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Abstract  
The academic interest in diasporas has mushroomed in recent decades. More specifically, a 

debate about the role of diasporas in violence/peace and whether these groups should be seen 

as spurring violence from afar or acting as agents of peace. This thesis  contributes to this 

debate by investigating the Tibetan diaspora in Sweden. The Tibetan diaspora has not yet to 

featured in this debate, and their role has in general been undertheorized. As this diaspora is 

traditionally considered a Buddhist diaspora, the work also relates to and draws on a second 

academic debate, ie. the Buddhism-violence nexus.  

The research questions addressed were:  (1) In what way has the conflict in Tibet had an 

impact of the lives of the members of the Tibetan diaspora in Sweden, and how, if at all, do 

they respond to it? and (2) Do members of the Tibetan diaspora in Sweden believe that there 

is room within Tibetan Buddhism to legitimize violence, and if yes; how and under what 

circumstances? These questions were answered through semi-structured interviews with 

fourteen adult members of the Tibetan diaspora in Sweden. Two analytical frames were 

adopted, one being the Triadic Relationship of diasporas and the second Igor Kopytoff’s 

Frontier Model. The findings suggest that the conflict in Tibet has influenced the interviewees 

both practically and emotionally. The interviewees shared a view of Buddhism as utterly non-

violent but saw Buddhists as human beings, and as such; capable of violence. Buddhism is 

perceived as something distant and as posing ideals that cannot be achieved. Besides what the 

Frontier Model suggests two other potential explanatory models presented themselves. Firstly, 

that the answers were influenced by the particular-ness of the diaspora setting as detached 

from the homeland conflict, hence enabling diaspora members to keep an idealized stance. 

Secondly, that Tibetan Buddhism is a particularly peaceful branch of Buddhism and that a 

more nuanced understanding of the religion is needed when discussing the Buddhism-

violence nexus. 
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1 Introduction and research problem  
 

There is something peculiar and powerful about diasporas today. Perhaps this is because it is 

so difficult to comprehend a site of belonging and identification what is both spectacularly 

global and pre-eminently local (Axel, 2001, p.1).  

From Ladakh 

Tibet is just a gaze away. 

They said: 

From the black knoll 

At Dumtse, it’s Tibet. 

For the first time, I saw 

My country Tibet  

 
In a hurried hidden trip 

I was there, at the mound. 

 

I sniffed the soil, 

scratched the ground, 

listened to the dry wind 

and the wild old cranes. 

 

I didn’t see the border, 

I swear there wasn’t anything 

different, there. 

(Tsundue, 2016). 

 

For increasingly many Diaspora is not just another academic buzz word but a lived 

experience. It is a term connected to feelings of loss and rootlessness, to questions of identity 

and belonging. For Tenzin Tsundue, one of many Tibetans living in the diaspora in northern 

India and author of the poem above, the diaspora experience is clouded by a chronic state of 

in-between-ness, a lack of feeling at home in the country of birth and a longing for a place 

that has not been experienced personally. As Tsundue states, “Tibet is just a gaze away”. Yet, 

he and his follow diasporans remains just that; diasporans, and are likely to never experience 

their heartland.  

 

Diasporas as actors in the international sphere is of growing interest and importance 

(Patterson & Kelly, 2000; Shain, 2002; Ostergaard-Nielsen, 2006; Shain & Aryasinha, 2006; 

Smith & Stares, 2007; Ashok & Baser, 2008, p.7; Brinkerhoff, 2008; Budabin, 2014; Roth, 

2015). According to the Uppsala Conflict Data base most conflicts in the post-Cold War 

world have been of an intrastate character (Gleditsch et al. 2002). Not only are intrastate 

conflicts more common, their nature is increasingly global as ties of information and kinship 

between the Global South and North are created and enforced. Conflicts have ripple effects 

that far exceed national and regional boundaries. In the mist of this we find diaspora 

communities (Baser & Swain, 2008, p. 20; Roth, 2015).  

 

Much of the recent academic attention into diasporas as important non-state actors is focusing 

on understanding the role of diasporas in violence/peace. Are diaspora actors inciting violence 
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from afar or are they peace-makers (see for example Smith & Stares, 2007; Orjuela, 2008; 

Baser & Swain, 2008, Roth, 2015)? 

 

The negative impact of diasporas on perpetuating violence is often connected to promoting 

extremist groups for instance by sending remittances to warring parties or being unwilling to 

compromise and agree to conflict resolutions (Baser & Swain, 2008, p. 20; Budabin, 2014; 

167). Many examples of this can be found. For instance, the Irish diaspora provided 

significant funding to the IRA in the 1980-90s (Baser & Swain, 2008, p. 10). The Armenian 

diaspora has also been criticized for sending remittances that stimulated the Nagoro-Karabakh 

from 1988 and onwards (Tölölyan, 2007; Roth, 2015, p. 295). Members of the Albanian 

diaspora, alongside with funding into the KLA in 1998, returned to their homeland to fight in 

the late 1990s (Baser & Swain, 2008, p. 10). The Tamil diaspora, who apart from funding the 

LTTE independence fight, has established a gang culture in diaspora communities in London, 

Toronto and Paris (Orjuela, 2011). This has fueled a fear of transmission of violence due to 

diasporas in Western hostcountries (Orjuela, 2011, p.114). Sirseloudi (2012) argues that the 

diaspora setting can be a seedbed for radicalisation, and connections between diasporas and 

terrorism has furthermore been established (see for example Curiel et al., 2007; Waldmann, 

2010).  

 

Simultaneously, an increasingly large body of academic work are questioning the portrayal of 

diasporas as agents inciting violence arguing that this is a simplified view of the potential 

inherent to diaspora communities (see for example Shain, 2002; Ostergaard-Nielsen, 2006; 

Baser & Swain, 2008, p.11; Orjuela, 2011; Roth, 2015). In fact, diasporas can encourage 

peace, for instance through facilitating homeland conflict resolutions (Bercovitch, 2007, 

pp.17-39; Cochrane, 2007; Baser & Swain, 2008; Budabin, 2014). Baser & Swain (2008) 

argues that diasporas, due their natural position as third-party, ideally could take on a 

mediating role in peace processes. This was for instance the case in the negotiations between 

the LTTE and the Sri Lankan government in 2002-3 (Cochrane et al., 2009, p. 698). 

Diasporas creates links between homeland and hostland(Baser & Swain, 2008, p. 8), and 

therefore bear the potential to have positive effect on development (Budabin, 2014; USAID, 

2016). Diasporas settled in Western countries can also transmit liberal values such as 

democracy and human rights to their homeland (Ostergaard-Nielsen, 2006). They can engage 

in homeland politics through acting as political advisors or even government in transition 

(Cochrane et al., 2009, p. 698). Legitimate diaspora engagement can also increase the quality 
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of the peace process and have a positive effect on homeland peacebuilding through supporting 

pro-peace actors (Cochrane et al., 2009, p. 698).  

 

As seen, the debate is polarized. What is the role of diasporas in violence/peace? This 

research wishes to provide insight through investigating the Tibetan Diaspora in Sweden. 

Views from the Tibetan diaspora is lacking in the debate, even though this diaspora find 

themselves in a similar setting to many of the diasporas that has been placed in the limelight, 

with a homeland conflict is unfolding (Rivers, 2016). Several academics are furthermore 

voicing their concern that the Tibetan diaspora has received too little attention in general. For 

example, Houston and Wright (2003) claims that “although the plight of Tibetans commands 

international attention, this diaspora remains understudied and under-theorized” (p. 217; see 

also Plitz, 2005, p.28). Korom (1999) agrees and states further that this is especially 

noteworthy as diaspora theorizing has gained importance (p. 3).  

The Tibetan diaspora is traditionally considered a Buddhist diaspora (see for example Kolås, 

1996). Religion is essential for the formation of collective identity in diaspora communities 

(Safran, 2008, p. 184; see also Sirseloudi, 2012; Wetzel, 2014), or as stated by Safran (2008) 

religion, alongside with language, is “still the most important building block of ethnonational 

identity” (p.178). Also Cohen (1997) in his influential work Global Diasporas – an 

introduction argues that religion “provides additional cement to binding a diaspora 

consciousness” (p. 189). In this research the Tibetan diaspora in Sweden is investigated 

primarily as a Tibetan diaspora, however, Buddhism, Tibetan Buddhism to be more specific, 

remains a central theme. The significant role of Tibetan Buddhism to Tibetan diaspora 

communities has been established (see for example Kolås, 1996), and this was enforced by 

this research. Because of Buddhism and its stance for nonviolence, the Tibetan diaspora is 

particularly interesting as questions about violence and peace from the very beginning is 

central in the diaspora consciousness. This invites another layer to this research. With the 

backdrop of increasing of incidents of violence in Buddhist contexts an academic debate 

about the Buddhism-violence nexus has flourished (see Jerryson & Juergensmeyer, 2010, p. 

3; Miall et al., 2011, p. 341; Yu, 2013, p. 204; Jerryson, 2015), in essence questioning the 

consensus of Buddhism as solely peaceful (Kraft, 1992, pp. 11-31; Galtung, 1993; Baumann, 

2004, p.172; Jones, 2008, p. 80; Jerryson & Juergensmeyer, 2010; Miall et al., 2011, p. 341; 

Brekke & Tikhonov, 2013, pp. 204, 247; Arai, 2015; Jerryson, 2015; Davis, 2016). As such, 

placing a focus on the Tibetan diaspora in Sweden, aiming for contributing to the debate on 



Amanda Mindus Bachelor Thesis  Peace and Development

  

  8 
 

the role of diasporas in violence/peace also invites questions about the Buddhism-violence 

nexus to be addressed. 

1.1 Relevance 

A number characterizations of the 21st century has enforced the importance of  diaspora 

communities (Patterson & Kelly, 2000; Shain, 2002; Shain & Aryasinha, 2006; Smith & 

Stares, 2007; Ashok &Baser, 2008, p.7; Brinkerhoff, 2008; Roth, 2015). For instance, mass-

migration has becomes an increasingly common phenomenon with the staggering number of 

244 million people’s lives taking place outside their country of origin (UNFPA, 2015). As a 

result diaspora communities are strengthened as they become bigger in size and quantity 

(Cochrane, 2007, p.21). The relationship between conflict and migration has transcended 

seeing conflicts producing migration, to recognize that migration can produce, or reproduce, 

conflicts through diaspora engagement (Pirkkalainen et al., 2009, p. 5). Technological 

development has made transnational communication and movement more accessible, and 

information is transmitted easier and faster as the internet becomes a part of the quotidian 

experience for increasingly many (Roth, 2015, p. 292). Remittances are on the rise amounting 

to 442 billion USD, being the triple of all foreign development assistance combined (World 

Bank, 2016). Security issues has, furthermore, in the post 9/11-world received more focus, 

and at times placed diasporas in the limelight (Ostergaard-Nielsen, 2006). In sum, these 

factors amount to a need of deepening our understanding of diasporas.  

 

As the debate on the role of diasporas in violence/peace tend to neglect the point of view of 

the Tibetan diaspora, insights from this diaspora is believed to have the potential to provide 

new insight into the debate at large. Since the Tibetan diaspora is traditionally considered a 

Buddhist diaspora, Buddhism will play a central role in this research, through addressing the 

Buddhism-violence nexus. The relevance of these questions is connected to the need to 

address Buddhism in general. Buddhism has gained a somewhat privileged status amongst the 

world religions (Swearer, 1992, p. 62; Jones, 2008, p.80; Jerryson & Juergensmeyer, 2010) 

where its relationship to violence has often been placed outside the investigative eyes of 

scholars (Jerryson, 2015, pp. 146-7). As stated by Tikhonov in Brekke & Tikhonov (2013); 

Much of Western interest towards Buddhism…seems to be derived from a common 

(mis)conception…that Buddhism is somewhat more “peaceful” than the rest of the local and 

global religions” (p.10). 
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The belief of Buddhism solely as peaceful, however inaccurate and simplified, also results in 

an idea of Buddhism as exotic, mysterious and distant (Jerryson, 2010, p. 3).  The point of 

departure of this research is an understanding that no religion is neither inherently peaceful 

nor inherently violent (see Svensson, 2012, p. 8). It is of importance not to have a naïve, 

ahistorical view of Buddhism and not fall prey to an understanding clouded by ideas of 

Otherness and Orientalism. Rather, Buddhism ought to be treated in the same realistic and 

analytical manner as the rest of the world religions (see for example Lopez, 1998; Brekke & 

Tikhonov, 2013, p. 10; Jenkin, 2014). 

 

1.2 Objective 

This research wishes to offer insight to the debate on diasporas and their role in 

violence/peace through investigating the Tibetan diaspora, a diaspora that largely been 

neglected in this debate, in Sweden. As the Tibetan diaspora is traditionally considered a 

Buddhist diaspora questions about the Buddhism-violence nexus are addressed. As the 

research evolved it became clear that the members of the Tibetan diaspora in Sweden 

interviewed for this research adhered to a view of Buddhism as completely nonviolent. As a 

result, the objective expanded to include finding explanations to why this was the case.  

1.3 Research questions 

The research questions are divided into two parts. The first part has been guided by the 

diaspora debate, and concerns the lives of the members of the Tibetan diaspora in Sweden. 

