour participation rates
are highly relevant. We can now narrow our focus from South Asian groups in general

to Sikhs in particular, The next section will give an overview of the Sikh religion.

Historical Overview of Sikhism and Religious Participation of Sikhs in the UK

This section begins by giving an historical overview of Sikhism and traces it origins to
the first guru, Guru Nanak. Attention is also given to religious symbols, the five Ks,
and to how a Sikh identifies him/herself through the symbolic representations of, for
example, unshorn hair and wearing of a turban. References to the Granth Sahib (the
sacred book of the Sikhs) are made with particular attention to gender equality
advocated by the gurus. This section moves on to explore a group within the Sikh
community called the Jats, and outlines how and why they became the students of the
gurus. The Jats are important for this discussion as members of this group were
interviewed for the study. Finally, this section touches upon the importance of religion

for first and second generation Sikhs in the UK.

The Sikh tradition traces its origins to fifteenth-century Punjab in

North India, the birthplace of Guru Nanak, born in 1469 CE. Guru
Nanak and the subsequent nine Sikh gurus were visionaries — their
message of liberation extended to all, regardless of caste, religion,

and gender (Jakobsh, 2003, p.1).

Beginning with Guru Nanak (1469 CE), Sikhism evolved under the guidance of ten
historical gurus. After the death of the tenth guru, Guru Gobind Singh, in 1708, the
religious authority shifted from him to a book, the Guru Granth Sahib. Guru Gobind

Singh is also credited with the creation of the distinctive Sikh social institution of the

Khalsa, which is the collective body of all baptised Sikhs (Beckerlegge, 2001).

There is considerable controversy over the contribution of strands of Hindu and
Muslim thinking to the creation of Sikhism in the seventeenth century. Beckerlegge
(2001) observes that many Western textbooks understand Sikhism as the product of a
‘consciously eclectic intention, an attempt to fuse Hindu and Muslim belief within a
single irenic system’ (Beckerlegge, 2001, p.452). On the other hand, many Hindu

commentators stress that Sikhism is merely one of many Hindu reform movements
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which have appeared from time to time in Indian history. Similarly, there have been
Muslim claims that the oneness of God and the brotherhood of believers is an offshoot
of Islam (Beckerlegge, 2001). However, most Sikhs assert strongly that Sikhism 1s an
entirely independent faith (Mahmood and Brady, 2000).

Sikhs believe in ‘One God’ or ‘Ultimate Being’, who is formless and part of all

creation but transcendent of it, and also follow the teachings of the Ten Gurus, which
are a part of the Guru Granth Sahib, or the Sikh holy book (Mohmood and Brady,
2000). The word ‘Sikh’ in Punjabi means ‘disciple’ and is derived from the Punjabi

verb meaning ‘to learn’.

The principle of equality lies at the heart of Sikhism’s ethical code; no distinction is to
be made in terms of caste — central, of course, to the surrounding society in India — nor

in terms of gender. This latter claim is of great importance in the context of this study.

Becoming baptised and conforming with the codes of conduct and beliefs of Sikhism
includes the wearing of religiously significant symbols known as the five K's: the
keeping of unshorn hair or kes, held in a topknot on top of the head by a kanga or a
small curved comb that can then be covered with a turban, and the wearing of special

breeches or kachera, a steel bangle or kara, and a sword or kirpan.

These symbols, and in particular the beard and the turban, have contributed to

caricatures and stereotypes of Sikh men. McLeod (1976), in his writings on The

Evolution of the Sikh Community, outlines the typical identification of a Sikh:

Travelling into New Delhi from Palam airport one is likely to find
that the taxi is being driven by a Sikh. This will be at once evident
from the driver’s beard and distinctive turban (McLeod, 1976, p.1).

He moves on to suggest that these identifying characteristics should not be
overemphasised, for they misrepresent the nature of modern Sikh society.
Contemporary realities are much more complex than what the stereotypes suggest of

Sikhs. Furthermore, stereotypes of a beard and turban are associations which are

restricted to Sikh men. In contrast, identifications for Sikh women are less obvious.
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According to Sikh religious doctrine and practices, the five K’s are not gender specific.
Women as well as men both partake in the wearing of religious symbols.

However, the turban is often only worn by Sikh men and not Sikh women. Mahmood
and Brady’s (2000) research on American Sikh women adds to the discussion and
suggests that there has been a renewed interest in women wanting to wear the turban,

One possible reason for this phenomenon, as Mahmood and Brady (2000) suggest, is

an underlying demand for gender equality. This discussion is explored in chapter

SCVCI.

Not only is membership of the Khalsa (and thus the display of the five K’s) open to
women, but gender equality is one of the core principles of Sikhism. Nanak’s messages
maintained that ‘women and members of the lower castes were not in any way barred
from attaining enlightenment, the highest purpose of human life’ (Adi Granth: 9, p.
223, cited in Jakobsh, 2003, p.24). 1t is also important to note, however, that some
commentators argue that the voice of the gurus was not a simple demand for gender

equality. Thus, as Shanker suggests:

Guru Nanak’s writings, and those of subsequent gurus, contain a
range of views, from the positive to the negative as well as
ambivalent attitudes, which suggest a tension between normative,
negative assumptions towards women and more positive, inclusive,
and emancipated attitudes’ (Shanker, 1994, p. 191).

Sharing the view expressed by Shanker, Jakobsh (2003) makes the more specific claim
that while Nanak preached gender equality, he did not do much to implement it on an

institutional level. He failed, for example, to ‘re-evaluate social institutions such as

marriage and marriage practices to make them more equitable for women’ (Jakobsh,
2003, p.26). Further, Jakobsh (2003) suggests that it was the third Guru who attributed

a shift towards the inclusion of women in the Sikh panth (community) and much of his
criticism of society was directed towards the underprivileged situation of women.
Surjit Hans (1980) adds that there is a noticeable increase of feminine imagery in the

writings of the later gurus (cited in Jakobsh, 2003, p. 31).

Historical data suggests women in particular were attracted to the message of

emancipation of the Sikh gurus (Jakobsh 2003). With respect to caste, the first
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followers of the gurus, including the gurus themselves, were from the Hindu Khatri
caste group, who served as teachers to the illiterate masses. The Jat caste constituted a

large proportion of the peasantry and students of the Gurus.

From a pastoral community with an egalitarian social structure, the

Jats became, by the sixteenth century, a largely agricultural group
and acquired zamindar (land owner) status (Jakobsh, 2003, p.33).

