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i. ABSTRACT 
  

   This study responds to the need identified by Gans (2014) for further 

interrogation of fourth- and subsequent-generation practices of ‘symbolic 

ethnicity’. A case study has been conducted at the 2014 Bundanoon is 

Brigadoon festival to ascertain whether the concept of ‘symbolic ethnicity’ 

could be observed amongst festival participants. This is significant as prior 

studies of symbolic ethnicity amongst fourth- and subsequent-generation 

ethnic citizens have largely taken place in the United States, where the 

concept of symbolic ethnicity originated. An Australian study, as has been 

undertaken here, has several implications for assessing the universality of 

this concept, or whether it is a particular invention of ethnic cultures in the 

United States.  

   A Scottish festival, Bundanoon is Brigadoon, held in the town of 

Bundanoon in the Southern Highlands of New South Wales, Australia, has 

been chosen as the site for this case study. The Scottish are a long-

established migrant group in Australia, and therefore were thought to be 

strong candidates for fitting the model of symbolic ethnicity. This study 

responds to calls from Gans (2014) for further studies of latter-generation 

ethnic participation amongst migrant groups, particularly in fourth-, fifth- 

and subsequent-generations, which have seen very little prior study. The 

length of time since the initial waves of Scottish migration to Australia has 

meant that this group has many members in the fifth generation since 

migration, as well as subsequent generations. This latter-generation 

ethnicity (LGE), as it has been termed, makes Scottish-Australians an ideal 

group to observe in response to Gans’s (2014) suggestion for further studies.  
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   Bauman’s (2001, 2011) theory of identity has been used as a theoretical 

framework to explore the concept of symbolic ethnicity here. 

Phenomenography has been employed as a methodology to explore the 

nuance, experiences and perceptions of symbolic ethnicity amongst 

participants at Bundanoon is Brigadoon. Using the framework of 

phenomenography, semi-structured interviews and participant observation 

have been used to gather data. The analysis of this resulting data was 

conducted following the practices of Svensson (1997). This analysis has led 

to the conclusion that symbolic ethnicity, whilst it may be at risk of decline 

in coming generations, remains for now a concept that is practiced and 

embraced by the Scottish Australian community. Not only was symbolic 

ethnicity found to still be an active construction amongst the fifth-, sixth-, 

and subsequent-generation citizens at Bundanoon is Brigadoon, the fact that 

it was identified at all is indicative of a concept that can be applied and 

observed in the Australian context, rather than being purely American-

based.  
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1. INTRODUCTION 

 

   This study aims to explore the applicability of Gans’s (1979) concept of 

‘symbolic ethnicity’ to an Australian setting. Prior studies of symbolic 

ethnicity have largely occurred in the United States. It has not been 

demonstrated conclusively whether symbolic ethnicity is a uniquely 

American phenomenon, or a more universal concept that can be observed in 

a multitude of settler countries with distinctive migrant diasporas. By 

conducting a case study in a small Australian town, we can begin to 

ascertain whether the concept of symbolic ethnicity can also be applied to 

ethnic groups in Australia.   

   The initial work of Gans’s (1979) relied on the observations of third- and 

fourth-generation diaspora ethnic citizens. Gans identified symbolic 

ethnicity as an ethnicity of third- and subsequent-generations. This study is 

timely and relevant as Gans’s (2014) has called for further studies into 

fourth-, fifth-, and subsequent-generation ethnicity, as this area is little-

explored in the current literature. In the years since Gans’s (1979) initial 

proposal of the concept, studies such as those conducted by Macias (2004) 

have proven symbolic ethnicity to be enduring and increasingly applicable 

to a range of groups. Studies in the intervening years, whilst largely 

supportive of Gans’s (1979) initial concept, have focused largely on migrant 

groups in the third and fourth generations since migration. Gans’s (2014) 

more recent work calls for greater exploration of the fifth and subsequent-

generations, as little research exists in this area. Examination of these 

generations is critical to determining the longevity of symbolic ethnicity, or 
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if symbolic ethnicity itself is a concept that will evolve away and dissipate 

with time.  

