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Abstract:

Second generation Cambodians born and/or raised
within Canada have experienced an incredible range
of family and social disruption, influenced as miagh
their parent’s survival of the Khmer Rouge genocide
as their extensive difficulties in resettlementn |
comparison to other North American Asian
communities, adaptive strategies for long-term
integration were hindered by the absence of Buddhis
temples, ritual/monastic specialists, and community
leadership. More than twenty-five years later tlas
second generation youth increasingly access post-
secondary education (initiating patterns of upward
mobility) and Cambodian communities across Ontario
begin to establish Buddhist temples with full-time
monastics, clear disparities exist within and betwe
the generations in understanding the role of Buslehi
and Buddhist monks, the meaning of traditional
rituals, and the identification of Buddhism as an
integral part of personal or cultural identity. his
paper details some of these disparities among
Cambodian youth in Ontario, and highlights how new
cultural symbols of belonging are increasingly iagd

to validate innovate ways in being Khmer. For gnan
second generation Cambodians, a positive diasporic
Buddhist identity arises within the context of tHiest

visit to Cambodia as young adults and their
subsequent experiences of meeting extended family
members, visiting sacred sites (archaeological and
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genocide memorials), and participating in specidlials that call them
back to the roots of Khmer identity. Analysis loé xtent to which
religious identities and understandings transfolmotigh migration and
generational change contributes to this research Bmddhism and
diaspora in North America.

Religious and Ethnic Identitiesin Transition

Religious identities among the estimated 10,000 l@atian refugees in
Ontario are closely tied to the effects of war, @ggde, seeking asylum,
refugee camp life, and the process of sponsorspapticularly the
correlation with Christian conversion (McLellan Z)0 Ontario
Cambodians’ pre-migration experiences, in conjumctiith the chronic
shortage of Cambodian Buddhist monks, most of winare de-robed or
killed by the Khmer Rouge, have negatively influeti¢heir efforts to re-
create, transform, or maintain traditional Buddhistigious identities,
practices, and temples. In spite of their extenstruggles to adapt and
integrate into Canadian life, first generation Canians have retained a
strong adherence to traditional Buddhist moral [glemonastic and lay
inter-dependency, the honouring of ancestral spaitsl structuring ritual
and ceremonial activities in line with the Cambadiames and seasons.
They are similar to other Khmer in diaspora, pattidy in the sense that
Buddhist definitions of self and community remdae foundation of their
ethnic and cultural identity. It is increasinglyident, however, that there
have been significant shifts in religious and ethidientity construction,
particularly among the second generation born andised in Canada.
Unlike their older siblings who arrived in Canada hildren and dealt
with the classic contradictions of "dual identitytfie younger second
generation are engaged in creating a range of “Ki@amadian” identities
that are rooted in local as well as transnatiompbric contexts.  The
continuum of Khmer identities developed may or magt include
Buddhism as a defining characteristic; and whedoiés, Buddhism is
understood and expressed differently from thaheffirst generation.

Across North America, first generation Asian Budth
immigrants and refugees generally tend to contithes expression of
strong interrelationships between ethnic/natiotialigentity retention and
traditional religious beliefs and practices. Savescholars (Kashima
1977; Kendis 1989; Dorais 1991; Canda & Phaobtd®@1Van Esterik
2003; Numrich 1996; McLellan 1999; Zhou et al. 20&uh 2004)
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demonstrate that Buddhism plays a significant inleheir resettlement
and life long adjustment process, contributing el to ongoing

adaptation and integration within North Americaffe,li psychological

health, social affiliations (local, national, antblgal), culturally familiar

authority patterns and gender roles, and overalhnaonity social

cohesion. Involving their North American born fordraised children in
different types of Buddhist rituals and culturalagtices has helped to
maintain a continuity of both ethnic and religiadentities.  Traditional

ritual services and celebrations provide North Aioaar born and/or raised
children with opportunities to identify with and areclothing associated
with their parent's homeland, to participate in eoumally prepared food
that represents cultural familiarity, to retain sordegree of family
language(s), to learn and perform non-Western fasfrigerature, music

and dance, and to share social and psychologicibeig with others

from a similar background. Numrich’s (1996:105)marison of Thai

Wat Dahammanram of Chicago and Sinhalese Dharmay®/ipf Los

Angeles noted that while first generation immigradéntities in the

United States tended to be more “Asians-in-Amerioaintaining primary

reference to the homeland, the second generatirufa a hyphenated
identity predicating ethnicity and heritage, for aexle, as “Thai

Americans” or “Sinhalese Americans”, with a primanyentation towards
being American.