As the rural Jats entered into the Sikh fold many became followers of the gurus — Jats

quickly became, and still are, the dominant caste group among the Sikhs. At the time of

the gurus the majority of Jats lived in the Punjab (Jakobsh 2003).

The 2001 Census of India indicates that 60 per cent of the Punjab population are Sikhs.
Worldwide, the number of Sikhs totals somewhere between sixteen and twenty million

(Mahmood & Brady 2000). Most of these live in Sikhism’s homeland in the Punjab.

During the past century, however, many Sikhs have emigrated from the Punjab, settling

heavily in Canada, the United States and the United Kingdom.

When Modood (1997) explored religious affiliation of South Asian groups in the UK,
he found that religion is central in the self-definition of the majority of South Asian

people who have settled in the UK. His study indicates that for about nine out of ten

Sikhs, Hindus and Muslims religion was important; ‘but while, for Muslims, nearly
three-quarters of this group said it was very important, for the Sikhs and Hindus about

as many said ‘fairly important’ as ‘very important’ (Modood, 1997, p.300).

Apart from these differences between religious groups, there are also significant
generational differences. Modood found that religion was valued less by the young of
nearly every faith except the New Protestants and Hindus. When compared to New
Protestants and Hindus, religion was valued slightly less by Muslims and Sikhs, and
much less by the Christians. Religion was valued much more highly by those over the
age of 50. The most marked generational difference of the importance of religion, in
Modood’s study, was the response among Sikhs, which ‘declined from two-thirds

among the oldest to a third among the youngest’ (Modood, 1997, p. 301). Surprisingly,
then, Modood found that the young Sikhs’ attendance to the gurdwara (Sikh place of

worship) was much higher than young Hindus' attendance to the mandar (Hindu place
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of worship). Muslim attendance to the mosque, on the other hand, is closely related to
gender, with most men attending at least once a week. Modood claims that religion
usually declines with the length of stay in the society to which migrants have migrated

(Modood, 1997). This leads us to examine the migration process and settlement

patterns of South Asians, more specifically the Sikhs, into the UK.

Migration Process

Large numbers of settlers from the Indian subcontinent, who arrived during the 1960s
and 1970s, have now been residents in the UK for at least forty years. Hall (1980)

claims that it is important to acknowledge the different ways in which various ethnic

minority groups have arrived and settled in Britain and how their position has chan ged,

evolved or has been preserved over the years. For a study like the present one, which

focuses on South Asians and more specifically the Sikhs, it is thus important to say
something about the migration process and how the groups have evolved over the
years. The section examines push and pull factors and, relevant to many women and
families, chain migration. Differences in settlement patterns of South Asian groups are
then explored, focusing particularly on Sikh migrants from East Africa. Finally,
Ballard’s (1982) discussion of the consequence of migration on cultural values and

beliefs is sketched out.

Ballard and Ballard (1977) suggest that the first entry of South Asians, before World

War II, was that of individual pioneers who were initially almost all ex-seamen, and

pedlars. Robinson (1986) states that the first migrants often did not stop in Britain for
more than three or four years, although many were replaced by relatives and friends
from the Indian subcontinent when they left. It is interesting to point out that the ‘small
numbers involved in the pioneer phase and the impermanence of settlement prevented
the development of uniquely ethnic areas in British cities’ (Robinson, 1986, p.27). The
second major period of migration for South Asians, which took place after the Second
World War, arose due to the demand for unskilled labour in British industry and an
expanding economy (Solomos, 2003). Throughout this period pcople of South Asian
descent travelled to undertake occupations of all kinds — unskilled, skilled,

entrepreneurial and professional (Clarke, Peach, Vertovec, 1990). This period of

migration continued to the early 1970s. The buoyancy of the British economy enabled
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migrants to gain financial security, and some authors argue that emigration provided a

voluntary avenue to rapid economic and social advancement (John, 1969).

A popular explanatory model for these migration movements employs the concepts of
‘push and pull factors’. Robinson (1986), for example, argues that the partition of India
and Pakistan, which encouraged high rural population densities, pressure on land, and

fragmentation of landholdings all combined to ‘push’ for migration. ‘Push factors’ can

be defined in terms of those factors that ‘push’ people to emigrate from a certain area -
these are often structural such as poverty, flooding and famine. ‘Pull’ factors, on the
other hand, attract migrants to areas of immigration. The main point of attraction for

South Asian migrants to the UK was often the demand for labour and Iater the desire to
join families. The danger with simple push-pull explanations is that there is a level of
determinism in the push-pull theory which assumes the migrant has no agency, but is

pulled and pushed between countries (Kalra, 2000). Push migration, of people from
South Asian origin, benefited the UK as it acted as a resource in areas of rapid

industrial growth, expanding economy and in areas of industrial decline and out-

migration (Robinson, 1986).

Pettigrew (1972) highlights social values as an important push factor in the case of

South Asians. He points out that the cultural values and beliefs of the sending society

provide the motives for migration. Pettigrew argues that South Asian sending
communities are characterised by a search for improved status or honour (izzat), of

which material wealth is an important part (Pettigrew, 1972). It is not necessary for this

study to decide the extent to which migration was forced upon Asians and to what

extent it was a voluntary decision. Nevertheless, it is worth considering Khan’s (1999)
suggestion that before arriving and settling in Britain, the majority of immigrants had

little if any understanding or anticipation of the all-pervasive British class system, or of

the fact that gender differentiation of male and female roles was similar in Britain as at

home.

Upon arrival in Britain, South Asian men searched for jobs to sustain a standard of
living and repay debts in the Punjab. They were prepared to work long hours in tedious
and poor conditions. Ballard and Ballard (1977) argue that compared to life in India,

life in the UK during the period of settlement ‘was tough: the niceties of normal social
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life were abandoned and all gratification deferred in the expectation of a rapid retum
home’ (p. 30). Initially men arrived first, found work, lived in shared accommodation
and then gradually brought over their family members. Settlement in to particular

geographical areas, for men, was due to where labour demand was high. Thus, as Jones

(1978) suggests:

... settlement took place in areas where white labour was scarce
because of the pace of economic expansion e.g. Greater London and
Birmingham. Settlement also occurred in those areas where there was
a labour shortage in certain industries because of the poor conditions

of employment, e.g. the textile industry of Manchester and Leeds
(Jones, 1978 cited in Robinson, 1986, p.29).