   In addition to questioning the cross-cultural applicability of symbolic 

ethnicity, by using this strongly American concept for an Australian case 

study, this work will also interrogate the longevity and future of symbolic 

ethnicity. Do fifth- and subsequent-generations indeed have a symbolic 

ethnicity as the third- and fourth-generation citizens observed by Gans did? 

Will they and their descendents continue to do so? Gans (2014) 

acknowledges a vacuum in the literature of ethnicity in fifth- and 

subsequent-generations post-migration.  

   This case study has observed the practices of symbolic ethnicity being 

shown at Bundanoon is Brigadoon, a Scottish festival held in the small town 

of Bundanoon in New South Wales, Australia. The Scottish are a long-

established group in Australia, with large waves of Scottish migration 

occurring throughout the 1800s. Whilst there have been smaller but 

continuing numbers of Scottish migrants arriving in Australia to the present 

day, many members of the Scottish community are fifth-, sixth-, or even 

subsequent-generation Australians, their ancestors having migrated from 

Scotland more than a century ago. The diversity of generations since 

migration, and the high numbers of latter-generation citizens, has made 

Scottish-Australians an ideal group to observe for the purposes of this study, 

which responds to Gans’s (2014) request for greater study around symbolic 

ethnicity in the latter-generations post-migration. By examining this group, 

this study should provide some evidence as to whether symbolic ethnicity is 

present in fifth- and subsequent-generations, or whether it is a phenomenon 

that becomes extinct in latter generations. 
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   In addition to exploring the longevity and continuation of symbolic 

ethnicity in latter generations, this case study is unique in its Australian 

setting. The overwhelming body of symbolic ethnicity studies are situated in 

America. Gans (1979), and other notable researchers of symbolic ethnicity 

such as Alba (1985), Bakalian (1993) and Waters (1990) are all American-

based researchers whose work has been conducted in the United States of 

America. Whilst there is a large body of academic research around various 

ethnic groups and their practices and histories in Australia, no studies 

specifically examine Gans’s (1979) concept of symbolic ethnicity. There are 

only limited Australian works that so much as make mention of Gans 

(1979), such as Lok-Sun Ngan and Kwok-Bun (2012) and West (2006), but 

whilst these studies briefly mention the concept of symbolic ethnicity, none 

conduct a thorough study of the concept in the tradition of the studies 

previously conducted in America. Conducting a study in Australia that 

specifically sets out to observe symbolic ethnicity as described by Gans 

(1979) is a significant step forward in determining whether symbolic 

ethnicity is a universally applicable concept in settler societies, or a 

peculiarity of diasporas situated in the United States of America.    

   Australia and the United States of America are wholly different nation 

states that have unique histories, and are separated by considerable 

geographical distance. Whilst we can expect individual nation states to have 

innumerable differences and idiosyncrasies, both are broadly defined as 

‘settler societies’ – that is, nations characterised by mass immigration and 

settlement from various source countries. Both Australia and the United 

States are amongst the nations most frequently described as ‘settler 

societies’ owing to their high levels of immigration and plurality (Stratton & 
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Ang, 1994). Just over one in four Australians were born overseas, and one 

in eight Americans were born overseas (Australian Bureau of Statistics, 

2013; Grieco et al, 2012). There are some similarities in both nations’ 

composition. Both traditionally received immigrants predominantly from 

countries in western Europe, but have experienced a shift in recent years to 

immigrants coming in much larger numbers from geographically close 

source countries. Whilst in the previous century the United States received 

the largest number of immigrants from western European nations including 

the United Kingdom, Ireland, Italy, Poland and Germany, some of these 

nations have dropped out of the top ten source countries, to be replaced with 

geographically closer nations including Mexico, Guatemala and El Salvador 

(Grieco et al, 2012). Similarly, in Australia, the United Kingdom has in 

recent years been knocked from its long-time number one position as a 

source of immigrants to Australia, to be replaced with India and China. 