Generational differences regarding ethnoreligialentities are
consistently noted within immigrant and refugee oamities (Ebaugh &
Chafetz 2000:395-444; Peek 2005), with the recagnithat resettlement
and integration itself is a multidimensional anahdmic process (Leonard
et al. 2005; Lorentzen et al. 2009:xx). Like gi&h, the persistence of
ethnicity through generations of Asian Buddhisteas static. The content
of ethnicity transforms in response to changingiaoreality (locally,
nationally and globally), and on the basis of indiial and group needs.
Buddhist temples and associations simultaneoustgmat to retain
ethnoreligious identities and traditions and previd context for
innovation, becoming sites to mediate new changebefs, behaviours,
attitudes, and ways of life that orientate immigsaand refugees to North
American life (McLellan 1999:200-205; Zhou, Bankst& Kim 2002;
Chun 2009:91;106). The ability to succeed in biattets depends to a
large degree on the level of financial and socadital they bring with
them or develop within new contexts and opportasitiSocial capital is
increasingly utilized as a key interpretive catggamn the ability of
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communities to negotiate identity and adaptive essdor both the first
and second generations.

Stepick (2005:20-221) notes that social capitablives social
ties that become the basis for community cohesimhsystems of support
that benefit individuals within the group (suchlemising or employment
opportunities) as well as to advance the group’sogaition and
representation within the larger society. Socipital can be identified
with particular individuals who are seen as repmege/es of their
religious tradition (Wuthnow 2002; McLellan 2006)9Within a specific
sub-group identification (Chandler 1999, Guest 200Ben 2003; Chun
2009); within different communities of the sameigielus tradition
(McLellan & White 2005); or can entail the resowraaf others within
bonds of fictive kinship (Curry & Ebaugh 2000). dgatt (2002) notes
extensive social capital within the Florida Wat Mtolratanarm through
its strong leadership, public representation, andtiethnic connections,
similar to the strength of the interracial and irgégious bonds at the
Thai/American temples studied by Perreira (2004) &ankston and
Hidalgo (2008:61). Among certain refugee groujith warticularly harsh
pre-migration experiences that destabilized leeélsust, solidarity, and
social cohesion, the resulting low levels of socapital in resettlement
inhibits their rebuilding of Buddhist temples anbeit retention of
traditional patterns of ethnoreligious identies gmehctices (McLellan
2004). McLellan (2004; 2006: 91-100; 2009:9-133ritfies this lack of
social capital within Cambodian refugee communifieOntario. She
argues that it has directly contributed to theidifties among the second
generation who have lacked the variety of youthcatlanal programs
evident in other Asian immigrant and refugee comitiesthat developed
programs specifically to help inculcate Buddhismaasintegral part of
their personal, cultural, or ethnic identity.

Availability of Youth Educational Programs within North
American Asian Buddhist Temples

For more than thirty years at the Dharma Vijayagk in Los
Angeles, educational programs for Sinhalese youwthehranged from
formal classes in traditional Buddhist instructida various youth
associations that sponsor, plan, and facilitatéviies such as the full-
moon poya celebration or fund-raising activities 8 Lanka (Numrich
1996:103). Similarly, the Thai Wat Dhammaram teenph Chicago
provides a well-attended Sunday School programst(fastablished in
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1977) that includes formal Buddhist teachings Witestern perspectives
and Thai cultural activities (art and dance) (i8d; 100). It also runs a
summer day camp with emphasis on the Thai languadigire, Buddhism
and the arts (ibid: 99). The Sinhalese and Theanples utilize a
combination of homeland-based textbook materiallipnéd in English
and the homeland language, and North American {jn&e The Sri
Lankan-American Buddha Dharma Society follows tteysvby which the
Japanese Jodo Shinshu Buddhist Churches in Amedudag the 1930s
developed their own curriculum of Japanese infleeénBuddhist training
in English through the Young Men’s Buddhist Asstioia (Kashima
1977:40-41). Age related Jodo Shinshu religiouscation was balanced
by American activities such as baseball, and oppdieés to cook
traditional Japanese food, aid seniors, or helthnannual bazaars that
highlighted Japanese culture and ethnicity (ib88)L Toronto Buddhist
Church has provided the same model of religiousunson and cultural
activities for youth since thel950s, and althougk Dharma School
summer camp is no longer held, youth tours todape highly supported
and financially supplemented (McLellan 1999:71).inc8 the 1980s,
Vietnamese Buddhist Youth Associations, first foedhdin Vietnam in
1941, have become an integral part of many Nortleddgan Vietnamese
Buddhist temples, often being run autonomously frot@mple
organizations (McLellan 1999:231; Hyunh 2000:53)ge related classes
are led by volunteers (male and female) providimgtruction in
Buddhism, Vietnamese language, culture (dance aodtry), and
traditional crafts. For youth in the ViethamesedBhist Associations,
uniforms are required, clearly identifying the mardbas they socialize
together before and after classes or when they &sdst during major
religious observances within their own temple, éargommunity events,
or intra-faith activities such as Wesak celebratifivicLellan 1999: 33).