This question is phrased accordingly:  

(1) In what way has the conflict in Tibet had an impact of the lives of the members of the 

Tibetan diaspora in Sweden, and how, if at all, do they respond to it? 

The second part deals with the Buddhism-violence nexus and poses the following question; 

(2) Do members of the Tibetan diaspora in Sweden believe that there is room within 

Tibetan Buddhism to legitimize violence, and if yes; how and under what 

circumstances? 

1.4 Methodological and analytical approach 

These questions are going to be operationalized using methods of semi- structured interview 

technique. The interviewees are adult members of the Tibetan diaspora in Sweden. Two 

analytical frameworks will be used. The first one is the Triadic relationship which states that 

central to the diaspora existences is a constant, and often conflicting relationship between the 
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Place of origin, the Former Home country and the Current home country (see Baumann, 1995, 

pp. 19-35; Vertovec, 1997, 277-99; Baumann, 2004, p.163; Shain & Aryasinha, 2006, p.118). 

This frame is implemented alongside with an aspect of Kopytoff’s (1987) Frontier Model,that 

poses a theory of diasporas as taking on a conservative configuration. 

1.5 Disposition 

The disposition of this thesis will be as follows. After this introductory chapter, the second 

Chapter presents the primary academic debate about the role of diasporas in violence/peace, 

followed by a short section presenting an overview of the academic debate about the 

Buddhism-violence nexus. The second part of chapter two historicize the background of the 

Tibetan diaspora through presenting an overview of Tibet and Tibetan Buddhism. This 

chapter serves as a background chapter to lay the foundation for insight into the subject at 

hand. The third chapter is dedicated to the methodological approach this research is based on. 

Chapter four presents the analytical and conceptual framework that will guide the thesis and 

provide a skeleton for understanding the findings. In chapter five the findings are presented, 

followed by analysis in chapter six. The thesis is thereafter completed by a conclusions in 

chapter seven. 

2 Literature review and background information 
This chapter is divided into two parts. Part one entails the academic debate about diasporas 

and violence/peace. In the second part a historical overview of Tibetan history and the history 

of Tibetan Buddhism are presented to give context for understanding the Tibetan diaspora in 

Sweden. 

2.1 Primary academic debate: the role of diasporas on violence/peace 

As identifies by Pirkkalainen et al. (2009), the academic debate about the role of diasporas in 

violence/peace can be categorized into three divisions. Firstly, literature that describes 

diasporas as agents inciting violence. Secondly, literature portraying diasporas as actors 

promoting peace and development. Thirdly, literature claiming that diasporas in fact can be 

both, even at the same time (Pirkkalainen et al. 2009, p. 6). Where the first two were touched 

upon in the introduction, the latter stance will be the focus of this literature review. 

 

Robing Cohen’s (1997) Global diasporas – an introduction is one foundational book often 

cited in current work on diasporas as a conceptual point of departure (see for example Smith 

& Stares, 2007; Ashok & Baser, 2008; Brinkerhoff, 2008; Hess, 2009; Roth, 2015). Cohen’s 
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work challenged the, at the time, prevailing image of diasporas as victim of forced migration, 

which the Tibetan diaspora would be considered to be (Budabin, 2014, p. 166). He argued 

instead that this was only one type of diaspora. The other four types being trade, labor, 

imperial, and cultural diasporas (Cohen, 1997, p.x). As a result, the conceptual understanding 

of diaspora expanded to involve to a wide variety of transnational communities (Orjuela, 

2008). Shain (2002) is a main academic in the field and argues in his article that diasporas can 

indeed both incite violence for instance through spoiling conflict resolutions, but also has the 

capacity to act as third party negotiators and as such has a positive effect on peace building. 

He also shines light on the number of passive diasporas arguing that not all diasporas have 

any influence neither in their homeland nor in their hostland (Shain, 2002, p.19). On a similar 

note, Baser and Swain (2008) want to deepen the understanding of the potential of diasporas 

arguing, as Shain (2002), that diasporas are in an ideal position to act as third party mediators. 

The role of diasporas in conflict resolution is furthermore according to the authors “highly 

dependent on various factors that have to do with its size, motivation, power and its 

influences in the homeland” (Baser & Swain, 2008, p.24). Diasporas needs to be given formal 

ways to express their engagement to homeland politics. This will enable diasporas to act in 

favor for peace building, and reduces the risk for them becoming spoilers, Baser and Swain 

argues (p. 24). They furthermore wishes to enforce that diaspora communities are both 

internally and externally heterogeneous and urging the debate to be less generalizing (p. 23). 

This latter point is central in Orjuela’s (2008) work. She also encourages the debate to be 

more nuanced, moving away from seeing diaspora engagement in homeland conflict as either 

good or bad (Orjuela, 2008, p. 450). Furthermore, she argues that the same diaspora can both 

perpetuate violence and encourage peace making initiatives in homeland conflicts. This is a 

point encourage by Roth (2015), alongside with the other academics presented in this part, 

who turns the attention to instances where the same diaspora has acted as both as warmonger 

and peacemaker. The Northern Ireland diaspora is one example as the diaspora initially fueled 

violence and later on, in the reconciliation process, acted as an important third-party (Roth, 

2015, p. 299). Furthermore, remittances are mentioned negatively in much of the diaspora 

literature, but do obviously not intrinsically incite violence (Cochrane et al. 2009, p. 699). 

They can also keep children healthy and in school and henceforth increase the human capital 

in the homeland (Carmet et al., 2009, p. 26). Orjuela (2008) furthermore mentions that 

diasporas through personal remittances can encourage sustainable peacebuilding through 

decreasing homeland poverty and grievances (p. 447, see also Zunzer, 2004). In the post-

conflict reconstruction process remittances play a central role (Cochrane et al., 2009, p. 698). 
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The Eritrean diaspora sent remittances amounting to a staggering 400 million between 1998-

2000 that was largely used for pro-peace purposes and homeland reconstruction (Lorton, 

2000, p.103). Roth (2015) furthermore argues, similarly to Baser and Swain (2008), that 

diaspora communities needs to be properly acknowledged and engaged by the international 

community, the homeland, and the hostland to allow their potential for inciting and 

encouraging peace to manifest (Roth, 2015, p. 289). In essence, diaspora communities need to 

be given legitimacy. This legitimacy increases the chances for diaspora communities to have a 

positive effect on homeland conflict reconciliation and peace building, she argues (Roth, 

2015, p.299). Smith and Stares’s book (2007) presents a number of case studies focusing on 

questions about the role of diasporas in violence/peace. Their main argument is that diasporas 

can be both benevolent and malevolent actors, sometimes simultaneously (p.ix). In one 

chapter, Natali (2007) mentions when summarizing her findings on the Kurdish diaspora and 

its role in the conflict in Iraq since 1998, that “diasporic communities linked to legitimized 

leaders and organizations are more likely to pursue strategies based on negotiation than are 

diasporas delegitimized in the international arena” (p. 196) and henceforth agrees with Roth’s 

(2015) argument. 

 

Two things can be noted when assessing this material critically. Firstly, diasporas could 

engage in practices they believe will have peaceful effects that ends up having the opposite 

consequences (Pirkkalainen et al. 2009, p. 7). Currently, it is the effect of diaspora 

involvement that decides whether that specific diaspora is perceived in a positive or negative 

lighting. But how about the motivations behind the actions? Perhaps, the debate needs to 

transcend assessing whole diasporas as either/or and instead focus on the effect of specific 

diaspora activities. This would acknowledge the heterogeneous nature of diasporas. 

Bercovitch (2007), for instance, argues that the role of diasporas should be assessed through 

looking at different phases of the conflict separately (p. 26-37). On a similar note, the very 

assessment of good or bad is problematic. As stated by Ostergaard-Nielsen (2006) 

“Irresponsible long distance nationalists for some are freedom fighters for others” (p.2). The 

same goes with the very concept of peace, as stated by Smith and Stares (2007) “all arguably 

want peace, but the major question is on what terms” (p.10). As this research investigates how 

the lives in the Tibetan diaspora in Sweden has been impacted by the homeland conflict, and 

not the other way around, it can offer insight into the debate without falling into the good/bad 

dichotomy. 
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2.2 Secondary academic debate: the Buddhism-violence nexus1 

This part will shortly address the academic debate about the Buddhism-violence nexus.  

Through reading the material on the subject it becomes clear that the general understanding of 

Buddhism in academia up until the beginning of 2000 was a view of Buddhism as thoroughly 

nonviolent (Kraft, 1992, pp. 11-31; Galtung, 1993; Baumann, 2004, p.172; Jones, 2008, p. 80; 

Jerryson & Juergensmeyer, 2010; Miall et al., 2011, p. 341; Brekke & Tikhonov, 2013, pp. 

204, 247; Arai, 2015; Jerryson, 2015; Davis, 2016). Thereafter, critical voices appeared 

claiming that violence has in fact been present within Buddhist contexts throughout history 

(Neumaier, 2004; Gethin, 2007; Jerryson & Juergenmayer, 2010; Brekke & Tikhonov, 2013; 

Dalton, 2013; Arai, 2015; Jerryson, 2015). This change of the academic debate is probably 

encouraged by the up springing of violence seen in Buddhist countries during the 21st century 

(Jerrysson & Juergensmeyer, 2010).  

To give a few examples from the literature, Jerryson (2015) argues that the rise in violence in 

Buddhist contexts throughout Asia, and religious violence in the world at large, in essence 

says more about human nature than it does about religion (see also Juergensmayer, 2010). On 

a similar note, Gethin (2007) argues that one can gain insight into the Buddhism-violence 

nexus through understanding that because of: 

…being human, Buddhists are as capable of hypocrisy, double standards and special pleading 

as anyone else…As followers of the teachings of the Buddha, Buddhists should not kill, but 

alas, being humans, they do (p.63). 

Where Gethin, alongside with Jerryson (2015) and Juergensmeyer (2010) seems to adhere to a 

view where violence in Buddhist contexts should be understood as driven more by human 

nature than by religious encouragements, other writers presented here argue that this would be 

a simplified account of reality (see for example Neumaier, 2004; Miall et al., 2011; Dalton, 

2013). 

 

Work specifically on Tibetan Buddhism and violence is close to non-existent. An exception is 

a book by Dalton (2013) where violence in Tibetan Buddhism is investigated through two 

early Tibetan Buddhist texts. Neumaier (2004) also offer some insight for instance when 

addresses the Tibet-China conflict, arguing that; 

Buddhist ethics and practices of mindfulness, if made into guideline for interacting with 

the world, could provide effective ways of building peace between individuals, social 

                                                 
1 An indepth version of this chapter is found in Appendix I 
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groups, and nations. But all too often Buddhist societies became oblivious of the 

Buddhist message and fell into personal hatred and greed, into prejudice vis-á-vis 

groups considered “Other”, and into political strife. Most of Buddhist history is a 

history of missed opportunities to build peace. Buddhists are like people who hold in 

their hands the tools to their liberation from imprisonment but who have forgotten how 

to use them (Neumaier, 2004, p.86). 

It should be noted that all the writers mentioned above are Westerners, Americans to be more 

specific, with the exception of Arai who is Japanese. This bias is present in the overall 

material on the Buddhism-violence nexus. In this research these sources solely pose as 

background information and the bias is not believed to be too problematic.  

It can be concluded that the academic debate about the Buddhism-violence nexus is currently 

in a state of ambivalence, where the understanding of Buddhism is increasingly less naïve but 

at the same time unable to reach a consensus of how violence in Buddhist contexts should be 

understood and explained2. 

2.3 A short history of Tibet and Tibetan Buddhism3 

In this part the history of Tibet and of Tibetan Buddhism will be presented in order to provide 

context for the Tibetan diaspora in Sweden. 

Mahayana Buddhism was introduced in Tibet from India around the 7th century4 by the 

current king Songtsen Gampo (Lopez, 1998, p.7; Knaus, 1999, p.2). Not only is Songtsen 

Gampo remembered as the king making Buddhism the official religion of Tibet, he also held 

imperial aspirations and expanded Tibet using military force (Goltstein-Kyaga, 2011). The 

period in Tibetan history between the 9th and the 11th century is often referred to as the Age of 

Fragmentation. This was a time torn by civil war and violence. The immense destruction of 

the Tibetan society at this time should surely not be underestimated or forgotten but it was 

however according to Dalton (2011) also” … precisely what allowed…people to make 

Buddhism their own, freed from the controls of a centralized monastic authority” (p.13). By 

the eleventh century Buddhism had spread throughout all of traditional Tibet (Dalton 2011, 

p.110, 122). In the late 14th century the first Dalai Lama was born. The Dalai Lamas plays an 

                                                 
2 For instance, many of the recent publications about Buddhism, lack the religion’s relationship to violence.  See 

for example Snelling (1999), Bikkhu (2005), Michell (2008), Keown (2013), and Siderits (2016) have extensive 

accounts of the religion’s mysticism, ethics, history, practices, philosophy, but nothing on the relationship to 

violence.  

3 A indepth version of this chapter is found in Appendix II 
4 It is however important to note that it is a widely debated area of Tibetan history when the teachings of the 

Buddha reached Tibet. 
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essential role in the Tibetan history, perhaps most notable was the Fifth Dalai Lama, born in 

1617 and commonly referred to as the Great Fifth who was central in the Tibetan nation 

building (Laird, 2006). The current Dalai Lama, the Fourteenth, is most likely going to be 

remembered as the Great Fourteenth and plays a central role in the current debate about 

violence and nonviolence in Tibet (Choedup, 2015).  