Other Asian nations such as Vietnam, the Philippines and Malaysia have 

also entered Australia’s top ten source countries for providing new 

permanent settlers (Australian Bureau of Statistics, 2010). Both the United 

States and Australia had formal policies and legislation in the nineteenth and 

early twentieth centuries that favoured immigrants from European nations, 

and discriminated against non-European or non-white settlers (although in 

both cases non-white settlers did permanently settle in both nations, but not 

in their present numbers) (Price, 1974). Since the 1960s, racially or 

nationally-prioritised immigration policies have eroded considerably and 

been replaced in both countries with legislation that favours migrants based 

on their skills and occupations. Australian immigration policy favours 

certain professions and occupations and extends visas and the possibility of 
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citizenship to skilled members of those selected professions. The United 

States also seeks immigrants based on labour needs and selected skilled 

professions (Antecol et al, 2003; Hawthorne, 2005). It should also be noted 

that in addition to a large migrant population from diverse homelands, both 

countries also have diverse Indigenous populations who form their own 

distinct ethnic groups. The distinct history of Indigenous populations in both 

settings, including frontier wars with European settlers and ongoing power 

dynamics between Indigenous and 'majority' populations, is too large a topic 

to comprehensively address here. The history, status and power struggles of 

First Nations people in both Australia and America occupy many 

publications and represent a distinct and unique experience and historical 

record. As this thesis is looking specifically at the experience of Scottish-

Australians and symbolic ethnicity, the history and perspectives of 

Indigenous peoples is not elaborated on any further here. Both nations also 

have particular racial and ethnic sensitivities around the issue of power 

dynamics and the slavery and abuse of minorities by colonial powers. In the 

American context, the African and Caribbean slave trade is well-

documented, and continues to be a point of sensitivity that impacts upon 

contemporary race relations (Eltis, 2000). In the Australian context, 

Indigenous Australians were also effectively enslaved by white owners in 

many settings, although this is only recently being acknowledged (Curthoys 

& Moore, 1995). The history of slavery and specific abuses of persons by 

the dominant group and the contemporary political and social issues arising 

from this history is a comprehensive and significant area of history and 

sociological enquiry. This thesis is an inadequate space to explore the many 

consequences and issues arising from this history. It is mentioned here as it 
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is a meaningful and significant aspect of how the broader discussion of 

'race', ethnicity and ethnic identity has been shaped in both nations. To 

explore the history of slavery in both Australia and America in detail, 

however, is not within the scope of this thesis. It is acknowledged here as a 

commonality of both nations' construction, whilst also acknowledging that 

slavery manifested in very different ways in both settings.    The above 

paragraphs, whilst not an exhaustive account, illustrate some marked 

similarities in the composition of Australia and the United States of 

America, whilst also acknowledging varying contextual differences. Owing 

to their similarities as settler countries, and with symbolic ethnicity being a 

practice of post-migration ethnic groups, it appears feasible to explore the 

American-developed concept of symbolic ethnicity as a possible occurrence 

in Australian-based diaspora groups.  

   Symbolic ethnicity has been identified by Gans (1979) as a tool of identity 

construction, and in response to this, Bauman’s (2001, 2011) work around 

identity construction has also been utilised here. Both ethnic participation 

and other aspects of identity are acts that the individual must actively 

engage in, with ethnic participation being a tool or layer in the construct of 

an individual identity. The relationship between identity and ethnic 

diasporas explored in Bauman’s work have also been explored in Chapter 

Three, as a diaspora setting is necessary for symbolic ethnicity to exist, in 

contrast to everyday expressions of ethnicity (Gans, 1979).  

   It should be noted that symbolic ethnicity is a distinct concept separate to 

‘ethnic identity’ (Gans, 2009). Whilst ethnic identity is a concept that has 

been studied extensively, it is not the same as ‘symbolic ethnicity’, which is 

a distinct phenomenon that this thesis is concerned with. An ethnic identity 
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is an individual’s identity as it relates to their ethnicity. An ethnic identity 

can be variously active, passive, or dynamically influenced by particular 

settings, events, political activities, or popular discourses. An ethnic identity 

can be expressed through everyday acts or special occasions, or both. It can 

be employed if one is part of a majority ethnic group, or a minority. 