Attempts to separate Buddhist training from ettyicand
homeland cultural programming (including languagestruction) can
become a contentious issue, a situation NumricB11®2) noted among
the Los Angeles Sinhalese temple, and one thaeanothe early years of
the Sinhalese temple in Toronto (Hori and McLel010:380) and later
observed in Bhikkhu's (2010) thesis on the Sri lamiBuddhist tradition
in Toronto. Youth themselves can become confusitld tve seemingly
contradictory priorities between the retention Hditional culture and
religion and being American to an extent that thefer to themselves as
“guinea pigs” (Numrich 1996:97). Among youth aflaai temple, part of
their response was to negate the cultural and ioekg expectations
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through utilizing temple space primarily for thewn social connections
and activities (ibid:106). @ Some Vietnamese youihd f stronger
connection with their parent’s cultural backgrouhdough the Buddhist
Youth Associations or innovative practices at gattr temples and
develop a confident hybrid identity; others do rentd completely reject
their ethnic and religious heritage to identify ymlith American culture
(McLellan 1999:121; Hyunh 2000:64-65; Do and Khu20(9:137).
Nguyen and Barber (1998:144) suggest that the ralilund identity crisis
that many second generation Vietnamese youth gadfr will necessitate
that they look for ways to eventually return to andlerstand their roots.
This process follows the pattern established eaationg third generation
Japanese who, in search of ethnic comfort and Ison@ return to the
temple after a long separation (Kendis 1989:74, B8naka 1999:9;
McLellan 1999:58). The pattern is different amdhg second-generation
youth at the Toronto Sinhalese temples who dordtide but “re-claim
Buddhism” as a process of constructing their owligiais identity,
distinct from that of their parents (Bhikkhu 2018)4 Soucy (1994) and
Do and Khuc (2009) demonstrate that innovative Bigtdleaders,
especially female monastics, can provide creatiagnams to overcome
traditional gender segregation and bridge generatigaps, as well as
adapt Buddhist teachings to emulate North Amerievironmental
ideals. Suh (2004:171), however, identifies aeddht pattern among
youth at Korean Buddhist temples in the Unitedeéxtathen she notes that
although they are “conspicuously absent” from ragwlorship services,
parental concerns are alleviated if they contimuengintain friendships
with other Koreans (regardless of religious idgmtithus prioritizing
cultural and linguistic continuity, similar to whashima (1977:34) noted
within Japanese temples in America. Suh also sigg¢hat the
subsequent “Christianization” of many Korean yoh#tomes viewed as
an unintended consequence of the Buddhist empbaskarma and self-
agency (ibid:170). These diverse examples of rmbaeneration youth
from various Asian Buddhist communities demonstth# there is no one
definitive pattern or process that can charactdnas they accept, reject,
or modify their Buddhist identities, or their senskincorporation and
identity with North America. Instead, the range Bdiddhist identities
reflect complexity, selectiveness, and unique paldrs for each
community, and entails a diverse, multi-directiotrajectory that Portes
and Rumbaut (2001) refer to as “segmented assiamilat

Religious Attitudes and Concerns Among Second
Generation Cambodian Y outh
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The contradictions and confusion faced by secarkmation
youth within relatively well-financed and readilyailable religious and
cultural educational programs are exacerbated amtmase from
communities who lack both social and financial talpi During the first
twenty years of their resettlement, several Candrodcommunities
throughout Ontario did not have the financial ociabcapital resources to
support Khmer monks or establish a Buddhist temale even when
monks or a temple became available, they couldpnotvide Buddhist
educational programs to effectively support youitidtives and activities
(McLellan 2009:114-119). As a result, severalssguences have arisen.

Many second-generation Cambodian youth have cdeiple
rejected Buddhism. Part of this rejection involtles smaller numbers of
youth who became evangelical Christians. The fargpresentation are
youth whose parents converted to different formsCaofistianity for a
variety of reasons (in Thai refugee camps and titiosponsorship and
support by Canadian Christian groups), but retais@ae connection to
Buddhism and traditional cultural celebrations dibi23-140). A high
proportion of these youth were raised in singleeptufamilies that, as
refugees, were initially dependent upon assistadsing and welfare in
poor, racially mixed neighbourhoods. @ Many youtlkerg exposed to
confused and conflicting cultural and religiousritiges, uncertain of who
they were or what was expected of them (ibid: 158)renouncing their
Khmer identity and its correlations with deprivatiand inadequacy for
Canadian society, they have sought alternativedet@lop self-identify,
self-esteem and success elsewhere (ibid: 160).