On arrival many male relatives and kinship members of migrants often sought
accommodation with already settled migrants. Men offered support to one another,

whilst their families were away and sought to locate accommodation and work for new
migrants (Ballard and Ballard, 1977; Robinson, 1986).

The migration process in the late 1960s and 1970s consisted of large-scale entry of

wives and children. Thus, Robinson (1986) concisely concludes:

Family reunion was characterised by the arrival in the UK of
dependents who served to complete the joint household. This
entailed the migration of the wives, sons, daughters, and to a lesser
extent parents of the 1960s target migration (Robinson, 1986, p. 32).

The ‘rapid return home’ was weakened when wives and children joined their husbands
in the late 1960s and early 1970s. This, in effect, alongside an increase in capital and

wealth, encouraged families to invest in housing and property ownership (Ballard and
Ballard, 1977).

In this context the prospect of family reunion established itself as an important
emerging pull factor. This is best described under the heading of ‘chain migration’
(Robinson 1986). Chain migration can simply be defined as the successful migration of
one family member creating a chain of opportunities for the whole kin network. Chain
migration for South Asians ensured that kin and friends settled and clustered into

existing areas of settlement. Robinson (1986) suggests that brotherhood and
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community was of importance for the settlers and thus a ‘desire to maintain social
encapsulation encouraged voluntary clustering’ (p.32). Further, ‘propinquity allowed
regular interaction between fellow-migrants and facilitated the construction of pseudo-

traditional social networks and community institutions’ (Robinson, 1986, p.32)..

Robinson (1986) suggests that housing played a significant role for the migrant

community, particularly after chain migration when kinship networks settled. The

migration process led to ethnic clustering and poor housing conditions, however, the
migration of women and families for many Indians initiated a movement away from
crowded and rented accommodation to better owner occupied housing (Robinson,

1986). It was a key factor in determining individual and group status. Thus, ‘the

movement into single-dwellings stimulated the development of newly-pioneered ethnic
space away from pre-existing clusters’ (Robinson, 1986, p.35). Mason (2000) suggests
that more recently, South Asians have achieved the highest rate of owner occupation
compared to many whites and blacks. Within the South Asian category owner
occupation among Indians is much higher when compared to Pakistanis and in
particular Bangladeshis (Mason, 2000). Additionally, the type of property Pakistanis
and Bangladeshis occupy reveals poor housing tenure reflecting old property, no

central heating and a large number of people residing within the household (Pilkington,
2003).

Within the South Asian category not all migrants share or shared similar patterns of

settlement, lifestyle and beliefs. The nature and period of migration affected the settlers

differently. In what follows, such differences are illustrated by examining two groups
of Sikh migrants. Groups of Sikhs who migrated directly from the Punjab differ acutely
in their expectations and lifestyles to those of the ‘twice migrant’, Sikhs who had
previously lived in East Africa (Bhachu, 1985). ‘Twice migrants’ are migrants who
firstly left their homeland in India to migrate to East Africa due to labour shortages and
economic gain in the receiving society. Further, due to political instability in East
Africa migrants and their families were forced to leave in the late 1970s and many
migrated to the UK. On arrival the East Africans’ position in Britain was the new one
of becoming a minority caste with the majority of the Sikh population of Jat origin.
Bhachu (1985) argues that the caste consciousness of East Africans i.e. their

‘Ramgarhianess’ and their ‘East Africanness’ reflected not only their caste position but
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also their class as ‘relatively prosperous, skilled, urban middle-class settlers’ (Bhachu,

1985, p.14). The East African migrants arrived with considerable knowledge;
language, education, familiarity with institutions and bureaucratic processes and also a
certain amount of capital, which made them more prosperous compared with their
working class counterparts from the Punjab. Bhachu (1985) suggest that the ‘middle
classness’ of the East Africans was represented and manifested through interaction
with the indigenous British population. She argues it was mainly ‘to stress their

differences from the directly-migrated, predominately working class groups’ (Bhachu,
1985, p.14). Bhachu (1995), in later works, describes the ‘direct and twice migrants’
(p.223) as individuals with differing skills and experiences compared to one another.
The focus of this study is not the Ramgarhia Sikhs from East Africa, but the Jats who
arrived from the Punjab, India. Thus, the majority of Sikh women interviewed for this
study either migrated directly from the Punjab or are British born. The women

interviewed all classified themselves as Jats and not from Ramgarhia origin.

The cultural values and belief systems of the first generation were transferred from the
sending society to the receiving society. John (1969) claims that the emigrant Punjabi
Sikh population ‘planned, at first, to stay in Britain for only a few years...long enough
to earn sufficient money to buy more land for their families back in the Punjab’ (John,
1969, p. 19). If this was indeed the intention of those Punjabi Sikhs still residing in
England, it is fair to say that things have not been going according to plan. For example
Ballard (1982) suggests that the consequential effect of the arrival of wives and
children and the establishment of housing made it difficult and unattractive for families
to return to the Punjab. Further, educational achievement and the perceived high
standards of the education system in the UK inspired parents to settle in England and
educate their children (Anwar, 1998).

On the other hand, Robinson (1986) suggests that there were many disadvantages of
emigrating to Britain. He outlines several disadvantages however the most relevant
considered for this study consists of becoming a member of a small minority within an
alien culture and the contrast between village life in India and industrial life in
England. Perceiving British culture as not desirable, many immigrants when faced with

the choice, opted to maintain, rejoice in and safeguard their own values and practices

rather than those of their British equivalents (Ballard, 1982). At the time of scttlement,
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many Asians criticised British morality, sexuality, lifestyles, and family life, and this
criticism of British morality still persists among some South Astans in contemporary
society (John, 1969). It is argued that many ethnic minorities cluster in particular
geographical areas ‘to recreate Indian village life within the British inner city’
(Robinson, 1986, p. 77). Thus, ‘ethnic territory fulfils a clear function in that it
provides the security, stability, and support of the village and allows everyday life to

take place within an environment which is value-reinforcing rather than value-
challenging’ (Robinson, 1986, p. 77).

However, the above comments reflect a static migratory experience. Migrants ‘rejoiced
and safeguarded their own values’ and ‘ethnic territories provided an environment
which was value reinforcing’ does not consider any changes that migrants’ made in
order to find jobs or housing in British society and to be a part of British society. For
example, some Sikhs removed their turbans in order to find a job, some Sikhs learnt

English and some Sikh men went to the local pub for “a pint of bitter and a pork pie’.