During the era where Buddhism spread through Tibetan society the size of the military shrunk 

drastically (Jerryson & Juergenmayer, 2010, pp. 18, 21; Goldstein-Kyaga, 2003, p.94). 

However, it still held enough power throughout the centuries to for instance in 1681 fight 

Ladakh in the southwest, in 1720 fight the Mongols once again, on numerous occasions 

throughout the 18th century, fight the Bhutanese, in 1788-92 and 1854 protect Tibet against 

the Nepali army, in 1842 fight intrusion by north Indian forces, and in 1904 battle the British 

(Lopez, 1998, p. 9). Jumping into modern times, military service was, except for farming, one 

of the main occupations for young exile Tibetans in the early years of resettling in India 

(Choedup, 2015, p. 116).  Even though the principle of nonviolence permeated the political 

elite for many centuries traditional Tibetans should not be seen as unaccustomed to violence 

(Lopez, 1998).  

It is in retrospect clear that Buddhism changed Tibet drastically but also that Tibet formed 

Buddhism (Lopez, 1998; Dalton, 2011). Tibetan Buddhism as it is known today has a strong 

focus on the development of the kind heart, and to put this to practice in the daily activities 

towards all sentient beings with equanimity and wisdom (Powers, 2007).  

Fasting forward in Tibetan history, during the 19th century the image of Tibet as isolated, 

distant, secretive, and exotic took root. As Tibet and Tibetan Buddhism slowly became known 

to the Western world it was portrayed with a language coloured by extremes. As explained by 

Lopez (1989), Tibet is pictured using a “play of the opposites: the pristine and the polluted, 

the authentic and the derivative, the holy and the demonic, the good and the bad” (p.4). 

Tibetan Buddhism was initially portrayed as a degenerated, corrupted, version of Buddhism 

and was initially not even labelled as a Buddhist branch but as Lamaism (Barker, 1948; 

Lopez, 1995; Lopez, 1997; Plitz, 2005, p. 25). The Tibetan region itself and its inhabitants 

was described in a similar manner. This picture faded and gave during the twentieth century 

and onwards room for a similarly extreme description, this time on the other side of the 

spectra. Perhaps stimulated by a comparison to the Western materialistic society, the Tibetan 

society became something different. Tibet was described as: 
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 …unblest with civilization, hence untainted by its vices. For ages Tibet has been the last 

corner of the globe not so entirely corrupted as to preclude the mingling together of the two 

atmospheres – the physical and the spiritual (Barker, 1948, p.434).  

Tibetans as “…unique on the planet in that their national life is wholly dedicated to 

Buddhism...”  (Thurman, quoted by Plitz, 2005, p. 43), and Tibetan Buddhism as a force that 

“…turned their society from fierce frim world of war and intrigue into a peaceful, colourful, 

cheerful realm of pleasant and meaningful living” (Rhie & Thurman, 1991, p.22). According 

to exile Tibetan thinker Norbu the play of the extreme is present in the modern literature 

about Tibet. Norbu describes this as a division between Tibet and Shadow Tibet. He writes; 

Like alternate worlds in science fiction, two distinct Tibets appear to co-exist these days. One 

flourishes in the light of celebrity patronage, museum openings, career and academic 

opportunities… This is the Tibet that has captured the romantic fantasy of the West and which 

has drawn much of the interest that the Tibet issue receives at the moment …Here the 

problems of Tibet: the nation of the Tibetans, is nowhere as relevant or important as that of 

Tibet: the repository of a secret wisdom to save a materialistic and self-destructive West.   

The other Tibet exists in the shadow… Under Chinese Communist occupation it is a world of 

paid informers, secret police, prison walls, torture, executions, unemployment, racism and 

overwhelming cultural loss; revealing itself in the lives of individual Tibetans in alcoholism, 

sexual degradation, broken families, violence and growing hopelessness. In the exile 

community this manifests itself, especially in the leadership, in intellectual confusion, loss of 

political direction, hypocrisy, cynicism and bitter religious and political strife… This is 

Shadow Tibet (Norbu, 2014). 

It is interesting to note that this play of opposites is a reoccurring mirrored in the current 

academic debate on the Buddhism-violence nexus, however, in a subtler manner. The 

historical mysticism that has been placed like a heavy veil over Tibet is very much present in 

the western canon about Buddhism in general (King, 1999, p. 145-6, 149) and perhaps 

especially apparent with regards to Tibetan Buddhism (Markley, 2007, p. 22). It is important 

to understand Tibetan history, and the history of Tibetan Buddhism, without falling into the 

pitfalls of extremes.  

2.3.1 Some central points on modern Tibetan history 
Until the 20th century Tibet managed to keep a political stance based on isolation (Goldstein-

Kyaga, 2008, p.126) but as Mao Zedong embarked on a project he described as a “unification 

of the five nationalities” under the banner of the People’s Republic of China, the situation for 

Tibet changed drastically (Schaik, 2011, p. 208). In 1951 the PLA went into Lhasa, and since 
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then Tibet has officially been under Chinese rule. Following a failed revolt against the 

Chinese in 1959 the Dalai Lama escaped to northern India, followed by large number of 

feeing Tibetans (Hess, 2009, p.26; see also Brinkerhoff, 2004, p. 71).  

Within the Tibetan diaspora debate, there is a large body of work suggesting that members of 

the diaspora tend to become more nationalistic (McLagan, 1996, p.108; Korom, 1999; Anand, 

2003; Houston & Wright, 2003; Hess, 2009). This is however not limited to the Tibetan 

diaspora (Tölölyan, 2000, p.111; Shain & Aryasinha, 2006, p.109). As stated by Anand 

(2003) “In the case of the Tibetans, nationalism is a product of the diaspora. Imagine Tibet as 

a nation is, to a large extent, a post-exilic phenomenon.” (Anand, 2003, p. 224) Furthermore, 

this nationalism  

…draws on Tibetans’ shared interest in Buddhist principles. Religion for most Tibetans is not 

just a weekly gathering or the recitation of a particular text. Instead, Buddhism embodies the 

interworking of the community, infusing cultural mores and daily life practices (Warner, 

1998, p.9 quoted from Houston & Wright, 2003, pp. 218-9).  

 

Gaining reliable information from inside Tibet since 1950 is of great difficulty (Goldstein, 

1994, p. 77). This being the case, some events can still be accounted for. In 1987 two 

demonstrations broke out where one turned violent as hundreds of monks and lay Tibetan 

demonstrators clashed with Chinese police in central Lhasa (Gargan, 1987). The following 

year, on the 5th of March, around 18 Tibetan monks and three Chinese police are said to have 

been killed during protests, also this time in central Lhasa (Uhlig, 1988). 1989 was a 

particularly violent year where 450 Tibetans are said to have been killed by Chinese forces on 

one of the many occasions of violent disruption (The New York Times, 1990). In March the 

same year unrest leads to a declaring martial law by the PRC and all foreigners are forcedly 

evacuated hence isolating Tibet further and making information scarce. During four days in 

March 2008 massive demonstrations broke out ending in great eruption of violence. One year 

later a wave of self-immolation, often by Buddhist monks or nuns, swept across the Tibetan 

plateau. In 2016 this number has reached 145 people (Rivers, 2016). Latest international news 

from Tibet comes from Larung Gar, the world’s biggest Tibetan Buddhist institute where a 

number of 10000 clergy are forcibly decreased to half (BBC News, 2016; Wong, 2016). 

These are acts that according to Human Rights Watch’s China Director Sophie Richardson is 

“clear-cut evidence of an attack on religious freedom” (Human Rights Watch, 2016). 
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To understand the setting of which the Tibetan Diaspora in Sweden find themselves, it is 

essential to historicise. Clearly, this chapter has only scratched the surface, however it is 

believed to provide sufficient information for the purpose of this research.  

3 Methodology 
This chapter will present the methodological tools used to reach insight on the research 

questions. This study is a qualitative field research conducted with semi-structured interviews 

with adult members of the Tibetan diaspora in Stockholm County, a suitable area since most 

of the Tibetans are living there5.  

This research has been an organic process. It wished to contribute to the debate on the role of 

diaspora in violence/peace from the point of view of the Tibetan diaspora in Sweden. To 

begin, this research adopted an inductive approach and conducted a pre-study. The findings of 

the pre-study thereafter guided the mode of inference and the choice of analytical 

frameworks. For the purpose of analysing research question one, the Triadic Relationship was 

derived from the literature as it was believed to be an appropriate model to use abductively. 

As the Tibetan diaspora traditionally is considered a Buddhist diaspora, the second research 

question focused on the Buddhism-violence nexus. The findings of the pre-study suggested 

that the members of the Tibetan Diaspora in Sweden adhered to a view of Buddhism as 

thoroughly nonviolent. At this stage, the interest expanded to include the question why this 

was the case. With this in mind, the analytical frameworks used for the second research 

question was found in an aspect of Kopytoff’s Frontier Model (1987), which proposes an 

understanding of diasporas as holding on to traditional values. This was believed to offer 

explanation to why the members of this diaspora answered the way they did. At this time, the 

mode of inference when addressing research question two necessarily had to turn towards a 

deductive approach, proving or disproving the applicability of the Frontier model as an 

explanatory scheme. The understanding of the characteristics of induction, abduction, and 

deduction has been guided by Danermark et al. (2002, pp. 89-92).  

3.1 Interviewees and interviews  

The research method is semi-structured interview technique. The interviews were done in a 

conversational manner in Swedish or English over 30-50 minutes. The semi-structured 

interview technique has been chosen as it provides the interviewees with space to elaborate on 

                                                 
5 There are no official records of how many Tibetans are living neither in Sweden nor in Stockholm, however the 

interviewees states that around 50 are living in and around Stockholm 
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certain issues as well as giving the interviewer opportunity to ask follow-up questions and 

steer the interview in an appropriate direction (Bryman, 2012, p. 471; Esaiasson et al, 2012, 

pp. 253-4). The interviews were conducted in secluded rooms at the homes of the 

interviewees. It was believed to be important to find a safe environment where the 

interviewees could express themselves freely. 

14 interviews was conducted and the interviewees were chosen randomly from the Tibetan 

diaspora in Stockholm county. These people were between 19 and 48 years old and had been 

in Sweden between 1 and 25 years. Nine were women and five were men. The vast majority 

were brought up in exile-communities in India. If this research strived for an understanding of 

Tibet as a region for instance this would be a problem. However, in this research the most 

important factors were that the interviewees belonged to the Tibetan diaspora in Sweden. 

The interviewees are all members, or acquaintances of members of the Tibetan Community in 

Sweden, an organization for the Tibetan diaspora in Sweden that creates a platform for 

Tibetans to meet. They for instance celebrate Tibetan holidays together and offer Tibetan 

language classes to the younger generation in the diaspora. The interviews were set up by the 

chairman and vice-chairman of this organization. As a result, most interviewees knew each 

other and there was a risk that they might influence one another. With this in mind this 

research adopted a praxis of asking the interviewees to not to speak about the questions posed 

in the interviews with other participants.  

As preparation existing literature about the Tibetan diaspora was read. Work that offered great 

insight and guidance were McLagan (1996), Lopez (1998), Korom (1999), Knaus (1999), 

Anand (2000; 2003), Houston and Wright (2003), Plitz (2005), Kolås (1996), Kolås and 

Thowsen (2005), Hess (2009) and Choedup (2015). None of these are about the Tibetan 

diaspora in Sweden. Guided by these works, alongside the literature about the role of 

diasporas in violence/peace and about the Buddhism-violence nexus, a pre-study was 

conducted where three pilot interviews were made. Three other occasions were organized to 

do interviews and meet members of the diaspora. 

An important point that was kept in mind throughout the interviewing process was the 

potential influence of the interviewer on the interviewee. As stated by Bryman (2016), the 

interviewer can due to his or her own epistemological and ontological preunderstanding and 

cultural biases easily subconsciously steer the interviewee, for example by ask leading 
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questions. Other potential problems include misunderstandings for instance by asking vague 

questions, Bryman states (p. 468-500). These two points have been addressed through 

thorough work on the interview guide, and conducting three pilot interviews to test the clarity 

of the questions. The interviews started with asking basic questions about the group’s 

diasporic setting in Sweden. During this first part of the interview it was important to achieve 

two things. Firstly, to build trust and to open up for sincerity and secondly to get insight into 

their daily lives, an aspect that is often neglected in diaspora research. During the second part 

of the interview, questions connected to research question one were in focus. The third part 

concentrated on their perception on Buddhism and violence in order to gain material to 

research question two. The interviews concluded with follow up questions and opening up for 

the interviewees to ask the interviewer questions. (For more details, see Appendix II). In the 

findings chapter the interviewees are anonymized and referred to as M, as in male, or F, as in 

female, and a number given randomly. For instance, one of the interviewees is referred to as 

M4, and another one as F3. Age could have been used instead of gender as it turned out to be 

an important factor in the findings. However, this idea was dismissed based on that this wold 

result in a lower level of anonymity for the interviewees. The reasons for anonymizing the 

interviewees are voiced in part 3.3. 