A smaller number of second-generation Khmer yoptimarily
from Kampuchean Krom families (ethnic Khmer frometfiam) in
Ontario (less than 100 families), have retainecongr bonds with
Buddhism and Kampuchean Krom Buddhist monks. Yoomen and
women both participate in part-time ordination ogipoities and teachings
regarding philosophy and meditation (ibid: 100\hat is of significance
is that the small numbers of Kampuchea Krom housishio Ontario are
actively engaged in building local Kampuchea Kramples (Hamilton,
Windsor, London) and maintaining strong global &gks with
Kampuchea Krom organizations and advocacy supmsrtkimpuchea
Krom interests (ibid: 73-74). The Kampuchea Kronovide a more
‘modernist’ approach to Buddhism following the Thwoayuth that
emphasizes rationalism, monastic reform, and téxdtwadies, while the
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majority of Khmer Buddhists from Cambodia adherettte traditional,

more rural-based practices of Mahanikay. Kampadiem monks in

Ontario are younger, have higher levels of edupatamd are willing to

experiment with innovative ideas and practices. sivipeak English, and
some are multi-lingual (Khmer, English, French, tdamese). To date,
they have not developed weekly educational progmanmsaintained close
relationships with the large numbers of second gditm Khmer from

Cambodia.

While the majority of Cambodian youth in Ontariave had
exposure to Buddhism through traditional beliefsl @nactices, most do
not understand the nuanced meanings of the rituadshave conflicting
attitudes towards Buddhist monks, including thetwal constraints
associated with them (ibid: 164-9). As notedhe tcomments (McLellan
2009:115-116) of three second-generation Cambodfeors different
cities in Ontario, traditional attitudes not onlghibit the youth from
spontaneously seeking religious connection with astinos, but also
restrict innovative ideas they have regarding gmeple, and contribute to
their lack of comprehension regarding rituals:

1. I've never been able to talk to the monks. dtjnever had the
opportunity to talk to them because I'm afraid Ighitido things that might
upset them. When a monk passes by you, you hab®woyour head
down, and put your hands together. And | don't wanoffend them by
any way of not doing it right. And some of my wsrdhay not be
acceptable to them, because the monks have diffenards for

everything. Right now | am hesitant to approach thonks. | am
concerned about not knowing the right behaviouhisToncern plays a
big role in why a lot of young people don't talk@ynnect with the monks.
For instance, you want to thank the monk and yaichohis hand, |
believe that it is wrong, because, | don’'t knowust think it's wrong.

And if | was to do that in from of all these adultey would be like “Oh
why are you doing that, you can't do that!” Theledl adults are very
critical, even the friends. When a monk comesymy have to behave,
unless you are really old or something.

2. At first, we just wanted to have the group &fféd with the
temple, but for a variety of reasons it wouldn'trwaut: the elders want
and need to be acknowledged for leadership rolieler people resisted
the idea of the youth group because the youth \iteoeganized yet and
the older people had too much of their old way lihking and had
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specific ideas; and there was no immediate sugporthe youth ideas,

just “no, it won't work.” So, it seems the procesgith the elders is to have
the youth prove themselves first and only then thidly actually look. At

this point, people at the temple are very comfdetabnd they don’t want
to see any change. They don’t see any new leveitefactions, or the
need for them.

3. When | go to the temple, or to the celebratiomspne tells what
it is for. 1 just show up. Every New Year theyalys have a monk bless
the community and stuff like that, but | wasn’tdrested in it. | am not a
strong Buddhist because | haven't been exposed touch. Its just a
heritage, just what the family does, and | reatiy'tt know why they do it,
but it's there.

Second generation youth question traditional vie@acerning
the activities and involvements of monastics tleué primarily on their
exemplary role as spiritual and ritual specialigitir strict adherence to
the Vinaya (monastic discipline/rules for deportineating and so forth),
and their carefully regulated participation in tiféairs of secular society
and the laity. Unlike the older generation whodteto have lower
expectations on the quality of the monk’s persdyar social interaction
ability, but high expectations for traditional itis, blessings, and religious
presence, youth have more respect for innovativeastics who connect
with them through friendly conversation and who whimterest in the
social issues that concern them. Two youth, ooenfiforonto and the
other from Ottawa explain (McLellan 2009:117-11Bgit position: We
want to interact with the monks too.