Furthermore, Ballard (1982) suggests that migration has not undermined or stood in
contradiction to family unity. ‘On the contrary migration has taken place within the
context of familial obligations and has if anything strengthened rather than weakened
them’ (Ballard, 1982, p.187). When migrants arrived they practiced cultural values and
beliefs similar to that of their homeland. Further, they maintained links with family

members and the process of chain migration indicates strong family unity among its
members. Nevertheless, if second generation South Asians are considered, the issue of

strong family ties and maintaining links with family members through the process of
chain migration can be questioned - to what extent are second or even third generation
Sikhs ‘maintaining strong family ties’ with kin in the UK? The following section

outlines the characteristics of the “South Asian family” and the relationship between its

members.
Ethnic Minority Families and ‘the Sikh Family’

The concept of family is vague and often requires clarification. Jackson (1997) argues
that the term ‘family’ is problematic as it often glosses over the ‘historical and cultural

variability of family forms and many different forms of family life that women today
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experience’ (p.323). Jagger and Wright (1999) suggest that families are ‘socially
constructed rather than naturally or biologically given’ (p.3). Importantly, Jagger and

Wright (1999) stress that families and relations between family members are fluid and

flexible.

As well as being subject to change over time, what counts as a family is also relative to

culture. There are many ‘types’ of family: nuclear, conjugal, extended, joint and so
forth, It is, for example, the norm for young white British people to move out of the
parental home and to live separately with their own nuclear family unit (Berthoud and
Beishon, 1997). On the other hand the Policy Studies Institute (PSI) (1997) study
indicates that a high number of South Asian couples and their children still reside

within the same house as the young man’s mother and father, There are therefore

differences between households and what a ‘typical’ white and South Asian British

person would perceive as his or her family.

The concept of family used for this study is based on what is perceived as a family
within a specific cultural context. The relevant cultural context for this thesis is the
Sikh community and culture. In order to develop an adequate concept of family for
analysing Sikh women'’s perception of family ties, it is necessary to have a closer look

at South Asian, and more specifically Sikh, conceptions of what constitutes a family.

What is most commonly perceived by South Asians as ‘family’ is what is often
referred to as the ‘extended family’ — even though specifically in the Sikh context,

nuclear and single parent family households have also emerged (but the number of
single parent families is much lower when compared to white and black families)

(Berthoud and Beishon, 1997). Ballard (1982) offers the following definition of South

Asian extended and joint families. They can:

...range over the members of a household (that is those who live
together under the same roof), those who feel strong bonds of
obligation to one another by virtue of close kinship (even if they do
not live together), those who claim descent from a common ancestor
(for instance ‘of good family’) and finally all those whom a person
can trace a relationship, whether by blood or marriage (as in “a
family gathering’) (Ballard, 1982, p.180).

27




Ballard’s synonymous definition of extended and joint family emphasises the complex
interwoven bonds of individual and family ties. Ballard’s definition is problematic in
that 1t perpetuates common affiliation and strength of ties among its members. It also
suggests a static family form which does not evolve and adapt to circumstances which

it encounters.

For example, there is evidence to suggest that South Asian families have been moving

towards white British patterns of smaller households (Buchignani and Indra 1985).
This is supported by Beishon, Modood and Virdee (1998) and Berthoud and Beishon’s

analysis of the Fourth National Survey of Ethnic minorities (1997), which states:

...South Asians have been moving towards white British patterns:
Indian and Pakistani households contain fewer children than they did
in the early 1980s; South Asians who were born in Britain had
slightly smaller families than those born abroad; (Berthoud and

Beishon, 1997, p. 58).

Modood, Beishon and Virdee (1994) share this view in the case of Indians, but they
found, on the other hand, that Pakistanis and Bangladeshis have larger complex
households compared to Indians who often fit the stereotype of ‘mum, dad, and two
kids’. Multigenerational living patterns are stronger among Asian Bangladeshi and
Asian Pakistani families than among their Indian counterparts (Butt et al, 2003). Still,
taken as a whole, South Asians tend to live in larger households compared to white
families (Berthoud and Beishon, 1997).

It 1s important to note that the ‘Indian category’ consist of a number of ethnic groups
such as Sikhs and Hindus and some Muslims; there is very little empirical work on
specifically Sikh or Hindu families or households. Not only are there differences
among South Asian groups there are also class differences within a group. For
example, Anwar’s (1979) and Werbner’s (1990) studies indicate differences in kin
support between working class and middle class Pakistanis. They found that mutual

kinship obligations and greater ties with kinship groups existed among working class

rather than middle class Pakistanis.
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In the context of Sikh families, it is further worth noting that it is less common for
married siblings and their families to live together, particularly compared to the short
period after the migration process in the 1960s and 1970s when it was to a certain

extent necessary for married siblings to live together because of financial and

emotional support (Ballard, 1982: 1977).

In general, Indian families wanted to maintain traditional extended family networks,

similar to those they had left in their homeland (Ballard, 1977). Ideological change
hand-in-hand with economic stability enabled family members, brothers and their
families to move gradually into their own homes. Nevertheless, the extended family

still exists within the Sikh community (Berthoud and Beishon, 1997), particularly
among the first generation of migrants and amongst a small group of second generation

British born Sikhs who reside with their parents.

The contemporary migrant South Asian family consists of wide networks of familial
relationships bound together with similar households scattered around the world. Thus
within the South Asian community, relationships are established with families from
which wives have been taken, or to which daughters have been married into. When
assessing the South Asian family it becomes apparent that many values and beliefs

orientate around the family. Ideologically it was, and still is, assumed that obligation to

the family should always be put before personal self-interest (Rapaport, Fogarty and
Rapaport, 1982). Thus, Leonard and Speakman (1986) suggest that certain ethnic

groups, including South Asians and Cypriots, stress family relationships and
obligations to kin, beyond the nuclear family, Additionally, Basit (1997) maintains that

families of South Asian origin are close-knit, cohesive structures and family loyalty is

very strong. Ballard (1982) suggests that superordinates arc expected to support and
care for their subordinates, while subordinates are expected to respect and obey their
superordinates, thus, ‘it was upon the maintenance of these asymmetric reciprocities

that the unity and continuity of the family depended’ (Ballard, 1982, p.183). To
SUMMAarise:

Familial ties are, or at least should be, unrestricted and open-ended.
They are founded on a sense of commonwealth amongst participants,
50 that no overt calculation of an individual’s contribution to, or
benefit from, the whole should ever be made (Ballard, 1982, p.187).
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The networks of binding relationships mentioned above are appropriate for an analysis
of the South Asian family. Following Ballard, the concept of family used in the
remainder of this thesis is constituted by a complex structure of binding relationships,

which will be further explored in this thesis.