3.2 Limitations and delimitations 

Most members of the Tibetan community in Sweden are fluent in both English and Swedish, 

so language barriers were not a limitation to this research. The small size of the Tibetan 

diaspora in Sweden, and how spread out in the country was one limitation, and resulting in a 

quite small number of interviews. One delimitation was to conduct this research in Stockholm 

County, a choice taken since most Tibetans in Sweden are living there. 

3.3 Ethical considerations  

There are a number of important ethical considerations to be taken into account. Some 

interviewees have family and friends in Tibet. If the information were traced back to these 

people this might have consequences for their families and/or friends or for the interviewees 

themselves in future travels to Tibet. This situation may also prevent the interviewees from 

speaking freely and the information given might therefore be skewed. This has been taken 

into consideration through anonymizing the interviewees and not specifying where the 

interviewees are living. Because of the small size of the Tibetan diaspora in Sweden it would 

be possible to trace the information back to the people if the locations were also presented. 
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This issue has also been addressed through explicitly noting that all interviews are voluntary 

and that there is a complete freedom to not answer any questions.    

As said earlier, since most of the interviewees knew one another this research adopted a 

praxis of asking the interviewees to not discuss the questions posed in the interviews with 

each other. This was done of two interrelated reasons. Firstly, this was believed to be 

important to prevent the interviewees to together reach a consensus on the subject. If this 

happened, this research would in fact have been a focus groups research. Secondly, was the 

perceived risk, however small, that this research could cause disturbance within the Tibetan 

Community in Sweden. During the pre-study it became clear that there is a divide of opinion 

between those who are completely non-violent and those who have a more ambivalent stance 

on violence. If this cleavage becomes more apparent, this has the potential to negatively 

impact this organization and sense of togetherness of the Tibetan diaspora. 

4 Analytical and conceptual frames 

4.1 Two analytical frames 

Two analytical frames have been derived from the academic literature on diasporas and used 

in this research. The first one is referred to as the Triadic Relationship. This is a model 

focusing on the basis for all diaspora existences where diaspora members have a “triadic 

relationship” between the “Place of origin, the Former homeland and the Present homeland” 

(Sökefeld, 2004, p. 149, see also Baumann, 1995, pp. 19-35; Vertovec, 1997, 277-99; 

Baumann, 2004, p.163; Shain & Aryasinha, 2006, p.118; Østergaard-Nielsen, 2006, p. 2). 

Where the definition of the Present homeland is self-explanatory, and in this case is Sweden, 

the other two are slightly less evident. The Place of Origin is the place of which the diaspora 

identity and sense of belonging is connected to, in this case Tibet. It is however common for 

the members of the Tibetan diaspora in Sweden to not be born there. In fact, the vast majority 

of the interviewees are born in India. India is therefore the Former Homeland in analytical 

model. This relationship could be visualized in the following manner;  
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Figure 1: The Triadic Relationship of Diasporas 

This model will be used as a basis for analysing the background information of the lives of 

the members of the Tibetan diaspora in Sweden and research question one. However, for 

analysing the findings of research question two another analytical framework was needed. 

This was found in the Frontier model, a model established by anthropologist Kopytoff (1987) 

based on extensive research in sub-Saharan societies. The frontier is understood as the space 

in the periphery of the established society, and the model focuses on how marginalized 

groups, frontiersmen, resettle and re-establishes themselves at the frontier. Where the Frontier 

Model offers a large explanatory scheme of cultural reproduction and identity formation for 

groups at the frontier, only one aspect of this model is going to be put to test in this thesis. 

This is Kopytoff’s argument that “…social reproduction takes on a conservative 

configuration” (Kopytoff quoted by Filho, 2009, p.523). Conservative in this context is 

understood as holding on to traditional values. Henceforth, that the life at the frontier, or the 

life in diaspora in this case, have traditional tendencies. Where this model was not established 

in the first place to be adopted to diaspora communities it is clearly suitable as the diaspora 

lives in essence are lives at the frontier. Fiho (2009), for instance, applies the Frontier Model 

in a case study of the Cape Verdean diaspora, and essentially enforces its claims arguing that 

the diaspora in question tends to “…maintain traditional values and practices rather than 

introduce structural change” (p.20). As previous research about the Tibetan diaspora indicates 

that this diaspora tend to be towards the traditional spectra in their thinking (see McLagan, 

1996; Anand, 2000; Hess, 2009; Choedup, 2015), this aspect of the Frontier Model was 

believed to be suitable. It is important to note that these two analytical frames are used in a 

different manner. The aspect of the Frontier Model is tested deductively to see if it is a 

suitable explanatory scheme to the findings of research question two. The idea of the Triadic 

Relationship of diasporas are used aductivle when analysing the findings from research 

question one.  
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4.2 Conceptual frames  

For clarification purposes it is of importance to present the definitions of common concepts 

used in this research. These are the concept of Diaspora alongside with the terms Present 

Homeland, Current Homeland, Place of Origin, Homeland and Hostland. Buddhism is 

addressed in Chapter 2.3. 

To define the concept of Diaspora is a contested task (Cohen, 1979; Anand, 2003; Kokot et 

al, 2004; Smith & Stares, 2007, p.4; Baser & Swain, 2008, p.7; Orjuela, 2008). However, 

some defining characteristics can be found. Diasporas are a group of people (1) settled outside 

their, actual or imagined, home territory, and that (2) this territory signifies a place of 

emotional connection and closeness (Cohen, 1997, p. ix) (3) “Diaspora has a collective 

implication and should be understood as internally heterogeneous groups” (Smith, 2007, p.5; 

see also Houston & Wright, 2003, p. 218), and lastly, (4) central to diasporas are “political 

projects and politics of home-making…” (Alinia, 2004, p.118).  Anand (2003) highlight the 

nature of the Tibetan diaspora as a victim diaspora (see Cohen, 1997) when noting that; 

the Tibetan case highlights the need to keep in mind that the term “Diaspora” denotes, in 

addition to several other themes, processes of flight, enforced migration, identity 

fragmentation and reconstruction; transnationalism; and the goal of returning to the homeland 

(Anand, 2003, p.225).  

 

The concepts used when analysing the findings of research question one are derived from the 

Triadic relationship. These are Present Homeland, Current Homeland and Place of Origin. 

However, in chapter one and two the terms homeland and hostland are used. These are the 

common terms in the literature on the subject. Homeland refers to the same place as Place of 

origin does, and Hostland the same as Present homeland. The terms presented by the Triadic 

relationship are more suitable when analysing and addressing the Tibetan diaspora, because it 

expands the concepts to three instead of two. For instance, as most interviewees were born in 

India, this would technically be considered the homeland. However ,India is not as central to 

the Tibetan diaspora consciousness as Tibet is. Of this reason the concepts of the Triadic 

relationship is considered more appropriate when analysing the findings of research question 

one. 
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5 Findings 
As the research questions are divided into two sections this chapter will also be divided in the 

same manner. 

5.1 Life in the Tibetan diaspora in Sweden 

This part will firstly present background information about the interviewees and their life in 

the Tibetan diaspora in Sweden. It is believed to be important to provide background 

information of the daily lives of the members of the Tibetan diaspora in Sweden since 

diasporas are context-sensitive. Diaspora studies have furthermore a tendency to neglect the 

quotidian experiences of the diaspora members (Kokot et al., 2004, p.5). 

5.1.2 Background and integration 
According to interviewee M4, the total number of Tibetans in Sweden is 120, whereof around 

20 are kids who were born in Sweden with one or two Tibetan parents. Around 50-60 live in 

Stockholm county. For this reason, this research was conducted in this area.  

 

On average the interviewees have been in Sweden for seven years, between one and 25 years. 

Eight of the Tibetans interviewed came to Sweden through family connections (Interview F2, 

F3, M2, M3, F5, F6, F7, F8), whereof two of the interviewees are, or have been married to 

Swedes (Interviewee F2, F6). Interviewee M3 and M5 came through work visas, both 

employed by the Swedish Tibetan School Association6, and Interviewee F4 came on a student 

visa. Out of 14, seven stated they have permanent residence and seven have Swedish 

citizenship. Without family connections and being born in India it is common to untruthfully 

say that one is born in Tibet; 

According to my official story in Sweden I came from Tibet, then to Nepal and then to 

Sweden. But, to be very frank, I came from India. But if I say I come from India it is much 

harder here in Sweden… (Interview M4). 

     

… here they have to start on all over again. Many of them (The Tibetans) worked in India, 

they have loads of capabilities and skills and when they come to the West everything is lost 

because they have to tell fake stories that they are in fact from Tibet (Interview F1). 

 

Eight of the interviewees are second generation exile Tibetans born and raised in Tibetan 

settlements in India, four where born in Tibet and two in the West. The Tibetan settlements in 

                                                 
6 The Swedish Tibetan school association is a Swedish NGO that worked with improving the schooling 

opportunities for Tibetan Children. 
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India provide, according to the interviewees, a traditional Tibetan upbringing7. Two of the 

interviewees explain in the following manner;  

… we didn’t feel like we are not part of Tibet, even though we were born in another country. 

We are Tibetan…I felt like that settlement is like Tibet for me because we had so many 

Tibetans there…(The settlements) are really like a little piece of Tibet (Interview F6). 

 

Even though I was born in India I lived like a Tibetan (Interview F2). 

 

Most interviewees spent the first few years in Sweden attending SFI. The experiences of 

learning Swedish vary. Regarding getting jobs, the general experiences were that this was 

difficult, however none of the interviewees were currently unemployed. Their work varied 

from Chief Accountant to primary school teacher, and three are working as, or was training to 

become, a nurse. 

 

5.1.3 Identity, community, and ”Tibetan-ness” 
As several researchers in the subject have concluded, the Tibetan diaspora is nationalistic 

(McLagan, 1996, p.108; Korom, 1999; Anand, 2003; Houston & Wright, 2003; Hess, 2009), 

and this is also the case in Sweden. For all except one of the interviewees being Tibetan is 

something indispensable to one’s identity (Interview F1; M2; F2, F3; M3; M4; F4 M5; F5; 

F6; F7; F8). Their sense of community is also strong. The diaspora members living in 

Stockholm organize meetings every second week for the new generations of Tibetans and 

Swedish-Tibetans to meet. During these meetings they have classes in Tibetan and learn 

traditional dance and music.  

 

When asked if their identity as Tibetan had changed over the years in Sweden one of the 

interviewees, who had been in Sweden for 17 years, responded that; “…nothing has changed 

for me. I am still a Tibetan refugee” (Translated from Swedish, Interview, F2). Another 

interviewee expressed a similar sentiment; “I am still Tibetan. The moment I’m asked where 

I’m from, I’m from Tibet, even with a Swedish citizenship I will always be Tibetan” 

(Interview, M4). It was, however, common for the interviewees to perceive that their 

commitment to Tibet has changed since they moved to Sweden and that it in general has 

become stronger (Interview F8; M5; F7; F6; M2; M2; F3). One factor that has encouraged 

this is according to the interviewees that their lives are set in a western country where the 

                                                 
7 The “Tibetan-ness” of the settlements is further enforced by academic sources such as Choedup (2015) and 

Kolås’ work (1996) (see also Kolås & Thowsen, 2005; Hess, 2009, p.57).  
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Tibetan diaspora is small; “in the Tibetan settlements you are one of many, it is quite easy. In 

Sweden we are so few. Then you have to be more driven” (Translated from Swedish, 

Interview F2). Another quote stating a similar experience is by a young Tibetan woman who 

been in Sweden since 2014, she says; “Since I came here, I am more interest in Tibet… 

(Here) there are not so many Tibetans so I feel like we have to do something” (Interview F8). 

Another factor that has encouraged the increased commitment to Tibet is according to the 

interviewees the availability of information about Tibet they have in Sweden (Interview F7; 

F6). As mentioned before, information about Tibet is often highly polarized and reliable 

information is scarce (Kolås & Thowsen, 2005). Even for the people who have direct family 

connections to Tibet this is a major issue (Interview F7; M5; M2). “The question is what you 

speak about. The topic is relevant, rather than the actual communication” (Interview M2). 

“…we used to say that first Chinese used censorship and then we personally started to use 

censorship” (Interview M5).  This self-censorship is based on a fear for either their family and 

friends in Tibet, or for themselves if wanting to visit Tibet. Besides keeping in contact with 

Tibet through phone and internet which is not very common for the members of the Tibetan 

diaspora in Sweden, sending money to Tibet is something none of the interviewees are or 

have been doing. Their reasons are circumstantial over practical (Interview M2). As a 

concluding remark it can be noted that even though most of the interviewees are protective of 

their Tibetan heritage they are well integrated in Swedish society.  

5.1.4 Research question one 
This part will focus on answering research question one;  

(1) In what way has the conflict in Tibet had an impact on the lives of the members of the 

Tibetan diaspora in Sweden, and how, if at all do they respond to it? 

The findings of this research suggest that the conflict in Tibet impacted the members of the 

diaspora in Sweden both in practical and emotional ways.  