1. “When | say we, | am speaking for my friends.to®hey
would love to have that kind of connection. Eveithwthe language
issues, | believe we would do fine and we would asét of questions. |
would prefer the talk to be in English, but the k®rhave their own
dialect. They speak in big words that | can’t eimagine...| don't really
understand what they say. But | would be intetestecoming to the
temple if they had a translator. My friends wotdd. | want the monks
to interact with the youth too. | want [to find taabout] their teachings,
their ways of life, their philosophies, their digitne, things like that. |
believe finding out about meditation would comeeasftards, because
monks can provide support for youth, and help tleave on in life. |
believe a monk can change anyone, because theitsvese so powerful,
yet so kind. | would like to have these teachiagsn once a week...Once
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a week at the night, or anytime when there is acbwf youth and the
monks, just come and teach them, because theyhariiture generation.
Without them, Buddhism could be destroyed, esplgctak Cambodian
community, because not much people go to the temytaith rarely go to
the temple.”

2. “A Khmer monk from Thailand visited for onear. He was
very open minded and visited the Cambodian houmésthe other monk
did not think this was appropriate. Yet, this mdrdm Thailand wanted
to talk to the children and their families aboutiaties in Cambodia, to
get news from the internet. He was very intera&ctiith the community
and when he spoke, he was speaking in ways whiehydlung people
liked. He made jokes, and he smiled. In comparisbe head monk is
more reserved. The head monk is really knowledgealbout Buddhism
but is reserved with social interaction...Anotheouyg monk from
Cambodia, now in Montreal, used to want to visiyt bvas not
encouraged, we don’t know why because we likedhim.

As youth advocate for change in monastic rolese@sfly to
meet the multiple generational needs, they alscaierdoubtful if the
traditional system of monastics and temples woull dustained if
monastics responded to youth needs for more attixavement in their
lives, modern teaching formats, and more personatd¢ionships.

Cambodian youth’s confusion, disaffection, and geeavith
traditional forms of hierarchy (particularly eldeasd monastics unfamiliar
with North American culture or English), the diffity parents and elders
have in supporting youth initiative, and their ovatk of connection to
Buddhist ritual ceremonies or scriptural teachings,similar to other
second generation youth dynamics at North Americhimese (McLellan
1999:181; Chandler 1998:23), Japanese (Tanaka 1®Q9.ao (Van
Esterick 1999:62), Korean (Suh 2004:183; ), Thairgiich 1996:106),
and Vietnamese temples (Hyunh 2000:64; McLellan91B29; Nguyen &
Barber 1998:144). Like many other second generafduddhists,
Cambodian youth are highly critical of what theyrqeéve to be their
parent’'s superstitions and beliefs in astrologye tbupernatural and
multiple spirits (Mclellan 2009:102). In responselarge number of these
youth disengage and find themselves with what G2884) refers to as a
“symbolic” Buddhist religiosity that is tied closeto traditional Khmer
ethnocultural practices (food, music & dance, retpé language and
behaviour, life passages), and visiting the tempidy during large



Shifts in Diasporic and Buddhist Identities 89

ceremonial festivities. The Buddhist significenin their lives is

connected with family, and they tend to compartrakre this identity

from other arenas of social involvement, such akosk work, or

friendship networks. As they age, get married ehehvildren of their own,
and face the death of older family members, howetlee Buddhist

mediation of these life passages often revitalittesr sense of place
within the temple and larger ethnic community. nc®i the late 1990s,
more young adult Khmer attend Buddhist celebratiand events with
their own children. It remains uncertain thoubthis degree of symbolic
religiosity will continue into the third and fourthenerations, particularly
as inter-ethnic and inter-racial marriages increase

Renewing and Revitalizing ldentity through visits to
Cambodia

In contrast to the majority of their peers who eeflsymbolic religiosity,
small numbers (less than 100) of highly committe@imBodian youth
throughout the last ten years in several Ontatieschave become deeply
engaged in Buddhism and formed their own associstio They work
within their local Khmer temples to develop innavatyouth projects (a
Cambodian youth magazine, meditation classes, rarjip to promote
classes in Cambodian dance or literature, or ttiggaate in organizing
New Year's activities (arranging children’s gamesusic). The
significant characteristic of these second germmatyouth is their
experience of travelling to Cambodia as young adaitd spending time
with extended family to participate in complex agldborate memorial,
ancestral, and healing rituals, that reify and ecbaheir sense of being
Khmer. For these Cambodian youth, finding their Khnidentity is
something that cannot be taught or inherited, lguires search and
discovery. As several youth explained (McLellai®2186-187), parental
experiences and identities are not easily commtadcar transmitted to
the second-generation; one needs to go to Cambodiind out for
oneself:

(2nd gen. woman - Toronto) | grew up in Canadacarhe here at about
five months old. As a Canadian, | didn’t know myroroots. | got lost,
and then | went back to Cambodia to embrace mysyooy culture”
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(2nd gen. man - Brampton) Like a lot of Khmerskidho grow up in
Canada, | didn’t know what it is to be Khmer. lah@ stories from my
mom, but | didn’t know.