The rest of this section explores some of the problems associated with categorising
ethnic minority families. Robinson (1995) suggests of researchers conducting research
on black families; ‘researchers...must guard against classifying the ‘black family’ as a
single entity’ (p.67). This claim should also be applied to researchers of South Asian
families and more specifically, for the purpose of this study, to Sikh families.
Discussions on ‘South Asian families’ should be approached with some caution as

there 1s a great deal of internal differentiation between the groups.

Further, in the Fourth National Survey of Ethnic Minorities in Britain Berthoud and
Beishon (1997) highlight the differences between people, families and houscholds of
ethnic groups - ...black and South Asian family structures each diverge from the
white pattern, but in opposite directions’ (Berthoud and Beishon, 1997, p.56). A
striking finding from the Policy Studies Institute (PSI) (1997) is that Caribbeans are
less likely to marry, if at all, compared to their white and especially South Asian
counterparts. Unlike their Caribbean counterparts, South Asian mothers had married
and most of them remained married. The study also revealed that Indian and African

Asian women were rather similar to white women in the age which they married and

had children and the total number of children in their families. On the other hand,
Bangladeshi and Pakistani women started their families much earlier and completed
them much later which, unlike their Indian and African Asian counterparts, indicates

more children per household (Berthoud and Beishon, 1997).

It has recently been argued that much sociological literature on black and Asian

families and communities implicitly contains cultural stereotypes. Alexander, for

example, claims that;
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...while African-Caribbean communities are defined as outward
looking, moving into mainstream culture, re-defining notions of
Britishness, Asians in contrast, are seen as inward looking, static,
culture-bound and exclusive, outside mainstream national culture
and, increasingly, incompatible with it. Whereas African-Caribbean
cultures arc defined as forward looking, individualistic, late- or post-
modern, Asian cultures are placed as anachronistic, collective, pre-

modemn (Alexander, 2002, p. 563).

Alexander’s claim that Asian as well as black communities have often been described
in terms of cultural stereotypes is supported by Robinson (1995), Lyles and Carter
(1982) and Owusu-Bempah and Howitt (2000). They suggest that myths exist of black
families as being dysfunctional, welfare dependent, matriarchal and dominated by

strong women. Other myths portray black men as weak, unreliable partners and fathers,

and as often absent from the family.

Alexander (2002) suggests that while research and academic literature on black
communities and families has often focused on ‘structural issues of inequality,
disadvantage and discrimination’ (p. 556), studies on Asians have, on the other hand,
tended to concentrate on ‘fascinating’ cultural aspects of arranged marriage and
religious rituals. Thus, similar to the perception of black families as being strange,

different and inferior (as, for example, in Ahmad’s (1990) discussion), there are also

myths and stereotypes of the Asian family.

Robinson (1995) suggests that Asian families are perceived to be insular because they
seck to preserve religious and cultural traditions and extended family networks. Asian
families are often labelled as ‘problematic’ for their ‘tight’ and ‘rigid’ family
structures. This discussion is exemplified by Parmar (1981) who points to the problems
that Asian extended family kinship systems face in the context of British society.
Parmar further holds that the ‘rebellion’ that Asian parents face from their daughters
and sons is to be expected, particularly if Asian parents place stress on ‘uncivilised’
and ‘backward’ customs such as arranged marriages (Parmar, 1981, p. 21). Ramji
(2003) suggests that as a consequence, much discussion of Asian families has focused
mainly on ‘arranged marriage’. Another instance of how cultural stercotypes can shape

rescarch is Anwar's (1976) claim that the Asian family is ridden with cultural conflict,
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which affects particularly young women, who are said to be ‘torn between two

cultures’,

In the context of this thesis it is important to note that all too often, complex family
relationships and dynamics are reduced to simplistic explanations of ‘cultural conflict’,
‘between cultures’, ‘tight-knit’ and ‘traditional’ which offers no understanding of the
complexities and positive aspects of the *‘Asian family’. Inherent in the idea of ‘cultural
conflict’ is the assumption that the values of British family life are the norm and
therefore modern and superior while the Asian culture is backward, traditional and
inferior (Robinson, 19935).

This section has explored concepts of the family. It has laid out the usage of the term

‘family’ for this study and highlighted some problems associated with the term’s
application to ethnic minority groups. The next section addresses the changes in family

values that have accompanied settlement of South Asian families in the UK.
Ideological Shifts in Family Values and Ageing

This section explores the shifting values and beliefs of South Asian communities in the
UK, focusing particularly on the Indian, and more specifically on the Sikh
communities. The discussion begins by outlining the complexitics involved in
categorising family values and capturing ‘the family in crisis’ or ‘family is breaking
down’. It then looks at a series of different explanations for this perceived change in
values, considering modernisation and urbanisation in general, the migration process
and the impact of British culture on young South Asians, the difference between
collective and individual interests, the ageing process, and wider networks of mutual
support. Finally, attention is given to women, the relationship between idcological
shifts in values on the one hand, and increased educational qualifications and ecconomic

independence on the other, as well as the impact it has had on family structurcs.

Just as the concept of the family is problematic, culturally relative and contested, so are
family values. Accordingly, instead of attempting to define family values, Jagger and
Wright (1999) suggest that contemporary concemns of family values are intertwined

with the changes in family living and household consumption. They move on to argue
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that ‘the precise definition of those values varies according to the political and moral
sentiments of the user’ (p.2). The danger of insisting on one ‘right’ or ‘correct’ sct of
family values can be illustrated by discussions of families by politicians, in particular
conservatives or neo-conservatives, who tend to assert that the family is in ‘crisis’ and
that family values are ‘eroding’. In her study of family obligations, Finch (1989)
diagnoses a general tendency when comparing the past with the present to draw too

sharp a distinction between ‘then and now’, ‘a tendency often linked to a view of the

present as either vastly superior or inferior to the past’ (Finch, 1989, p.58). She goes on

to say that this notion has a strong hold on popular consciousness and develops the

discussion:

The present day is seen as a time when people’s sense of duty and
responsibility is much weaker, so that they are less prepared to

acknowledge obligation or to take responsibility for kin (Finch,
1989, p.58).