 

The practical implication of the conflict in Tibet on the diaspora in Sweden is connected to 

citizenship and integration. For instance, no official record exists to give validity to the 

numbers of Tibetans in Sweden since Tibetans are regarded by Swedish immigration 

authorities either as stateless or as Chinese. As one of the interviewees phrased it; “either you 

have to say that you are Chinese, or that you are stateless. I would never say that I am 

stateless, because I am Tibetan” (Interview, M4). The members of the diaspora interviewed 

for this research claim there is a lack of knowledge about the situation in Tibet by Swedish 
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authorities when dealing with their application (Interview F2; M2, F2). The emotional impact 

of the conflict is connected to identity. The suffering of losing one’s heartland, of not being 

able to return or visit, or hearing about alleged human rights violations to the people one 

recognizes as one’s own – all these factors intrinsically effect the lives of the members of the 

Tibetan diaspora in Sweden. Tibet as a physical territory is unknown to many of the Tibetans 

in Sweden. At the same time, Tibet plays a central role in the minds of the interviewees; 

“Tibet for me is everything” (Interview, M4). One interviewee realized when visiting Tibet 

that the Tibet she was longing for did not exist anywhere but in her mind (Interview F3). 

Interviewee F4, also born in the exile communities in India, expressed similar sentiments; “if 

I go back to Tibet right now I think that I will be more like a tourist”. Interviewee M5, who 

himself was born in Tibet but fled at the age of 11, described his visit to Tibet in 2011 like 

this; 

… (It) was a terrible experience to me because before, when I left Tibet as a kid I had a kid’s 

memory, and that lasted all the way up until 2011 in my mind. Then when I went back, it is 

totally different than the memories in my mind … I (remembered) our village; everyone was 

very helpful, everybody is very close to each other and then the kids are running everywhere, 

playing and the elderly were very religious. But then when I went back, it is very different… I 

got some kind of shock. Maybe I got influenced by Sweden. I stayed here for 6-7 years and I 

felt totally free. I can do whatever. But in Tibet no matter what you do you are like a criminal. 

You cannot move, you cannot speak…(Interview M5) 

 

As a response, there is a strong sense of responsibility amongst the diaspora to preserve 

cultural values and “Tibetan-ness”; “all Tibetans outside of Tibet are ambassadors for the 

Tibetans living in the region” (Interview, F2). A similar sentiment was expressed by another 

Tibetan women claiming that the future of Tibet, rests in the hands of the exile community 

(Interview F3). According to interviewee F3, central to preserving this “Tibetan-ness” is the 

Tibetan language; “the identity is in the language” (Interview F3). This is connected to the 

wish for younger generations to feel Tibetan (Interview F4, F6, F2, F3); 

How we preserve our language, our culture, our traditions and carry this on to our kids and our 

grandkids. The language is identity, it shows that you have a country, different from other 

countries. So I feel like that is the most important thing for us who live in the west…to show 

our kids what it is to be Tibetan (Translated from Swedish, Interview F3). 

 

As a concluding remark, the lives of the members of the Tibetan diaspora in Sweden have 

been influenced by the conflict in Tibet in a number of ways that can be divided into practical 

and emotional. The practical implications are obvious in the process of dealing with the 

Swedish immigration officials. On the emotional level, the conflict has had results connected 
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to identity. The response is often channeled into aspirations to preserve the “Tibetan-ness” 

through organizing Tibetan community events, language schools for the young generation and 

putting hope to future generation of Tibetans.  

5.2 The Buddhism – Violence Nexus 

This part will present the findings related to the Buddhism-violence nexus, and focus on 

answering research question two;  

(2) Do members of the Tibetan diaspora in Sweden believe that there is room within Tibetan 

Buddhism to legitimize violence, and if yes; how and under what circumstances? 

This will be followed by an assessment of the future role of violence in the Tibetan conflict 

through focusing on the dichotomy between the younger Tibetan generation and the older. 

This is believed to give insight into the complexity of this question. 

  

5.2.2 Three common responsens 
In general, the interviewees answered that there is no room within Buddhism to legitimize 

violence (Interview M1, F2, M2, F3, M3, F4, M4, F5, F6, F7, M5, F8). Most questions about 

the Buddhism-violence nexus became questions about violence and nonviolence in the 

situation in Tibet. Common was the response that Buddhism in essence is completely 

nonviolent, but that human beings are human beings, and as such; capable of violence. 

Regarding violence and nonviolence in the situation in Tibet, three types of answers can be 

detected: 

 

“Tibetan Buddhism is a 100% nonviolent, but we are human beings not Buddha!” 

(Interview F6) 

Because the conflict of Tibet is taking place in a Buddhist context…people expect that we will 

act in a certain way, but we are human beings too, human beings with the same needs as 

everyone else (Translated from Swedish, Interview F3). 

This view is shared by interviewee F2, claiming that “human beings are human beings” and as 

such are capable of violence. This was not perceived as a standpoint that defended violence 

but rather according to the interviewees in question an explanation to violence in Buddhist 

contexts. It means that the idea of nonviolence in Buddhism is something they experience that 

that they cannot live up to. When violence is seen as a part of human nature, then even 

Buddhists are capable of violence. Interestingly, this was believed to be true by a number of 
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interviewees who at the same time believed Buddhism to be completely nonviolent. A person 

who takes to violence therefore necessarily deviates from his or her Buddhist faith. 

 

 “Nonviolence is the best but it is not realistic!” (Interview M5) 

This view is closely related to the previous one. Two of the interviewees who were born in 

Tibet argued that a complete nonviolent approach to the situation in Tibet is not realistic 

(Interview F7; M5); “people act in reality. And there, nonviolence doesn’t work” (Translated 

from Swedish, Interview F7). When asked whether anything but a nonviolent approach can be 

allowed within a Buddhist framework they clearly stated negatively. This essentially means 

that violence is not permissible within Tibetan Buddhism, neither to save the faith, nor for 

nationalistic quests according to these interviewees. One possible explanation model to why 

this was a viewpoint held by those originating from Tibet is offered by one of the 

interviewees who argue that;  

(Our) upbringing also influence(s). (In) the (Indian) settlements where we are born we haven’t 

seen any violence. For Tibetans inside Tibet it is a little different because they have seen the 

Chinese doing so many things (using violence). So they may be influenced like 

that…(Interview F6). 

 

 “We are only six million Tibetans; we have to be nonviolent!” (Interview F3) 

Another view expressed by the interviewees was of a more pragmatic stance. Interviewee F3 

argued that; 

We are only six million Tibetans; we have to be nonviolent! If we were more people, then 

perhaps we could reason differently, but six million people cannot stand up against one of the 

world’s largest countries. 

 On a similar note; “we are just few people in comparison to the Chinese so why would we 

waste our own lives!” (Interview F6). This shows support for nonviolence that is clearly 

based more on pragmatic reasoning than on Buddhist faith.  

 

As a conclusion, most of the members of the Tibetan diaspora in Sweden adhere to an 

understanding of Buddhism as fully nonviolent. Some find an explanation of violence in 

Buddhist contexts through seeing people as human beings and therefore consciously, or 

unconsciously, adheres to a view of violence as something inherent in human nature. Others 

believes in nonviolence out of a pragmatic stance or argue that nonviolence is unrealistic. 
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5.2.3 Some points on the future situation in Tibet 
As the interviews proceeded another aspect of the questions about the Buddhism-violence 

nexus became apparent. This is the point of the potential role of violence and nonviolence in 

Tibet in the future. 

I think there is no one in this world who in 60 years will fight for their freedom in a 

nonviolent way like the Tibetans. I don’t believe that they (the younger generation) will 

continue like that (Interview M5). 

 

Today there are many youngsters highly educated, born and brought up in the West, who 

know how political changes can happen. It is maybe not possible to change a political system 

only by nonviolent means, practically speaking…So it is a very scary situation at this point 

(Interview M4) 

As made clear by these two quotes the question about the future situation in Tibet is linked to 

the younger generations of Tibetans. Interviewee F4 talked about a diversion in the Tibetan 

diaspora between the older generation and the younger generation, arguing that the younger 

generation Tibetans are frustrated with the nonviolent approach. One of the interviewees even 

stated that “Maybe because we were nonviolent we find ourselves in the situation as it is 

today” (Translated from Swedish, Interview F7, see also interview M4).  

 

The frustration that is referred to is connected to what is perceived as a lack of media 

attention and support from the international community for the situation in Tibet. This feeling 

is strong amongst many of the interviewees (Interview M5, M2, F2, F1);  

…All energy goes into nonviolence and we can understand that the Chinese don’t care about 

that but the rest of the World doesn’t care! The world encourages violence! (Interview M5) 

When one of the interviewees was asked whether he believed that the Tibetan conflict needed 

to be nonviolent in the future he answered “Yes obviously. Being a Buddhist, there is a 

nonviolent approach to the issue of Tibet. But on the contrary, the world is not like that” 

(Interview M4). A total of six of the interviewees were between 20-35 years old, they did 

however, not generally express sentiments that would enforce this fear to be true. There are 

two exceptions. Interviewee F5 argued that if violence is used in extreme situations, as she 

regarded the situation in Tibet to be, it should be understood as an act of protest and nothing 

else. Interview F1 holds a similar view; 

…What I called (the) extreme pacifist Tibetan way of thinking I feel is very unhealthy… Even 

in philosophical terms I think it is very important to discuss about violence, what does 
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violence mean, is there “just” violence? I do believe so… In the Tibetan cause…if Tibetans 

would bomb a Chinese train station I wouldn’t condemn them. These people are living under 

violence, each and every day. Living in fear, under violence, and we are human beings! What 

you give you get back! That is also what we call karma…At the moment I think it is really the 

Dalai Lama who takes up a lot of space, intellectually, in the Tibetan world, so there is no 

space to discuss about these things. Because it would be so against everything he stands for. I 

think even Tibetans in Tibet, I’m sure and I have also heard that there are groups discussing 

about violence, but in the end we can’t ever do anything that would hurt him, we could never 

disappoint him. But, I think that the Tibetan conflict will not be solved before he passes away 

so I think it will be interesting to see whether the attitude of the Tibetans in Tibet will change 

or not…I wouldn’t say; oh yes we should have an armed resistance, but honestly, look at all 

the struggles; every struggle has some armed wing, component. And you need that! You need 

a militant part of the struggle! Because it is about power. It is not that easy, they will not let 

go; the Chinese won’t let go with prayers for world peace.  

This quote seems to pinpoint some of the reasoning presented amongst members of the 

younger generation Tibetans in diaspora. Allowing this quote to guide this text forward, the 

role of the Dalai Lama in connection to these questions needs to be addressed. It was common 

for the interviewees to condemn violence by referring to the Dalai Lama. Three quotes have 

been chosen to exemplify this view; “The Dalai Lama has said that violence is not good” 

(Interview F6), “Nonviolence is the best because it is the advice of His Holiness” (Interview 

F4) and, “Today we are so peaceful, so nonviolent, we want to resolve everything in a 

peaceful way because of His Holiness the Dalai Lama” (Interview M4). To understand the 

authority the Dalai Lama holds, especially amongst the Tibetans, his position needs to be 

understood. He is according to the view of Tibetan Buddhism an enlightened being– the 

reincarnation of the Buddha of Compassion. To disagree with the Dalai Lama, is therefore not 

only to disagree with the highest authority in the Tibetan community, it is to disagree with the 

wisdom of Buddha. With this in mind, it is easier to understand that if the Dalai Lama 

condemns violence, this has a great effect for the Tibetans. It is furthermore interesting to 

note the difference in language available for the Tibetans when referring to the Dalai Lama. 

The “Dalai Lama” is a title, somewhat like Prime minister or Princess are titles received 

through merits or by birth. In this research it was most common for the younger Tibetans to 

refer to him by this title, the Dalai Lama (interview F1; F6; F8). However, amongst the 

somewhat elder Tibetans the Dalai Lama is referred to as “His Holiness”. This can be seen as 

different degrees of reverence.   
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Another point linked to the future of the Tibetan conflict is voiced by Interviewee M5 who 

argues that Tibet today is less Buddhist than before and that the same goes for Tibetans. 

When the interviewees were asked about their Buddhist faith all except for one considered 

themselves Buddhists (Interview M2, M3, M4, M5, F1, F2, F3, F4, F5, F6, F7, F8). When 

questions were posed regarding the extent of their Buddhist faith and what role it plays in 

their lives it can be concluded that around half of the interviewees can be considered more as 

culturally Buddhist (interview F6, F5, F4, F3) than actively pursuing the Buddhist faith 

(Interview M2, M3, M5, F2). On a similar note, another interviewee argued that this mingling 

of outside influence in Tibet and amongst Tibetans has resulted in a separation between 

religion and everyday life; 

Tibetan Buddhism is diminishing. Younger Tibetans are not like older Tibetans. The younger 

generations are more and more influenced, from the west, from China. We used to say that we 

are Buddhist, some kind of Tibetan Buddhism, but our Buddhist culture is vanishing now, in 

(our) daily life. So for 50-60 years we did this in a nonviolent way, with Buddhism… now 

religion, culture, daily life; these are separated, gradually (Interview M5). 

 

To summarize, as the ideas of Buddhism is perceived as more distant, violence may in the 

future become more acceptable to Buddhists through believing that they as human beings are 

flawed and have violent tendencies. The situation in Tibet might escalate. The current 

standpoint against violence held by most of the interviewees is closely interwoven with the 

Dalai Lama, and might henceforth change as he dies. At this point in time however, most of 

the interviewees do not find room within Tibetan Buddhism to legitimize violence under any 

circumstances.  