   Symbolic ethnicity is distinct in that it is a way of practicing ethnic 

identity in latter-generation members of ethnic diasporas through the use of 

symbols and symbolic practices and signifiers. It is this distinctive concept 

that is being observed here, rather than a broader study of ethnic identity. 

Symbolic ethnicity, a concept particularly linked to ‘latter-generation 

ethnics’, is an ethnicity practiced through recognised symbols, rather than 

more everyday practices such as language, work, or regular household 

practices (Gans, 1979). Symbolic ethnicity does not exist in ‘homeland’ 

societies – it is a type of ethnic expression that exists only within settler 

societies – that is, in populations who have migrated from their homeland to 

settle in a foreign society. Within these diasporas, symbolic ethnicity has 

been identified as a practice of third-plus generations post-migration, rather 

than a practice of actual immigrants themselves, or their offspring. 

Symbolic ethnicity is expressed as a nostalgic allegiance to the culture and 

ethnicity of one’s ancestors. Third-plus post-migration generations are quite 

removed in time, space and experiences from the original homeland that 

informs their ancestors’ ethnicity. Symbolic ethnicity is a type of easily-

practiced ethnic expression where ethnic participation is denoted by 

symbols and signifiers, rather than more everyday expressions of ethnicity 

that are eliminated over generations (or even within them), by assimilation 

into the host society. Symbolic ethnicity uses readily deployable markers, 
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such as flags, foods, crests, costumes and music to denote an ethnic 

allegiance, rather than the expressions seen in homeland societies or 

immigrants, such as language or daily habits (Gans, 1979). The practice and 

study of this particular type of ethnic expression is discussed further in 

Chapter Two. Whilst studies of ethnic identities in Australia are quite 

commonplace, scant attention has been paid to the particular practice of 

symbolic ethnicity in Australia.   

   A qualitative approach has been taken to this study, which has been 

strongly informed by the research approach of phenomenography. 

Phenomenography is a research orientation used to describe concepts and 

phenomena (Svensson, 1997). Traditionally used in the field of educational 

research, phenomenography has more recently been employed in a range of 

studies that examine various social phenomena. Methods employed for the 

gathering of data in this study included the use of semi-structured, active 

interviews at the festival sight, participant observation, and some use of 

photographs taken at the Bundanoon is Brigadoon festival.  

   The interviews conducted at Bundanoon is Brigadoon are based on a 

semi-structured, personal narrative format (Fontana, 2001). The interviews 

gathered here reflect the ideas of Holstein and Gubrium (1995) around 

phenomenographic interviews, including their close linkages with 

ethnomethodology. Holstein and Gubrium (1995) identified an ‘active 

interview’, with the interview being a social production that is co-produced 

by the interviewer and interviewee. This reflects some linkages with 

ethnomethodology, a sociological methodology that is characterised 

primarily by analysing information gathered from conversations, as distinct 

from interviews. Whilst the ‘active interview’ described by Holstein and 
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Gubrium (1995) and used here is indeed an interview, rather than a 

conversation, it is less rigidly structured and interviewer-directed than other 

traditions. It is necessarily a collaborative production that both parties must 

actively engage in producing. Since such interviews are loosely structured 

and lack the rigidity of a more quantitative research tool, it is necessary that 

the interviewee plays a role as co-producer, to avoid the misinterpretation or 

narrowing of data that could be produced by an interview that is wholly the 

construction of the interviewer (Holstein and Gubrium, 1995).  

   Svensson (1997) described phenomenography as a research orientation 

that describes conceptions and phenomena. It is a methodology that is useful 

for exploring abstract, social and lived concepts and phenomena. Further, it 

also allows for examination of how such concepts and experiences are 

perceived by those whose lived experience is a part of such phenomena. 