Importantly for this study, the claim that the family is in crisis is familiar to some
South Asians in the UK. Indian radio presenters, for example on Punjab Radio, often
suggest that the Indian family is in crisis — endlessly varying themes such as ‘family
values are breaking down’ or ‘there is no longer any respect’ are often topics for
discussion, Some of these charges are echoed by respondents later in this study,
amongst whom there persists a belief that in the past or at present in India, there was/is

a time when ‘the family’ had a stronger sense of responsibility towards looking after

the old and sick members of the family.

Jagger and Wright (1999) point out that there is nothing new about the idea that the
family is in crisis, because the perceived state of the family has ‘long been associated
with moral order’. According to them, there has been a long history of the ‘disjunction
between the idealisation of one type of family — the heterosexist nuclear family — and
the diversity of actual family forms and living arrangements’ (Jagger and Wright,
1999, p. 10). However, when assessing the respondents’ narratives, it will be important
to acknowledge that apart from the common complaint that the family is in crisis, there

have been major changes in both family structures and values.

33




In the case of South Asian families in the UK, this view is supported by Ballard (1977),
who suggests that although many first generation South Asians are strongly
conservative in their attitudes and are convinced that they have maintained traditional

patterns in their entirety, ‘it should not be assumed that no change has taken place in
their behaviour’ (p.190).

Of central concern throughout this thesis are values related to the authority of elders

and the respect for older family members. A part of the value system of traditional

South Asian society was the veneration of elders; ‘parents in particular were held in the
greatest regard’ (Bhat and Dhruvarajan, 2001, p.626). Talking about the Indian

community, Robinson (1986) states that:

...both in economic and social life, the family head retains total
authority, and demands the loyalty of each and every household
member. Consequently, life is structured for each family member so
that roles are clearly defined and the individual subordinates his own

will to that of the group (Robinson, 1986, p. 68).

Robinson develops the argument, suggesting that a ‘system such as this cannot operate

unless there is an in-built, or socially sanctioned, respect for authority’ (Robinson,
1986, p. 68).

What is perceived to be an erosion of the traditional sense of duty and obligation of the

younger generation towards the older generation is of great concern to many first
generation South Asian immigrants to the UK. For example, Beishon et al (1998) point
out that when South Asians worry about what was happening to the family they often
refer to the challenges to authority and loyalty of elders. The claim that younger family
members put their interests above the interests of the family plays a role in this thesis,

as first generation Sikh women’s views of second generation Sikh women indicate.

In this context it is worth considering the impact of globalisation and urbanisation in

the process of changing family values and family ties.

Urbanisation, modernisation and globalisation have led to changes
in economic structure, erosion of societal values and the weakening
of social institutions such as the joint family. In this changing
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economic and social milieu, the younger generation is searching for
new identities encompassing economic independence and redefined
social roles within, as well as outside, the family (Bhat and
Dhruvarajan, 2001, p.621).

Even though Bhat and Dhruvarajan’s paper focuses on the changing structure of family

values taking place in India, their discussion can be applied to Indians in England,
because the majority of migrants have arrived from villages in India and have entered
an urban and industrial environment in the UK. The impact of modemisation on family
life is reflected by many first generation Sikhs, who express the view that the
weakening of societal values and living in a ‘modern world’ encourages the
independence of young Sikhs and thus contributes to the weakening of family ties and

values (Ballard, 2001; 1994),

The impact of modemisation and urbanisation on family life could be described as
greater for families that move out of one cultural milieu into another. Bhachu (1991)
and Bhopal (1997) both state that family organisation, gender differentiation of work,
consumption and lifestyle patterns have been radically affected by the social context in
which migrants have settled. On the other hand, the widely expected assimilation of
English cultural patterns has not occurred (Brah, 1996). The British South Astan

communities across all generations have and maintain their distinctive lifestyles.

In order to trace the influence of British culture on South Asian immigrants it 1s
important to acknowledge the impact of British born South Asians on their families,
Especially among those South Asian groups whose children have done well in the
British educational system, changes of attitude among the younger generation are to be

expected. Hall (1995) suggests that ‘Sikhs, like white middle-class English students,
are products of the English educational system. At school, Hall (1995, p. 249) suggests

that British Sikhs confront the ‘contradictions between the promises of the liberal
1deology of individualism and freedom’. On the other hand, Sikh children are taught at
home about the family and to compromise individual concerns with the greater needs
and interests of the family unit and to show respect to their elders. Ballard and Ballard

(1977) make a similar observation:;
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At home: loyalty should always be to the family group and children
should respect the authority of their elders and put obligations to
others before personal self-interest. In contrast, at school, children are

encouraged to sec themselves as independent individuals, taking
decisions according to their own personal views and inclinations

(Ballard and Ballard, 1977, p. 44).

The difference between individual and collective interests is often appealed to when

South Asian parents complain about their ‘individualist’ offspring. Owusu-Bempah
and Howitt (2000, p.89) argue that in most cultures outside the Western world, ‘one
seeks to advance the family rather than oneself; a member’s concern is for the welfare
and happiness of the family as a whole'. This view is based on maximizing and making
the best use of resources within the kin group. The emphasis is rather less upon the

calculation of personal advantage, and rather more on the kin group as a co-operative

unit, taking collective decisions which are to the advantage of all (Owusu-Bempah and

Howitt (2000).

According to this point of view, for many second generation children traditional family
values stand at odds with neo-liberal capitalist ideals of individualism, greater
autonomy and independence, as well as ‘loyalties to the self’ (Owusu-Bempah and
Howitt, 2000). Decisions about the needs of kin, and whether one has a duty to put

them before one’s own interest, cease to be static sets of responsibilities and become

matters for judgement (Finch, 1989). Thus, values of parents on the one hand and

contemporary consumer materialism on the other hand affect the relations between

generations.

This contrast is particularly evident if we assess the issue of collective and individual
activity of group members. This distinction between acting as an individual and acting
as part of, or in the name of, a group, is closely related to the difference between
individual and collective interests. A good illustration of this tension is provided by
Sikh marriages as described by Ballard, who suggests that it ‘is far more than a
conjugal partnership for individuals: rather it lies at the core of the way in which the
domestic group — and indeed the extended family — renews itself so that it can proceed
onwards to the next generation® (Ballard, 2001, p.29). Young Sikhs have been

socialised into the norms of extended family life and in response are aware of their

parents’ expectations. In this case, Ballard suggests, many children feel the obli gation

36



or they feel that they owe their parents the duty of participating in an arranged

marriage. Hence they participate in an event that is fundamentally understood as a
collective act of two families. However, the study will reveal that after agreeing to an

arranged marriage, couples often desire and prefer to live in an independent unit.