6 Analysis 
This chapter is divided into two parts. The first part analyses the findings of the first research 

question connected to life in the Tibetan diaspora in Sweden. For this purpose the Triadic 

relationship (see Baumann, 1995, pp. 19-35; Vertovec, 1997, 277-99; Baumann, 2004, p.163; 

Shain & Aryasinha, 2006, p.118) is applied as an analytical tool. The second part is dedicated 

to research question two, the questions about the Buddhism-violence nexus. Here the idea 

presented by the Frontier model (Kopytoff, 1987) of diasporas as prone to traditional thinking 

is posing as the analytical tool, and testing its applicability of it as an explanatory scheme. 

6.1 Life in the Tibetan diaspora in Sweden 

When applying the Triadic relationship to the Tibetan diaspora in Sweden it can be visualized 

in the following manner: 



Amanda Mindus Bachelor Thesis  Peace and Development

  

  33 
 

 

Figure 2: The Triadic relationship of the Tibetan Diaspora in Sweden 

As is common for most diaspora communities, the members of the Tibetan diaspora in 

Sweden finds themselves in a chronic state of in-between-ness where the three corners of the 

triangle often manifest in a conflicting manner. In this research, the Place of Origin and the 

Present Homeland have a more prominent role in connections to these questions than the 

Former Homeland does. These two corners of the triangle are therefore focused upon. The 

Place of Origin, Tibet, is for the exiled Tibetans often seen as the mother-country that was 

lost, or is for the Tibetans born in Tibet connected to childhood memories of a simpler time in 

closeness to family and nature. The life in the Present Homeland is connected to struggle for 

citizenship and integration through quotidian experiences of finding work and learning 

language. For most of the interviewees the Present Homeland exists in the practical realm 

whilst the Place of Origin is detached and manifests itself on the emotional level. In this way, 

the Place of Origin has transcended the physical space and become a metaphysical –even 

imaginary – location for most interviewees. It is a place they long for but not necessarily a 

place that exists. It is interesting, and perhaps counterintuitive, to note that life in the Present 

Homeland both increases and decreases the distance to the Place of Origin.  On an emotional 

level, the findings show that life in Sweden has brought Tibet closer to heart, a process that is 

likely connected to the availability of information about Tibet and the smallness of the 

Tibetan diaspora in Sweden. The distance to Tibet as a physical place is, however, increasing 

for the diaspora. This is a result of, for example, the decreasing contact with Tibetans in Tibet, 

the lack of travels to the region, and the feeling of powerlessness in influencing the current 

situation in Tibet. As mentioned before, the Former Homeland, being India for the vast 

majority, plays a much more ambivalent role in this research. The findings, however, suggest 

that much of the Tibetan diaspora identity is formed in the exile communities in India, and it 

is this identity that poses as the foundation for the “Tibetan-ness” present in the diaspora in 

Sweden.  



Amanda Mindus Bachelor Thesis  Peace and Development

  

  34 
 

As voiced in the findings, there is a fear amongst the diaspora that the future generation 

Tibetans will not have the nonviolent approach to the situation in Tibet. As the younger 

generations of Tibetans are growing up, increasingly many are doing so as second or third 

generation in exile. Their lives are, and are most likely going to continue to be, unfolding in a 

diaspora setting. Amongst these diasporans, the Place of Origin is even further away and is 

therefore likely to become more idealized. Furthermore, the physical detachment from the 

conflict and the fact that diaspora members do not suffer directly encourages a more idealistic 

stance. It is important to note that there is already a difference in approach to nonviolence 

between members who are the second or third generation in exile and those who were born in 

Tibet. Nonviolence is held higher by those born in exile communities. The interviewees who 

themselves are born in Tibet know personally the gravity and the grievances of the situation 

and are likely to be less idealistic about the situation. Here it seems appropriate to remind 

ourselves of the dichotomy, the play of the extremes, as presented in the Chapter 2.2, of how 

Tibet has been, and is, pictured. It is likely that the further away and the more isolated the 

Place of Origin becomes, the more idealized it is able to become. A not farfetched idea is that 

this Play of Extremes might resurface in the minds of Tibetans. The concern brought forward 

by Lopez (1989), of that as long as Tibet is removed from the reality of present time, the 

suffering of the Tibetans cannot be alleviated. This is a warning that is regaining importance. 

For the members of the diaspora, the Triadic relationship in general and the relationship 

between the Place of Origin and the Present Homeland specifically permeates their view of 

Buddhism. Buddhism is for the diaspora members something closely connected to the Place 

of Origin and as that distance increases, Buddhism also becomes more distant. Close to all 

members of the diaspora consider themselves Buddhists but around half of these have a faith 

that is not internalized. Perhaps we can consider this process a detachment between Buddhism 

and everyday life. As Buddhism is perceived as increasingly distant its ideas are regarded as 

ideals that ordinary people cannot live up to. Their perception of nonviolence is one clear 

example of how this process is already unfolding.  

Buddhism is for most of the interviewees completely and utterly nonviolent. Most questions 

about the Buddhism-violence nexus are henceforth quickly dismissed. Violence in Buddhist 

contexts are often seen as something done by human beings, not by Buddhists. In this line of 

thinking, violence is an intrinsic part of human nature. The more distant Buddhism is 

perceived the less impact will its teachings in general, and that of nonviolence specifically, 

have on Buddhists. As a result, the attitude towards violence will change. This process is 
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likely to reinforce itself. In the traditional Tibetan society religion and politics were closely 

entwined, as we have seen in Chapter 2.3. This view of Buddhism is therefore likely to be a 

new characteristic of the Tibetan diaspora consciousness. Maybe this can be traced back to an 

influence by the secular nature of Swedish society with a strong tendency of separation 

between the sacred and the profane (Thurfjell, 2013). 

6.2 The Buddhism – violence nexus 

As presented earlier, this research has adopted the Frontier Model as a possible explanation 

scheme. One aspect of the Frontier Model argues that members of a diaspora tend to become 

more traditional in their way of thinking. To put this to test the people of the Tibetan diaspora 

in Sweden would be influenced by old values and an understanding of Buddhism that is no 

longer present amongst Tibetans in Tibet. If the Tibetan Buddhism known to the interviewees 

is a traditional form that has frozen in time, conducting this research in Tibet would result in a 

scenario where the Buddhists there would be able to, at the very least, acknowledge violence 

in Buddhist contexts. They would probably also be less prone to an understanding of 

Buddhism as completely nonviolent. An indication of this being true is the difference in 

responses between Tibetans born in exile and those born in Tibet. The interviewees born in 

Tibet had a more ambivalent stance to nonviolence, arguing that it does not work. As the vast 

majority of the interviewees were born in Tibetan exile communities in India and always lived 

in a diaspora, the force of traditionalism would have been present their whole lives. In 

essence, the Frontier model presents itself as a reasonable explanatory model. 

However, at least two other explanations can be found. One is that the members of the 

Tibetan Diaspora are able to uphold a nonviolent stance to Buddhism because they are 

physically and practically detached from homeland conflict. This is a common point in 

diaspora literature, often voiced in connection to claims of diasporas as spoilers of peace 

making (Smith & Stares, 2007). Because diasporas do not suffer directly from the 

continuation of conflict, they are more able to uphold an idealized view. Through 

investigating the Tibetan diaspora in Sweden, it can be concluded that there is indeed a great 

distance between the diaspora and the conflict. For this to be true, their relationship to 

Buddhism must therefore also have changed as a result of the distance from the homeland, 

making them able to hold to a view of Buddhism as completely nonviolent and dismiss 

questions about the relationship between Buddhism and violence. As assessed in part 5.2, the 

distance to Tibet is likely to have affected the members of the Tibetan diaspora in Sweden’s 

view on Buddhism. Further research into how the perception Tibetan Buddhism changes in 
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diaspora settings would be of much interest and contribute to the sub-division of diaspora 

research that deals with religion in diasporas. 

Another explanation is that in comparison to other Buddhist branches, Tibetan Buddhism is 

more peaceful. As stated by historian Peter Schalk (2007) argues “there is not only one kind 

of Buddhism … but several kinds” (pp.139-140). From a Western perspective, it is clear that 

the different branches of Christianity are widely different – American Mennonites, Greek 

orthodox or Scandinavian Protestants cannot be talked about as the same thing. However, 

regarding Buddhism there is a tendency to talk about all branches of Buddhism as one thing. 

In elongation this can be seen as a result of many years of Orientalism that has clouded the 

Western understanding of Asia, where the Asian religions are no exception (King, 1999, p. 

145-6, 149). One indication of this being true would be a lack of violent eruptions from the 

side of the Tibetan Buddhists in Tibet. However, as mentioned before, reliable information 

about the situation in Tibet is scarce and politicalized. As accounted for in Chapter 2.3 there 

have been violent occurrences in modern Tibetan history, however, whether these were 

provoked by Tibetans, and hence as a sign of Tibetans using violence, or a measure of self-

defence is hard to assess. Pondering a stance where Tibetans have increasingly turned to 

violence; would this necessarily dismiss the idea of Tibetan Buddhism as more peaceful? To 

some extent, yes. If it would be assessed with accuracy that Tibetans in Tibet are increasingly 

often turning to violence, this would also enforce the idea of the Frontier Model. However, 

this rests on an understanding of one’s religious faith as the main motivation to both acts of 

violence and acts of non-violence. But is this really the case? Is it not possible to be both a 

Buddhist and an independence fighter? On the other hand, pondering that we could reach a 

conclusion that little violence had been used on the side of the Tibetans, and that this had not 

increased, would this be accounted for as a result of their Buddhist faith? Would this decrease 

the applicability of the Frontier model? Future research is clearly needed here to firstly 

present a conclusive history of violent uprising in Tibet since 1959, and thereafter doing a 

comparative study of similar situations so as to reach a conclusion of how violent the situation 

can be assessed to be. Furthermore, within other fields of social sciences, research into 

motivations of violence conducted in Tibetan Buddhist context would be of great importance.  

7 Conclusion 
The conflict in Tibet has impacted the lives of the members of the Tibetan diaspora in Sweden 

both practically and emotionally. The practical implications are connected to processes of 
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integration into the Swedish society. The emotional implications are connected to identity of 

which the response is often channeled into aspirations to preserve the “Tibetan-ness” through 

organizing Tibetan community events, language schools for the young generation, and putting 

hope to future generation of Tibetans. This research has presented quotidian experiences from 

the diasporic lives in Sweden of the Tibetans, information that often is neglected in diaspora 

research but nonetheless bears importance. Investigating how lives in the Tibetan diaspora in 

Sweden impacted by the homeland conflict offers insight into the debate on the role of 

diasporas in violence/peace without falling into the good/bad dichotomy. Instead, diaspora 

existence is investigated in its own right. 

 

The second research question focused on the Buddhism-violence nexus. When it became clear 

that the vast majority of the interviewees adhered to a view of Buddhism as utterly 

nonviolent, a new question arose; why this was the case. The Frontier Model (Kopytoff, 1987) 

was therefore adopted as an analytical frame, stating that diasporas are prone traditionalism. 

This research enforced this. It is however likely that other explanations have bearing as well, 

two of which were voiced in the analysis. One is connected to the nature of the diaspora 

settings, where the members are distant from the homeland and of that reason able to hold a 

more idealized views. The second is the potential for Tibetan Buddhism to be more peaceful 

than other Buddhist branches which henceforth encourages a more nuanced understanding of 

Buddhism. These two potential explanatory schemes have guided the future research 

recommendations.  

 

Another aspect of the findings regards the future of the Tibetan conflict. In this, there are two 

main points. Firstly, the role of the Dalai Lama since he is a central figure with authority on 

the violence/nonviolence debate within Tibetan Buddhism. It was common amongst the 

interviewees to regard violence as incompatible with Buddhism, simply because the Dalai 

Lama has said so. Secondly, the fear that younger generations of Tibetans might have a 

changed view of violence and are moving away from the nonviolence stance. This research 

did not interview enough young people to reach a conclusion whether this fear is justified. 

However, there are indication in the findings of this being true for instance the tendencies for 

the younger diaspora members interviewed to refer to the Dalai Lama with less reverence than 

the older did. More research into this area, through interviewing young Tibetans in diaspora is 

strongly encouraged. 
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The point of departure for the second research question was that Buddhism has become more 

violent, or at least that there is more violence within Buddhist contexts. This notion has over 

the course of this research been questioned. Has Buddhism really been peaceful and is less so 

now? As stated before, Buddhism has fallen prey to a naïve, ahistorical understanding. 

However, as this research shows, it is not a case of one-sided Orientalism since the Tibetans 

interviewed, themselves believe that Buddhism and violence are incompatible. This leads us 

to the last future research recommendation which encourages a focus on investigating if is 

correct to see the recent cases of violence in Buddhist contexts as a sign of Buddhism 

becoming more violent, or not. 

 

For many of the interviewees, Buddhism was perceived as something distant. Where 

Buddhism stops being internalized, a gap between Buddhism as an idea and Buddhism as a 

lived experience – between the religion and the practitioners – opens up. A separation takes 

place. Perhaps it is in this gap that justifications for religious violence can take root. It would 

be naïve to think that Buddhism is immune to this process of separation. It is not. Besides the 

perception of Buddhism as distant there is a strong tendency amongst the members of the 

Tibetan diaspora in Sweden to see Buddhist ideas, such as the idea of nonviolence, as 

something that cannot be actualized. However true that perception is in their mind, it is far 

from a fair representation of Buddhism in practice. In fact there are many examples of Tibetan 

Buddhist practitioners who even when exposed to extreme violence have acted nonviolently. 