Phenomenography is able to examine and interpret the abstract features of 

such contextual and debatable experiences which cannot be sufficiently 

examined by a more rigid or quantitative methodology. Whilst the ‘active 

interview’ model has a closer association with ethnography, it has been 

deliberately employed here to achieve the description of conceptions that is 

necessary to a phenomenographic study. As symbolic ethnicity is part of an 

individual’s active identity construction and self-perception, a research 

method that could interrogate the individual’s perceptions of themselves 

was necessary. Both Sarup (1996) and Bauman (2001) identified the idea of 

the personal narrative being an important component in the construction of 

identity.  Hence, the active interview has been used to gather this 

information, rather than a more rigid and interviewer-directed model that 
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may not have represented the interviewees’ construction and perception of 

their identity.       

   In acknowledging the idea of a personal identity narrative, Sarup (1996) 

also recognized that when individuals talk about their identity or personal 

experiences, they self-edit according to what suits their own perception of 

their identity. Some things are deliberately included whilst others are 

excluded or marginalized. The interviews conducted for this study relied not 

only on peoples’ experiences, but about their perceptions of these 

experiences, and how they hoped for others to perceive their experiences 

(Sarup, 1996).  

   During the field research for this thesis, the answers provided by 

interviewees were relied upon to inform follow-up questions, consistent 

with Holstein and Gubrium’s (1995) description of the active interview. 

This interview data was then also examined alongside data which was 

elicited from participant observation.  

   Participant observation was employed to examine the consistencies 

between interviewees’ claims, and actual practice. By engaging in 

participant observation, the researcher was able to observe the festival 

practices of participants, and whether these matched the perceptions that 

participants expressed through interviews. As symbolic ethnicity is in many 

ways reliant on symbols, visual observation was also critical to observing 

many of the phenomena that are vital to the concept.  

    Both the interviews and participant observation were conducted at the 

same site in the same block of time. Both took place at the Bundanoon is 

Brigadoon festival on 5 April, 2014. The festival setting was the small 

Australian town of Bundanoon, a village of approximately 2000 residents, 
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located on back roads between Canberra and Sydney. The interviews 

outlined above were conducted by the researcher speaking to festival 

participants. Festival participants were selected at random to help avoid the 

misrepresentation of data that may have occurred had particular individuals 

or types of individuals been targeted. The researcher was stationed at a hub 

area where several areas of the festival intersected, in order to have access to 

a broad and diverse spectrum of festival goers. This central area was chosen 

for convenience and accessibility for reaching a diverse cross-section of 

attendees.  

   The festival was a whole-day event, stretching from early morning to late 

afternoon. Interviews were conducted primarily in the morning, whilst the 

afternoon was dedicated to more concentrated participant observation, with 

some overlap around the middle of the day. This was necessary as the 

researcher was acting alone, without a research team. A research team was 

unfeasible due to the nature and scope of the study, with cost and 

convenience necessitating a single researcher. The use of a single researcher 

allowed for consistency, rather than differently-informed, inconsistent 

observations that may have arisen with a team of researchers. However, a 

larger research team may have led to a greater diversity of findings.   

   Participant observations were conducted by the researcher seeking out a 

variety of distinct areas within the broader festival, and making 

comprehensive notes, as well as some photographic recordings, of the 

activity observed. These distinct areas were the clan tents, which were 

devoted to the genealogical aspect of such festivals, the oval where 

Highland Games were taking place, food stall and vendor areas, and the 

viewing area that looked out at the Highland Games.  
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   The data generated from these sources has been interpreted according to 

the practices of Åkerlind (2005, 2012) and Svensson (1997), grouping 

information into key themes that have emerged from interviews and 

observation. These themes were decided upon after a careful examination of 

the data, and looking at what themes emerged organically from the 

information provided by observations and respondents. The work of 

Svensson (1997) was utilised to analyse and group data.  