The first generation migrants’ concern about their children’s increasingly individualist

orientation is directly related to their anxieties about growing older and getting in need
of support. A deep rooted belief for South Asian parents is that their children will offer

an irreplaceable source of long-term security. The older generation is caught between
the decline in traditional values and the extended family acting as a micro social
security system. Bhat and Dhruvarajan develop the concept and task of the joint family

as follows:

The joint family performs the tasks of national insurance,

guaranteeing basic subsistence to all: the orphans, the disabled, the
aged, the widows as well as the temporarily unemployed. The joint
family owned land in common and all income went into a common

pool (2001, p. 626).

According to this line of thought, the values related to veneration of, and respect for,
the elders directly connect with the question of who will care for them in old age. One
way in which regard and respect is expressed, particularly in the belief systems of the
older generation, is for children both to invite their parents to reside with them and care
for them in old age — to what extent this is occurring is questioned by the older

generation and is explored in this study.

Another development impacting negatively on the status of older people is the
increasing occurrence of dual career families. Female participation in economic
activity either as workers or as entrepreneurs has increased considerably compared
with previous generations (Bhopal, 1997). This development has had implications for
the elderly, as it will be illustrated in chapters six and seven. On the one hand, as Bhat
and Dhruvarajan (2001) suggest, working couples also find the presence of old parents

emotionally bonding and a great help in caring for their own children.
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When attempting to explain the perceived changes in family values among British
South Asian communities, we must also consider the ageing process in general.
‘Sociologically, ageing is a serious form of transition from one set of social roles to
another, and such roles are difficult’ (Coleman and Cressy, 1984, cited in Bhat and
Dhruvarajan, 2001, p. 628). Such social roles are particularly ‘difficult’ for migrants in
the West, because the transition is distinctly different to their homeland. Shifting social

roles are complex and complicated as noted by Bhat and Dhruvarajan:

Now, elderly people have to cope not only with the changing family
structure but also with changing role relations within the family. In
an agriculture-based traditional society, where children followed their
parent’s occupation, it was natural that the expertise and knowledge
of each generation were passed on to the next, thus affording older
persons a useful role in society. However, this is no longer true in
modem society, in which improved education, rapid technical change
and new forms of organisation have often rendered obsolete the
knowledge, experience and wisdom of older persons (2001, p. 628).

As mentioned above, there are now over 350,000 people from minority ethnic
communities aged 65 and over in Britain (White, 2002, cited in Butt et al, 2003). This
reflects the wider trend of an ageing population, but is mainly due to the post-Second
World War generation of migrants from the Caribbean, Asia and Africa now reaching
retirement age (Butt et al, 2003). Thus, the number of elderly people in the Sikh
population has been rising (Census, 2001) and this has brought with it an era of
insecurity and concern amongst the aging population as this study reveals. The rise of
the ageing population indicates that there are more people who may require emotional
and physical support, including sharing a home with children or relatives (Butt et al.

2003). But at the same time many elderly Sikhs are experiencing difficulties deciding

who they should reside with, as Butt et al.’s study (2003) reveals:

Although a minonty of participants from minority ethnic groups
expressed unhappiness about what they saw as a reduction in the
support that adult children gave their parents, the majority were of
the opinion that, while it may have been customary for older people
in their country of birth to be supported by their children, this was not
always possible in Britain (Butt et al. 2003, p. 3).

Focusing too often on the decline of the extended family and the implications

surrounding the decline, academics and theorists have often forgotten or pushed aside
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the impact of relatives and village kinship groups on family units. Traditionally, in
Indian families the kin descending from the male lineage would live within the same
household or at least within the same village (Ballard, 1982). Living close to cach other
facilitated the establishment of patterns of mutual support within the extended family
unit: sharing households, as well as exchanging financial, physical and mental support
all contributed to familial bonds and accentuated the progression of the extended and

joint family (Ballard, 1997). Patterns of support existed between generations and

genders, it was not specific to one group. Finch (1989) outlines that when we asses
day-to-day practical assistance it becomes apparent in an extended family unit that
women help each other through minding children, caring for the elderly, providing

clothing, and sometimes taking a relative’s child into their own home.

However in the West, places of work are not situated in one geographical area which

extended family members can reside in. On the contrary, Bhat and Dhruvarajan (2001)
suggest that when places of work are not close to home, family ‘togetherness’ can be
disrupted and family ties can therefore be loosened due to thé:d‘i‘stgnce. Further, a factor
which is often ignored is that the ‘differences of economic power create sharper

disagreements, causing tensions in the family’ (Bhat and Dhruvarajan, 2001, p. 626).

Additionally, a breakdown or a reduction in contact with extended family and village

kinship groups is closely related to the belief that settled migrants no longer require
support from the extended family and village kin. For example, Clarke, Peach and

Vertovec state that for Indians:

...dependence upon others for initial support was usually for a limited
time, the need for, or the desire to, form ethnic clusters seems to have

been minimal (1990, p.211).

At the time of migration Indians formed small ethnic clusters. However, twenty or
thirty years after the mi gration process, many Sikhs have moved up the class ladder,
achieving middle class material attributes such as better housin g, good quality cars and
expensive furniture (Ballard, 2001). A large number of Pakistanis and Bangladeshis, on
the other hand, have failed to move up the class ladder and still live within large
households often in poor housing and deprived arcas (Mason, 2000). Arguably in many

Cases, once an extended family unit breaks up geographically, as (it) has been the case
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with many Indian families, the patterns of support and day-to-day practical assistance

previously connecting family members also weaken.

Accordingly, at least in the case of Indian, and more specifically Sikh, families in the
UK, there has been a reduétion in the amount and type of mutual support (Clarke,
Peach and Vertovec, 1990). However, this cannot be seen simply as a linear decline
from a high to a low point. Rather it should be understood as a variation and fluctuation
in type of support offered. The literature discussed above thus can be seen in the light

of a more general point made by Finch:

... the amount and type of support which kin give each other varies
with the particular historical circumstances within which family
relationships are played out, so that looking at patterns of support at
different points in time means that one is not comparing like with like
in quite significant ways: there is variation both in people’s need for
support and in the capacity of relatives to provide it (Finch, 1989, p.
81).