(2nd gen. man - Windsor) You have to go backis Thwhere you come
from, and that’s your identity, and it's your howredl, and no matter how
you try to deny it, it's where you're from. And moatter what happens,
you'll always know that’'s where you're from.

(2nd gen. man- Hamilton) A trip home is to finduyadentity, the identity
of your parents...I saw what made up the charatitesiof being Khmer
and that’'s an important recognition for me. Waeltieevolving as Khmer.
| realized that | would always be Khmer, even tHomg matter where |

go.

(1st gen. young man - Toronto) Sometimes when [yoeet people in
Cambodia]...you ask them “where are your from? ¥doayour people do
there? And they ask me the same thing. Lots opleereturn home from
other countries. That's because they are conneciehardless of what
happened to them, they're connected.

During trips to Cambodia, most youth visit theargnt’s villages
and meet extended family members who encourage thgrarticipate in
complex and elaborate memorial and ancestral PReshrituals, and be
given special healing ceremonies referred to as Bialin (Thompson
1996:3) that will call back and reconstitute thiinmer soul. The Hau
Bralin is an important ceremony, performed by salveronks and achaas
(experienced elders) and sponsored by family mesnbpecifically for
those who return home to Cambodia and need togeantinuity with the
extended community and a generic Khmer identitys @anadians (or
from other countries in diaspora), the second-gimar youth are
especially assumed to have little understandingtaf they really are (i.e.,
the numerous components of their Khmer being cagegriof Bralin
spirits and the 5 skhandas - matter, sensationcepton, mental
formations & consciousness). Within the Hau Bralmnemony instruction
and explanation is given in some detail therebykmg diasporic youth to
recognize not only their own spiritual significanice being Khmer, but
also that of specific rituals and their consequenime social cohesion.
Both the explanation and experience of the rituaddmes an important
means of communication and communion, merging ntveaodes and
expressive values within a reaffirmed collectivenidr identity. The
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ritual reification of Khmer identity intensifies ligious and ethnic
belonging among these second-generation youth.y fibte a significant
shift in their attitudes and lifestyles as they elep what Bottomly
(1992:34) refers to as “counter-memories” or “neavratives” that makes
it easier for them to live with cultural hybridityo be fully Khmer while
being Canadian.

Upon their return to Canada, this deepened sefistheing
Khmer” frequently results in their undertaking coitted involvements
with community and temple activities. The discgvef and connection to
Khmer roots, referred to as an “experiential reificn of identity and
belonging” encourages an engaged participatiorrmpte and community
life (McLellan 2009:191). Part of this involvemeist shaped by their
exposure to the extreme disparity in the qualityifefbetween Canada and
Cambodia, and realizing the vast opportunities laige to Khmer
Canadian youth. Similarly, Numrich (1996:104) ewtthat among
Theravada Buddhist youth, their “Americanness” Imee® most apparent
through visiting their parent’s Asian homeland. thsse small numbers
of Ontario Cambodian youth embrace their newly eokd sense of being
Canadian, they also encourage others to becomenadved. They
encouraged their temples to implement a procesdeavhocratic or
egalitarian ideals through new models of leadershifl they seek more
input concerning temple administration and religioprogramming,
particularly regarding participation in Canadiareets, such as Canada
Day celebrations, charity fund-raising walks fore tiunited Way, or
operating food bank collections. In their new fience, these youth
actively address generational concerns, developesséul programs to
teach younger children the basics of Cambodian Bistideachings and
practices, and forge new links with mainstream Q&ra society as
Khmer Buddhists (such as participating in an anmualticultural festival
to publically represent Khmer religion, dance, mauaind cuisine).