   An examination of the key themes that emerged from the study, and the 

data represented in each of these areas, has led to the conclusion that many 

of Gans’s (1979) identifiers of symbolic ethnicity were indeed observable at 

Bundanoon is Brigadoon. Participants wore identifiably Scottish items, such 

as tartan, and were participating in Scottish practices, such as the Highland 

Games, Highland dances, and the pipe bands. Those interviewed expressed 

a continued feeling of Scottishness, despite the long, multi-generational 

stretch of time since their family had resided in Scotland. Despite the 

difference in setting, looking at an Australian context rather than an 

American one, many of the core ideas and underpinnings of symbolic 

ethnicity were clearly observed in this study.  

   Not only did the concept of symbolic ethnicity stand up to the contextual 

differences of the Australian setting, examples of symbolic ethnicity were 

observable in fifth-, sixth, and latter-generation Scottish-Australians, 

indicating the potential longevity of this particular kind of ethnicity. It was 

possible that the symbolic ethnicity that Gans (1979) observed would be 

absent, having evolved away in the longer time frame since the migration of 

participants’ ancestors. However, many markers of symbolic ethnicity were 
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found, lending some credence to the idea of symbolic ethnicity being able to 

survive beyond the initial generations post-migration.  

   The body of this thesis has been organized into the following chapters:  

   Chapter 2: Chapter 2 presents a comprehensive examination of the 

literature informing this study. It examines existing related material, and 

provides working definitions of the key metalanguage used in this study. It 

also provides the necessary understanding of the conceptual framework of 

the study. The study has been based around the concept of ‘symbolic 

ethnicity’ (Gans, 1979), and the concept is clearly outlined and explored in 

this chapter.   

   Chapter 3:  Chapter 3 provides an examination of the theoretical 

framework applied in this study. It explains why a choice has been made to 

use Bauman’s (2001, 2011) theory of identity, and how this theory relates to 

the concept of symbolic ethnicity. Both symbolic ethnicity (Gans, 1979), 

and identity are active creations of the self, and mediated through the 

conscious construction of one’s own imagined self-image. The role of 

symbolic ethnicity as one of many tools of identity construction has 

necessitated looking at the concept through the prism of identity 

construction. Hence, the work of Bauman (2001, 2011) has been employed 

here as a theoretical framework for the construction and understanding of 

this research. This chapter explains Bauman’s (2001, 2011) theory of 

identity, and its applicability as a theoretical framework for this study.  

   Chapter 4: Chapter 4 explains the methodology and research methods used 

in this study. It details the methods used and how data was generated for the 

purposes of this study. It also explains how the data was grouped and 

analysed to draw conclusions. The study has been conducted as a 
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phenomenographic enquiry. Phenomenography was used as this is a 

particularly useful methodology for describing and examining conceptions 

and phenomena. This study is concerned with symbolic ethnicity, a social 

phenomenon, and individuals’ perceptions of the phenomenon. 

Phenomenography has been used so that both the phenomena and how it is 

perceived by individuals and collectives can be adequately addressed in the 

study.  

   Active interviews have been used to ascertain the interviewees perceptions 

of the phenomena. Participant observation was used twofold: to observe 

whether interviewees perceptions were reflective of what was actually 

taking place, and to observe the visual symbols on display as visual 

symbolism is a pertinent part of the concept of symbolic ethnicity.  

   The chapter then describes the process of analysing the generated data. 

The data analysis is reflective of Svensson’s (1997) description of analysing 

phenomenographic data. The analysis of the data has resulted in the 

grouping of information into the key themes explored in Chapter 5.  

   Chapter 5: Chapter 5 examines the data that was produced and groups key 

themes that emerged. Information and findings have been organized into 

thematic units that have been identified from examination of all of the 

gathered data. This organization of data into thematic units is again 

consistent with Svensson’s (1997) explanation of phenomenographic 

research. Themes that emerged were the role of age in those involved in 

symbolically ethnic practices; the idea of ‘roots searching’; the relationship 

between Scottish-Australian history and the broader Australian history; 

symbols and practices that denoted ‘Scottishness’; the impact of out-

crossing through marriage into other groups; and the changes in symbolic 
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ethnicity through generations. These themes are then discussed and analysed 

to develop conclusions about the study.  