Finch’s (1989) question was restricted to white families, but it is also relevant to
Indian, and more specifically Sikh, families in the UK. Accordingly, her diagnosis of
an important limitation in the research literature can also be applied to South Asians

living in Britain:

...the most obvious limitation is that much of the available data

concern relationships within households, rather than relationships
between kin in different households (Finch, 1989, p.57).

However, relationships within the Sikh household are as under-researched as are
relationships between kin in different households, The available research literature (see
Modood, 1997 and Warren and Britton, 2003) tends to focus on the economic
composition of households, but says far less about the character and quality of
relationships which people had or have with one another. This study will attempt to fill

the gap in the research literature and explore relationships between family members in

the Sikh community. Moreover, as expressed earlier in the discussion of categorising
South Asian groups, there has been a failure to distinguish differences between South

Asian groups when discussing family structures, particularly as some South Asian
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families differ acutely from one another. For example, Butt ct al (2003) study of

quality of life found differences in living patterns among South Asian groups.

Lastly, consideration needs to be given to the changing roles for Indian women and the
impact this has had on family structures, the ageing process of first generation migrants
and family values. This is not to imply that the roles of men within the South Asian

family have not changed, or to say that men have not had a great impact on family

structure. The focus of this study is on women, however.

Dramatic changes have taken place for Indian women. Firstly, women’s domestic role

has changed, particularly for first generation women where domesticity has become
solitary. Within an extended household in India women would share and participate in

childcare and household chores. In comparison, when women arrived in England they
had to perform much of the household work for themselves. Further, Indian women
were required, in many cases, to participate in waged work. This meant that wives were
no longer totally economically dependent on their husbands and sons. Ballard (1977)
and Ewen (1985) suggest that the availability of waged work for women significantly
changed the balance of power within the family. This is particularly important for the
Sikh family structure as women can no longer be full-time carers of the in-laws or
maintain the extended family structure as traditional cultural practices expect them to.
The resulting anxieties of ageing Sikh parents have been mentioned above and is one

of the central issues of this study.

The educational achievements of many second generation Indian women further
contributed to more independence from their families and partners (Bhachu, 1988). The
trend towards conjugal households has meant that women often find themselves in sole
charge of their own domestic establishment earlier than they might have done so in
India. Again, this could have contributed to the perception of greater independence and
freedom in decision making for women (Bhachu, 1991). On the other hand, women
may find themselves with heavy responsibilities, having to cope with work inside and
outside the home, especially if other women relatives are at a distance and the

responsibilities of housework and childcare are not shared by women in an extended

family network.,
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This section has briefly outlined some explanations for the perceived changes of family
values in migrant South Asian communities. It has focused on values related to the
authority of the elders, as well as the changing roles of women within the family. The

following section moves on to explore further the different perspectives of the two

generations of British South Asians, focussing on the second generation.

Second Generation

Research literature on second generation South Asians is explored in this section to
situate the experiences, concerns and achievements of British born youths. It is

important to note that literature on second generation South Asians is limited and often

out of date. Consequently, there is even less research literature on second generation
Sikhs.

Talbani and Hasanali’s (2000) study on social and cultural experiences of adolescent
South Asian females in Canada indicates that many second generation South Asians
have very different cultural experiences from their parents, and many have limited
encounters with their ancestral culture. Similar to Canadian second generation South
Asians, the cultural values and beliefs of British second generation South Asians differ
to those of first generation South Asians. The processes of migration, settlement,
economic circumstances and links with the sending society have strongly shaped the
belief systems of the first generation (Ballard, 1994). In contrast, the second generation

has not encountered similar patterns or lived within the migratory or ‘traditional’ social

environment of their parents (Anwar, 1998). There has been a shift in cultural values
between the generations. This is partly reflected by a tendency among second
generation Sikhs to live in a nuclear family instead of the extended family, as well as
by a decline in the number of British born Sikhs speaking Punjabi (Modood et al.,
1397). Additionally, beliefs and values surrounding ‘arranged marriage’ for Sikhs have
modified over the years (Bhachu, 1985). Thus, perspectives on finance, family values,
religion, and traditional practices of parents do not often coincide with the beliefs of
second generation Sikhs (Ballard and Ballard, 1977).

However, it would be too simple to describe these chan ges as a ‘loss’ of South Asian

cultural values and their ‘replacement’ by Western values. Ballard, for example,
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suggests that second generation Sikhs are preserving a separate Punjabi ethnicity; thus,
taking certain aspects of their Punjabi/Indian culture and their English culture and
redefining themselves with an Indian, Punjabi, Indian-British identity. Ballard (1982)

suggests:

Contact with the ethnic majority, it was thought, would soon
precipitate thoroughgoing Anglicisation. Individualism and personal
freedom would seem more attractive than the restrictions of
traditional family obligations. However, ethnographic observation, as
opposed to a priori ethnocentric speculation, is now beginning to
reveal a very different picture (Ballard, 1982, p.195).

Ballard and Ballard (1977) claim that the second generation has a commitment to
Punjabi social and moral values which remain intense ‘even if they are rapidly
adopting ‘Western’ material standards with the purchase of fitted carpets, colour
televisions, and large cars’ (Ballard and Ballard, 1977, p. 43). Modood et al. (1997)

and Hall (1995) confirm that certain social and moral values have persisted. Second
generation Sikhs, for example, listen to Bhangra, eat Punjabi food and often marry into
other Sikh families. Beishon et al.’s (1998) research on ethnic minority families also
reveals that respondents in the UK maintain frequent contact with siblings, uncles,
aunties and parents indicating that some of the ‘traditional’ values and beliefs of the
second generation have remained. As it will become apparent in this study, there are
also a small number of orthodox or practising Sikhs, who have strengthened their
‘religious’, social and moral commitments. From the existing literature it emerges that

many second generation Sikhs value the financial independence made possible by their
educational advancement (Bhachu 1991 and Bhopal 2000) as well as the possibility of

living away from home (Bhopal 1997), while remaining committed to the priority of

the collective interest of the family and cherishing Punjabi culture.

One factor that could be expected to differ in its significance from the first to the
second generation is the experience of racism. The assumption hereby would be that
second generation South Asians have ‘assimilated’ more than their parents, leading to
them experiencing less overt racism. However, this does not seem to be the case.
Modood (1997) reveals from the Fourth National Survey of Ethnic Minoritics in
Britain that ethnic minorities, both first and second generations, believe that there is

increasing racial prejudice and discrimination.
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