They attempt to explain how Buddhist rituals hedfarify
traditional patterns of relationships and the eoral commitments upon
which they depend, and to help other youth recagtiat the cultural
symbols of ethnic and religious distinctiveness edibd in the Buddhist
rituals can help them negotiate their presence plade in Canadian
society. The motto of the Cambodian Canadian N@&dciety of Ottawa
(CCYSO0), which is part of the Ottawa Buddhist teep$ “honouring our
past as we enter our future,” indicating their ragpé to balance both
traditional and modern facets. Traditional acié@gtinclude helping to
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organize the Cambodian New Year (Chaul Chnam Khrirerpttawa,
promoting classes in Cambodian classical dance, dmting
parties/picnics. Modernist or innovative projettslude Canadian-based
field-trips, such as skating on the Rideau Canaligiting a local Pancake
House and Sugar Bush, arranging school schopesloir creating an
internet Cambodian youth magazine that gives updatecurrent news in
Cambodia, leadership profiles, entertainment, spatlture, Cambodian
history, interviews, business, science, educatieajth issues and general
commentary, research and analysis. In comparsarew youth group
started in 2005 called the Cambodiana Society aidatr targets youth
from age eight and up, and is more traditionalttneémphasis on inter-
generational activities, and the reification of Kdmimcultural identity
through Buddhism. These Windsor youth leaders fieat the lack of
Buddhist significance in the daily lives of Cambadli youth has
contributed to their alienation from their parerstsd Khmer culture.
Simultaneously, however, these youth are pivotal pnoviding
opportunities for the public recognition and reprgation of Cambodians.
Under their leadership, the Windsor Cambodian conityu first
participated in the annual city-sponsored multioalt festival where they
performed traditional Khmer dance and music andvigeml Khmer
cuisine. Twenty-six years after their initial reament, the rising social
capital of the second generation enabled Cambodi@mngceive strong
encouragement and praise from others outside dlagircommunity.

Having participated in unabridged and ‘authentittuals in
Cambodia, and with a better understanding of theitren they return,
these youth are treated with more respect when dfffey organizational
assistance to the temple elders, or make requeste monastics for more
‘modern’ teachings. Yet, even as they attempteeetbp deeper levels of
involvement with Cambodian temples and monastiasutly leaders
continue to encounter difficulties relating to thestrictive and limited
attitudes of the monks, the lack of concern for IEhginstruction and
North American relevance, and temple elders whenidis their interests
and ideas (ibid: 115-119).

Conclusion

Being raised within competing value systems anchghmy expectations
of cultural behaviours and relationships providesosd-generation youth
with multiple religious, ethnic, and social altetimas of identity. For
some second generation Cambodian youth, the datédé&e-ritualization’
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of social life requires an experience of intenséucal changes and/or
challenges (Cheal 1992:366) as well as engagingfuals that redefine
personal, social, and religious identities, both vdfich are acquired
through a visit to Cambodia. @ For Cambodian yowthyisit to the
homeland can significantly change how they viewgrels, ethnic, and
civic identities, and affect their relationshipstiwithe organizational
structures and practices that frame traditionabimls traditions. As
youth move towards implementing more democraticdéeship, they
attempt to alter formal decision-making structuiaapvate new forms of
youth membership, new types of interaction wittigiels specialists, and
different criteria for authority positions.

Based on evidence from other immigrant groups (@gha&
Chafetz 2000; Yang & Ebaugh 2001; Peek 2005; Deveeal. 2010;
Williams 2011), the results of youth engagementoime a complex
interplay between traditional continuities and mwitt transformations
entailing a mix of hybrid combinations of homelasad localized North
American loyalties that shift and are expressedmieg to context and
situation (Stepick 2005:15; Guest 2003:205). Withe various Ontario
Cambodian communities, each Buddhist temple reflébeir specific
dynamics of educational and ethnic differences,ctvhipecific religious
practices and beliefs are retained as represemsattd homeland-based
ethno/cultural identity, the kinds of transnatiomatworks and linkages
developed to inform and influence particularizedd8hist identities, and
the levels of social capital that already existwhiich can be brought into
it by the second generation.

The initial lack of social and financial capital iCambodian
communities throughout Ontario and the subsequbstrece of Khmer
Buddhist temples meant that second generation Cdianbojouth have
missed many of the kinds of programs offered ineotAsian Buddhist
temples, such as family outings and events, stadgisns, after-school
programs, summer youth camps, regular childrentngs and weekly
Dharma school (usually on Sunday). The curremblirement of the
second generation to develop and maintain youthrpms and activities
comes at a particularly crucial time as demograpghifts move towards
increased numbers of those born and raised in Gaaad the aging of the
first generation. The demise of the first generatvill necessitate that
the second generation become more involved in @i@nannual rituals
and ceremonies (arranging monastic presence, haitgll, organizing
invitations and advertisements, preparing music aodnd systems),
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ensuring that special honouring, blessing, or fraiding celebrations
continue, and moving the community into mainstreaativities and
participation in local multicultural events. Thgiuthese involvements,
youth forge and solidify their own community ties well as strengthen
their relationships with older Khmer, becoming dfecive bridge to
carry on religious and cultural traditions to th@rd generation and
beyond.