One famous example is the life story of Tibetan monk Palden Gyatso. He spent 33 years 

brutally tortured in Chinese prison and labor camps in Tibet. Upon release he fled Tibet and 

wrote a book about his experiences. When asked what his biggest fear was when being in 

captivity, he responded that it was to stop feeling compassion for his torturer (Rosenthal, 

1995). However extraordinary, this is an example of the great benevolent power found in the 

Buddhist teachings. It also shows how the idea of nonviolence can be, and has been 

actualized. 
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Appendixes 

Appendix I: Academic debate on Buddhism and violence 

My father died 

defending our home, 

our village, our country. 

I too wanted to fight. 

But we are Buddhist. 

People say we should be 

Peaceful and Non-Violent. 

So I forgive our enemy. 

But sometimes I feel 

I betrayed my father (Tsundue). 

The tension between Buddhism and violence makes itself clear in the poem “Betrayal” by 

Tenzin Tsundue. The home he refers to is Tibet and the enemy are the Chinese. In 2008, 

Tenzin put on a red bandana covering his forehead vowing to not remove it until the freedom 

of Tibet had been achieved. In this poem, Buddhism represents a peaceful, nonviolent 

approach, connected to forgiveness. A preventing force, an antithesis to violent conduct.  

This line of thinking about Buddhism in connection to non-violence manifests not only in the 

mind of a young politically active Tibetan but also in academia. It becomes clear that the 

understanding of Buddhism most present in the debate of the 90s up until beginning of the 

2000s was a view of Buddhism as thoroughly and completely nonviolent. Buddhists were 

seen through rose coloured classes. Thereafter, at the beginning of the 21st century, critical 

voices appeared claiming that violence has in fact been present within Buddhist contexts 

throughout history. This change of the academic debate is probably encouraged by the 

upspringing of violence we see in Buddhist countries during the 21st century (Jerrysson & 

Juergensmeyer, 2010). The academic debate is currently in a state of ambivalence where the 

understanding of Buddhism is increasingly less naïve but at the same time unable to reach a 

consensus of how violence in Buddhist contexts should be understood and explained.  

One of the forefathers of Peace and development, Johan Galtung, explains in “Buddhism: A 

Quest for Unity and Peace” (1993) how religion can be a factor for violence through the use 
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of his famous concepts of Structural and Direct violence. According to Galtung (1993) the 

different religions work as a factor for violence accordingly; 

  

Figure I: Galtung's view on religion as a factor for violence 

    ( p.46) 

As seen, Buddhism is safely placed in the top right corner, as Galtung puts it: “… unlike other 

religions, Buddhism cannot be seen as legitimizing direct and structural violence… - in 

other words as being filled with cultural violence” (p.46). This view exemplifies the scholarly 

debate about Buddhism at the end of the last century and tendencies of this simplified and 

ahistorical account of Buddhism are still present today (Jerryson, 2015). For instance, many 

of the recent publications about Buddhism lack the religion’s relationship to violence. “The 

Buddhist Handbook: The Complete Guide to Buddhist Schools”, “Teachings, Practice and 

History” (1999), “In the Buddha’s Words; An Anthology of Discourses from the Pali Canon” 

(2005), “Buddhism: Introducing the Buddhist experience” (2008),” Buddhism: a very short 

introduction” (2013), and “Studies in Buddhist Philosophy” (2016) have extensive accounts of 

the religion’s mysticism, ethics, history, practices, philosophy; but nothing on the relationship 

to violence.  

On the other side of the debate, represented by academic work published during the last 10 

years, Buddhism’s relationship to violence has appeared. One of the leading academics in the 

religion-violence debate is Mark Juergensmayer who in collaboration with Michel Jerryson 

(see Jerryson & Juergenmayer, 2010) has focused on Buddhism and violence. Torkel Brekke 

and Vladimir Tikhonov (2013) have also written a book dedicated to the topic. Just like 

Jerryson and Jurgenmayer they give historical accounts where acts of violence have been 

undertaken by Buddhists. The Tibetan branch of Buddhism is however nowhere to be seen in 

these two books. Going back to Michael Jerryson (2015), his article “Buddhists and Violence: 

Historical Continuity/Academic Incongruities” is outstanding work on the subject. He shares 
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his view with Juergensmayer when he states that the rise in Buddhist religious violence 

throughout Asia specifically, and religious violence in the world at large, in essence says 

more about human nature than it does about religion. He furthermore argues that studies of 

the relationship between religion and violence tends to focus on how religious texts or rituals 

are used to legitimize violence, however, Jerryson (2015) argues that neither texts nor rituals 

always are, necessarily. A person of religious authority can be all it takes (p.147).  He also 

comes to the conclusion that there are variables that can create three exceptions to the 

common Buddhist rule of non-harmfulness. These are “… (1) The nature of the victim; (2) the 

intentions behind the act of killing; and (3) the stature of the one who kills” (p. 145). As a 

conclusion he states that, with regards to questions about violence in Buddhism, it is of utter 

difficulty to come to one simple deduction. Another author who has reached a similar 

understanding is Leesa S. Davis (2016) who in her article “Enacting the Violent Imaginary: 

Reflections on the Dynamics of Nonviolence and Violence in Buddhism” focuses on 

questions of self-immolation. Through investigating this she wishes to provide a better 

understanding of the tensions between violence and non-violence in Buddhism. She comes to 

the conclusion that Buddhism, investigated from traditional texts, offers space for acts of 

“non-violent violence” (p.28) through having an altruistic/beneficial motivation when 

committing an act of violence. On a similar note, Eva K. Neumaier’s chapter “Missed 

Opportunities” (2004) tangents the issue where she argues that there are innate aspects of 

Buddhism that can be obstacles to peace, for instance due to the effects of complicated 

concepts like karma. More specifically she addresses the Tibet-China conflict, arguing that; 

Buddhist ethics and practices of mindfulness, if made into guideline for interacting with 

the world, could provide effective ways of building peace between individuals, social 

groups, and nations. But all too often Buddhist societies became oblivious of the 

Buddhist message and fell into personal hatred and greed, into prejudice vis-á-vis 

groups considered “Other”, and into political strife. Most of Buddhist history is a 

history of missed opportunities to build peace. Buddhists are like people who hold in 

their hands the tools to their liberation from imprisonment but who have forgotten how 

to use them. (Neumaier, 2004, p.86) 

 

Tatsushi Arai (2015) holds a similar view. In his article “Towards a Buddhist theory of 

structural peace: Lessons from Myanmar in transition” he gives his insight into the 

complexity of a Buddhist society in transition within a globalized world, and what role 

Buddhism can, and should, play. He, for instance, argues that Buddhist leaders needs to 
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“analyse self-critically their own worldview” (p.54) and “consider practicing more concrete 

and proactive initiative that help improve Buddhists’ relationship with other religious 

communities” (p.55). 

 

Work specifically on Tibetan Buddhism and violence is as has been mentioned before, close 

to non-existent. There is a book by Jacob Dalton (2013) where violence in Tibetan Buddhism 

is investigated from a Religious Science perspective and answers are looked for in two early 

Tibetan texts. Using a similar method, Rubert Gethin in the book “Religion and Violence in 

South Asia: Theory and Practice” (2007) focuses on ”the tension between Buddhist ideal and 

historical realities” (p. 63) He argues that one can understand the Buddhism-violence nexus 

through understanding that because of ”…being human, Buddhists are as capable of 

hypocrisy, double standards and special pleading as anyone else…As followers of the 

teachings of the Buddha, Buddhists should not kill, but alas, being humans, they do” (p.63). 

Where Gethin, alongside with Juergensmeyer seems to adhere to a view where Buddhist 

violence specifically, and religious violence in general, should be understood as being driven 

more by human nature than by religious encouragements, the other writers presented here 

argue that this would be a simplified account of reality. 

Brekke and Vladimir’s book, as well as in Juergemayer and Jerryson’s, is based on interviews 

with members of Buddhist groups. These groups are violent and there is a great focus on Sri 

Lanka. Rubert Gethin (20107), Jacob Dalton (2015), Leesa S. Davis (2015), Michael Jerryson 

(2015) searches for answers in old Buddhist texts. No research into the debate takes its 

departure through asking members of a diaspora. Because of the positions of diasporas as 

neither insider nor outsider, or, said differently – as both insider and outsider -  they can offer 

a unique point of view.  

What should be noted is that all writers presented above are Westerners, the vast majority 

Americans except for Tatsushi Arai who is Japanese. This bias mirrors the overall material of 

the subject in general. However, only material in English were searched for which is likely to 

be a contributing factor. There is something peculiar in the fact that most research into the 

Buddhism-violence nexus is written by non-Buddhists from non-Buddhist societies. In this 

way, very little information is gathered and presented by people who were brought up within 

the context that is investigated. It can be argued that the research conducted by people who 

come from an insider perspective would produce biased research, however it can also be seen 

as a discrete form of Orientalism where Buddhism is investigated with the preunderstanding 
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of it as something inherently exotic and different. Regardless, this bias is important to bear in 

mind. In this research however the sources presented in this chapter solely pose as 

background information and the bias in the scholarly debate is not believed to cause too much 

of a problem. 

Appendix II: History of Tibet and Tibetan Buddhism8 

In this part the history of Tibet and of Tibetan Buddhism, both independently and with 

connection to violence, will be presented.  

…is it clear that violence has played a crucial role in Tibetan Buddhism. Simultaneously 

condemned and revered, violence has a complex history in Tibet (Dalton, 2016, p. 2). 

Mahayana Buddhism was introduced in Tibet from India around the 7th century9 by the 

current king Songtsen Gampo (Lopez, 1998, p.7; Knaus, 1999, p.2). Not only will Songtsen 

Gampo be remembered as the king making Buddhism the official religion of Tibet, he also 

held imperial aspiration and expanded Tibet using military force (Goltstien-Kyaga, 2011). 

The period in Tibetan history between the 9th and the 11th century is often referred to as the 

Age of Fragmentation. This was a time torn by civil war and violence. The immense 

destruction of the Tibetan society at this time should surely not be underestimated or 

forgotten, but it was however according to Dalton (2011) also” … precisely what 

allowed…people to make Buddhism their own, freed from the controls of a centralized 

monastic authority” (p.13). By the eleventh century Buddhism had spread throughout all of 

traditional Tibet and had in a way a civilizing effect (Dalton 2011, p.110, 122). In the 

thirteenth century Tibet found itself surrounded by the Mongol empire. The Mongols are said 

to have been pictured as demons and because of this screwed characterization the usage of 

violence was justified. As a result, 1240-1290 Tibet experiences a time of extraordinary 

violence and fought to protect the state and “in doing so, they followed a long-standing 

Buddhist tradition of justifying violence for the protection of the state” (Dalton, 2011, p.132).  

In the 13th century, Buddhism in Tibet rose due to the decline of Buddhism in India and Tibet 

became the new Buddhist authority of the region; “no longer was Tibet as a mere borderland 

filled with darkness and demons; it had become a major centre in the Buddhist world, an 

enlightened land…” (Dalton, 2011, p. 129). It is in retrospect clear that Buddhism changed 

Tibet drastically, but also that Tibet formed Buddhism through its indigenous Bön tradition 

                                                 
8 This is the full version of Chapter 2.2 
9 It is however important to note that it is a widely debated area of Tibetan history when the teachings of the 

Buddha reached Tibet. 
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(Lopez, 1998; Dalton, 2011). Tibetan Buddhism as it is known today has a strong focus on 

the development of the kind heart, and to put this to practice in the daily activities towards all 

sentient beings with equanimity and wisdom (Powers, 2007). Before Buddhism took root in 

Tibet there was a notoriously negative image of Tibetan people that proved to have great 

longevity. It was believed that without Buddhism Tibet would “…plunge once more into 

darkness, lawless chaos, moral corruption, bloody sacrifice, and demons running rampant” 

(Dalton, 2011, p. 125). In the late 14th century the first Dalai Lama was born. The Dalai 

Lamas have played an essential role in Tibetan history, perhaps most notable was the Fifth 

Dalai Lama born in 1617 who had a central role in Tibetan nation building (Laird, 2006). The 

current Dalai Lama, the Fourteenth, is most likely going to be remembered as the Great 

Fourteenth, and plays a central role in the current debate about violence and nonviolence in 

Tibet (Choedup, 2015).  

During the era where Buddhism spread through Tibetan society the size of the military shrunk 

drastically (Jerryson & Juergenmayer, 2010, pp. 18, 21; Goldstein-Kyaga, 2003, p.94). 

However, it still held enough power throughout the centuries to, for instance, in 1681 fight 

Ladakh in the southwest, in 1720 fight the Mongols once again, on numerous occasions 

throughout the 18th century fight the Bhutanese, in 1788-92 and 1854 protect Tibet against the 

Nepali army, in 1842 fight intrusion by north Indian forces, and in 1904 battle the British 

(Lopez, 1998, p. 9). Jumping into modern times, military service was one of the main 

occupations for young exile Tibetans in the early years of resettling in India (Choedup, 2015, 

p. 116).  Even though the principle of nonviolence permeated the political elite for many 

centuries traditional Tibetans should not be seen as unaccustomed to violence (Lopez, 1998).  

Fasting forward in Tibetan history, during the 19th century the image of Tibet as isolated, 

distant, secretive, and exotic took root. Lopez (1998) argues that this has much to do with the 

geopolitical circumstances of the time, coloured by the Great Game between Russia and the 

British empire. A fight for swaying Tibet over to their side lead both parties to great effort 

efforts in building bridges with the Tibetan government who responded with hesitation 

(Lopez, 1998, pp. 5-6). As Tibet and Tibetan Buddhism slowly became known to the Western 

world it was portrayed with a language coloured by extremes. As explained by Donald 

Lopez’s Prisoners of the Shangri-la (1998) Tibet is pictured using a “play of the opposites: 

the pristine and the polluted, the authentic and the derivative, the holy and the demonic, the 

good and the bad” (p.4). Tibetan Buddhism was initially portrayed as a degenerated, 
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corrupted, version of Buddhism and was not even labelled as a Buddhist branch but as 

Lamaism (Barker, 1948; Lopez, 1995; Lopez, 1997; Plitz, 2005, p. 25). The Tibetan region 

itself and its inhabitants was described in a similar manner. For protestant missionary and 

Canadian doctor Susie Carson Rijnhart (1901), the Tibetans were 

…living in the dark ages, and are themselves so blind that they are not aware of the darkness. 

Ten centuries of Buddhism have brought them to their present state of moral and mental 

stagnation…”(p. 125). 

 

This picture faded and gave during the twentieth century and onwards room for a similarly 

extreme description, however on the other side of the spectrum. Perhaps stimulated by a 

comparison to the Western materialistic society, the Tibetan society became something 

different. Tibet was described as “…unblest with civilization, hence untainted by its vices. For 

ages has been Tibet the last corner of the globe not so entirely corrupted as to preclude the 

mingling together of the two atmospheres – the physical and the spiritual” (Barker, 1948, 

p.434). Tibetans as “…unique on the planet in that their national life is wholly dedicated to 

Buddhism...”  (Thurman, quoted by Plitz, 2005, p. 43), and Tibetan Buddhism as a force that 

“…turned their society from fierce frim world of war and intrigue into a peaceful, colourful, 

cheerful realm of pleasant and meaningful living” (Rhie & Thurman, 1991, p.22) . According 

to exile Tibetan thinker Jamyang Norbu the play of the extreme is very much present in the 

modern literature about Tibet. Norbu describes this as a division between Tibet and Shadow 

Tibet. He writes; 

Like alternate worlds in science fiction, two distinct Tibets appear to co-exist these days. One 

flourishes in the light of celebrity patronage, museum openings, career and academic 

opportunities, pop spirituality and New Age fashions. This is the Tibet that has captured the 

romantic fantasy of the West and which has drawn much of the interest that the Tibet issue 

receives at the moment. Here, Tibet is far more than the issue of Tibetan freedom and 

represents the unrealized aspirations of the affluent and the established for spiritual solace, 

ecological harmony and world peace. Here the problems of Tibet: the nation of the Tibetans, 

is nowhere as relevant or important as that of Tibet: the repository of a secret wisdom to save 

a materialistic and self-destructive West.   

The other Tibet exists in the shadow of a cruel and relentless Darwinian reality. Under 

Chinese Communist occupation it is a world of paid informers, secret police, prison walls, 

torture, executions, unemployment, racism and overwhelming cultural loss; revealing itself in 

the lives of individual Tibetans (like sores on plague victims) in alcoholism, sexual 

degradation, broken families, violence and growing hopelessness. In the exile community this 
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manifests itself, especially in the leadership, in intellectual confusion, loss of political 

direction, hypocrisy, cynicism and bitter religious and political strife. Yet, this is also a world, 

unacknowledged perhaps, of selfless service, loyalty, love of country—and when called 

upon—of heroism and sacrifice. This is the world I have attempted to write about. This is 

Shadow Tibet. (Norbu, 2014) 

As long as Tibet is portrayed in extreme colours, either as demonic or as a utopia, the current 

situation that is unfolding in Tibet on an everyday basis will fail to be taken seriously (Lopez 

1998, p. 11; Hess, 2009, p. 18).  

Some central points on modern Tibetan history 

As stated earlier, up until the 20th century Tibet managed to keep a political stance based on 

isolation (Goldstein-Kyaga, 2008, p.126) but as Mao Zedong embarked on a project he 

described as a “unification of the five nationalities” under the banner of the People’s Republic 

of China, the situation for Tibet changed drastically (Schaik, 2011, p. 208). In 1951 the PLA 

went into Lhasa, and since then Tibet has officially been under Chinese rule. Following a 

failed revolt against the Chinese in 1959 the Dalai Lama escaped to northern India, followed 

by large number of feeing Tibetans (Hess, 2009, p.26; see also Brinkerhoff, 2004, p. 71). The 

Central Tibetan Administration, CTA, was set up in Northern India later that year and are still 

functioning as a Tibetan government, however unacknowledged by the international 

community (McConnell, 2009). Up until 2011, the Dalai Lama worked as head of the 

organization (Choedup, 2015, p.83). At first the CTA worked for independence for Tibet but 

changed its strategy in 2008 to the so called Middle Way Approach, where genuine autonomy 

instead was pushed for (Choedup, 2015, p. 279). The Dalai Lama has furthermore been one of 

the leading figures for propagating a nonviolent approach to the Tibetan situation. In 

elongation, Hess (2009) ties this back to the Play of the opposites that we have seen before, 

arguing that, 

The importance of nonviolence as a feature of the Tibet movement is another example of the 

theoretical positioning dependent on the Tibet-as-Utopia/Tibet-as-victim dichotomy…these 

images are still powerful and certainly affect the immigration experience of Tibetans in the 

West…” (Hess, 2009, p. 3) 

 

Within the Tibetan diaspora debate, there is a large body of work suggesting that members of 

the diaspora tend to become more nationalistic in their thinking (McLagan, 1996, p.108; 

Korom, 1999; Anand, 2003; Houston & Wright, 2003; Hess, 2009). This is however not 
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limited to the Tibetan diaspora (Tölölyan, 2000, p.111; Shain & Aryasinha, 2006, p.109). As 

stated by Anand (2003) “In the case of the Tibetans, nationalism is a product of the diaspora. 

Imagine Tibet as a nation is, to a large extent, a post-exilic phenomenon.” (Anand, 2003, p. 

224) Furthermore, this nationalism  

…draws on Tibetans’ shared interest in Buddhist principles. Religion for most Tibetans is not 

just a weekly gathering or the recitation of a particular text. Instead, Buddhism embodies the 

interworking of the community, infusing cultural mores and daily life practices (Warner, 

1998, p.9 quoted from Houston & Wright, 2003, pp. 218-9).  

 

Goldstein-Kyaga (2008) accounts for how the UN treated the situation in Tibet. In 1959 a 

resolution voicing concerns about the situation in Tibet was brought to the UN general 

assembly, appealing for unified condemnation of China’s treatment of Tibet and the violation 

of human rights in the area. The lack of appeal to act is due to the confusion regarding Tibet’s 

claims of independence, hence making it unsure to many UN delegates whether the Tibetan 

situation should be regarded as Chinese internal affairs or not. At the time the PRC was not in 

the UN, further complicating matters. Six years later, another resolution is put forward to the 

UN general council following pledges from the Dalai Lama. Unlike the resolution in 1959, 

where Sweden voted for the Tibet resolution, this time Sweden turned in a blank vote 

(Goldstein-Kyaga, 2008, p.67-70). In general Sweden keeps a low profile regarding the Tibet 

issue. However, as stated by Goldstein-Kyaga who based on the official records from the 

Swedish Department of Foreign Affairs comes to the conclusion that; 

…(the) Swedish department of foreign affairs was both well-informed and aware of Tibet as 

an independent nation, and that it had been occupied. The Swedish Government knows before 

it happens that China is going to attack (Translated from Swedish, Goldstein-Kyaga, 2008, p. 

72). 

In 1965 traditional Tibet was divided into different regions whereof some were incorporated 

into PRC and one, The Tibetan Autonomous Region, gained autonomy10. Chinese power was 

maintained through heavy oppression, which increased during the years of the Cultural 

revolution 1966-1976 (Goldstein-Kyaga, 2008, pp.80-6).  

Gaining reliable information related to the Tibetan plateau and its inhabitants of the events 

inside of Tibet since 1950 is as Goldstein puts it, 

Objective assessments … has become entangled in the politics of the “Tibet Question”, that is, 

                                                 
10 This autonomy is something heavily contested by the Tibetans interviewed for this research 

would argue that there is in fact no real autonomy in Tibet 
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in the political status of Tibet vis-à-vis China…have produced diametrically contradictory 

versions of modern history from Beijing and the Tibetan exiles in Dharamsala (and their 

supporters in the United States and Europe) (Goldstein, 1994, p. 76). 

This being the case, some events from inside Tibet can still be accounted for. In 1987 two 

demonstrations broke out, where one turned violent as hundreds of monks and lay Tibetan 

demonstrators clashed with Chinese police in central Lhasa where the official Chinese records 

reported six people dead (Gargan, 1987). According to lawyer and Tibet expert Michael 

VanWalt; “There have been 50 revolts since ’59, some very small…The difference between 

this one and the others is that this seems to be much more sustained” (VanWalt, as quoted in 

Gargan, 1987). The following year, three violent events were accounted for, where on the 5th 

of March, around 18 Tibetan monks and three Chinese police are said to have been killed 

during protests (Uhlig, 1988). 1989 was a particularly violent year where 450 Tibetans are 

said to have been killed by Chinese forces on one of the many occasions of violent disruption 

(The New York Times, 1990). In March the same year unrest leads to a declaration or martial 

law by the PRC and as a result all foreigners are forcedly evacuated, hence isolating Tibet 

further and making information from inside Tibet scarce. During four days in March 2008, 

massive demonstrations broke out, ending in a great eruption of violence. One year later a 

wave of self-immolation, often by Buddhist monks or nuns, swept across the Tibetan plateau. 

In 2016 this number has reached 145 people (Rivers, 2016). Latest international news from 

inside the Tibetan plateau comes from Larung Gar, the world’s biggest Tibetan Buddhist 

institute, where a number of 10000 clergy are forcibly decreased to half(BBC News, 2016; 

Wong, 2016). These are acts that according to Human Rights Watch’s China Director Sophie 

Richardson is “clear-cut evidence of an attack on religious freedom” (Human Rights Watch, 

2016). 
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Appendix II: Interview guide 

Introducerande frågor: 
- Namn 

Ålder 

- Kön  

- Vad jobbar du med? 

- Var föddes du? 

- Hur länge har du varit i Sverige? 

o Har du ett svenskt medborgarskap? 

o Hur kom du till Sverige 

 
- Hurdant skulle du vilja beskriva ditt liv här i Sverige?  

o Svårt/Lätt; På vilket sätt? Varför? 

o Hur har det varit att skaffa ett jobb? 

o Lära sig språk? 

 
- Anser du dig själv Buddhist? 

o Vilken roll spelar Buddhismen i ditt liv? 

o På vilket sätt praktiserar du Buddhismen, och hur? 

▪ Finns det något centrum du går till? 

▪ Är de flesta av dina vänner Buddhister? 

▪ Sangha? Lärare? Etc. 

o Har din relation till Buddhismen förändrats i och med att du nu bor i Sverige? 

 

Frågor relaterade till Diaspora: 
- Hur skulle du vilja beskriva din relation till Tibet? 

o Har denna relation förändrats över tid? 

 
- Har du familj och vänner som är kvar i Tibet? 

o Om nej; var är de flesta? 

o Om ja; Hur kan man hålla kontakt med Tibet? 

▪ Går det att skicka pengar/hur? 

 
- Hur skulle du säga att konflikten i Tibet har påverkat dig och ditt liv? 

- Hur ser du på Tibets framtid?  

o Vad hoppas ni på? 

o Vad anser du vara ett mer realistiskt scenario? 

- Känner du att du har möjlighet att påverka situationen? 

 

Frågor relaterade till Buddhism och våld: 
- Om du fick höra att våld hade brukats av Tibetaner inuti Tibet, hur skulle du reagera på det? 

 

Det finns exempel på våldshandlingar från och inom buddhistiska länder. Jag tänker på östra 

Myanmar, södra Thailand, på det nu avslutande inbördeskriget i Sri Lanka, på Japan under 

andra världskriget. I alla dessa exempel har vi bland annat sett buddhistister som har tagit till 

våld. 
- Hur ser du på detta? 

- Hur kan man förklara våldet från ett buddhistiskt perspektiv? 

 
- Finns det historier inom Buddhismen där våld beskrivs som acceptabelt, alternativt 

oacceptabelt? 
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- När kan våld användas… 

o för att skydda andra människor? 

o För att skydda religionen? 

o För att skydda staten? 

o På något annat sätt? 

 
- Hur tror du att de Buddhister som utför dessa handlingar känner och tänker? 

- Hur kan vi tolka religiöst våld? 

- Tror du att du skulle se dessa frågor annorlunda om du bodde i Tibet? 

 

Avslutande frågor:  

(fråga följdfrågor, fråga om förtydligande, eller om någonting har sagt som verkar 

motstridande) 
- Finns det någonting som du skulle vilja fråga mig om? 

- Finns det någonting som du skulle vilja addera? 

- Vore det okej om jag kontaktar dig igen för ytterligare frågor? 
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