The interests of the second generation, howeeenain distinct
from that of their parents, and although youth rmagplve themselves in
Buddhism they do not show an inclination towardsen®nial sutra
chanting, merit-making, appeals to the power arebgmce of ancestors,
healing or protection rituals, or the use of vasi@ivination techniques.
As they seek religious guidance that is relevanth&r everyday lives,
they also require monastics and leaders who carviqaoEnglish
translations of Buddhist concepts or terms and gdrotransmit important
symbolic nuances for Khmer ethnic and religiousntdg within the
rituals. Second generation Cambodian youth prefamastics with whom
they can ask questions, share ideas, argue, amdjeke or play sports,
and avoid those who display hierarchal and unamhaize attitudes.
Second generation youth leaders do not consideBulehist temple as an
arena to satisfy social needs or to gain statusgrétion, but as a
repository for their ethnoreligious heritage thagyt hope eventually will
reflect contemporary needs and issues. These wnoaldde democratic
or egalitarian ideals, and models of leadershiphwdecision making
shared between monastics and elected directors refn@sent a cross-
section of membership.

A common attitude among second generation Carabsds that
there are as many ways to be Khmer as there almeimg Buddhist.
Cambodian diasporic music, for example, plays addummental role in
shaping their identity as Khmer in ways that hawthimg to do with
religion. The second generation have been raisgdning to their
parents’ music and dance videos and cassettes;iaibpenusic from the
fifties and sixties. It is predominately throughist format, and
increasingly through the internet, that youth int®io gain access to
Cambodian classical traditions. Youth, howeven dot relate
nostalgically to Khmer music and dance, but acyiveaek new meanings
through merging traditional, popular, and modernm® arising within
Cambodia and transmitted to transnational cont@td ellan 2009:174-
178). Being raised within competing value systeam changing
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expectations of cultural behaviours and relatignsk&ncourages youth to
develop a strong sense of personal autonomy, agffensibility,
materialism, and competitiveness that exists alidegtheir community-
based connections and pride in having Khmer hegjtegen if that does
not include Buddhism. These multiple influencesvide an alternative
sociocultural relevance that is contrary to thetfggeneration who find a
comforting consistency in traditional Cambodian Bhidt values and
practices. Reconnecting symbolically through musiphysically visiting
Cambodia to connect with relatives, parental hoitleges, and historical
monuments (holocaust museums; palaces; Angkor \Matyjdes a crucial
step in accepting Cambodia as their ancestral hamdeland once
acknowledged, becomes a crucial element of thentity as Khmer
Canadians and/or as Buddhists, however that mayterstood.

Second generation Cambodian leaders face severtalef
challenges. These include their generational c&honteligious
participation being primarily symbolic and limited extended family
involvements in special festivals or ceremoniespatinued dependence
on the homeland for religious leaders, spirituathatity and doctrinal
legitimacy, and the increased presence of non-Khesewell as racially
and ethnically mixed children that will further #hieligious affiliation,
different kinds of hybridity, and multiple ethninéa religious identities.
Eventually there may be the necessity to transtiierkKhmer temple from
an ethnic to a multiethnic organization. Firstrtiged by Mullins (1987)
as an eventual result awaiting all ethnic churchagdtiethnic temples are
more recently understood as a strategic effort tximize monastic
leadership and religious opportunities for smaBaiddhist communities
(Padgett 2002205; Bankston and Hidalgo 2008:61).inceS these
challenges are similar to those faced by other rASiaeravada Buddhist
communities in North America, it remains to be saérsuccessful
strategies will better reflect those who have hadng social capital and
cohesive educational programming for the seconerggion to draw upon
and continue, or those whose youth leadership atoseigh their own
initiatives and struggles to identify and re-defiredigious, ethnic, and
cultural identities.  Similar to what Williams (20:138) depicts among
Muslim youth in America, the creation of second-gmtion Buddhist
identity “is happening at the intersection of oe-tiround practices of
people who are negotiating a public identity whle symbolic boundaries
of a larger cultural imaginary.” Asian Buddhistugb do not easily fit
within the dualism of Baumann’'s (2002) “traditioiséimodernist”
Buddhist categories, or of Cadge's (2005:45-47) esth of
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“ascribed/achieved” Buddhist status. Cambodiarddhist youth in

Ontario who struggle to achieve religious identitidistinct from the

ascribed forms of their parents embody a simultasewetention of

traditional facets within modern twenty-first centlives. Their openness
to new memories and narratives enable them tovatdtishifting nuances
of cultural and religious hybridity that reflectstrong confidence in being
Khmer Canadian and a more secure place in Canad@ety.
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