   Chapter 6: Chapter 6 discusses the key themes identified and explored in 

chapter 5 and the conclusions that can be drawn from these. This concluding 

chapter looks at what this study has achieved in increasing understanding of 

symbolic ethnicity. Based on the data in the preceding chapter, it has been 

concluded that symbolic ethnicity is observable in this context, and appears 

in no immediate danger of dying out. A significant commitment to Scottish 

preservation was expressed by those interviewed. Many other participants 

were actively participating in ‘living’ traditions, such as the Highland 

Games, Highland dances, and the pipe bands. These participants included 

children and youth. The active nature of their engagement with distinctly 

Scottish practices demonstrates a continuity of ethnic practice. With the 

participation of children, we can hypothesise that symbolic ethnicity is safe 

for at least another generation. Future studies could explore this hypothesis, 

and these suggestions are made in Chapter 5.  
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2. LITERATURE REVIEW 

 

Introduction 

   This study responds to Gans’s (2014) suggestion for future studies to be 

conducted that explore the symbolic ethnicity of fifth- and subsequent-

generation ethnic citizens. It also interrogates whether Gans’s (1979) 

concept of ‘symbolic ethnicity’ can be applied to various settings, in this 

case, to the Australian context. Previous studies, whilst diverse and 

examining a wide variety of ethnic groups, are American-centric and 

situated primarily in the United States. This study will explore whether the 

concept is transferable to other settings and can be observed in migrant 

communities in Australia.  

   Since ‘symbolic ethnicity’ is the key social phenomenon being explored in 

the study, a thorough overview of both ‘ethnicity’ and ‘symbolic ethnicity’ 

is given in this chapter to establish an understanding of how both terms have 

been used in this study. Symbolic ethnicity is also understood by Gans 

(1979) to be an expression of identity. Therefore, the concept of identity is 

explored in Chapter 3, principally through the particular theoretical 

framework developed by Bauman (2001).  

   This research is a case study focusing on the expression of symbolic 

ethnicity amongst Scottish-Australians at the Bundanoon is Brigadoon 

festival. Since the study revolves around the Scottish immigrant community, 

a history of Scottish migration to Australia has been included here to 

provide contextual understanding.  
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Defining Ethnicity 

    Finding a universally correct definition for the term ‘ethnicity’ is 

problematic, as ethnicity is a dynamic and evolving social structure that is 

created, recreated and experienced differently by different groups and 

individuals (Oommen, 2001). ‘Ethnicity’ has also been previously confused 

with ‘race’ in the historic literature, which is also problematic for 

developing an understanding of the term. ‘Race’ is generally used as a 

biological or phenotypical description, whereas ‘ethnicity’ is acknowledged 

as a social construction. ‘Race’ has historically classified persons based on 

such phenotypic characteristics as skin colour, face shape and other physical 

markers which are biologically inherited, whilst ethnicity is described in 

terms of culture, social practices and engagement. Whilst ‘race’ and 

‘ethnicity’ are different, they do share some linkages. The linking of race 

and ethnicity is described by De Vos as “some sense of genetically inherited 

differences, real or imagined, is part of the ethnic identity of many groups” 

(2006, p.5). Ethnicity is acknowledged by many researchers as primarily a 

social and cultural construction (Anagnostou, 2009; Ang, 2011; Brodwin, 

2002; De Vos, 2006; Gans, 1979; Oommen, 2001; Root, 1992; Stoller, 

1996; Torkelson and Hartmann, 2010, and Waters, 1990). It is further 

acknowledged that biological inheritance plays some role in the construction 

and organization of these socio-cultural categories. The above-mentioned 

researchers identify ethnic groups as having a sense of a common origin or 

ancestry, with a cultural mythology of shared characteristics and practices 

based on the idea of genetic continuity over the generations. The concept of 
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a shared biological history contributes to the construction of ethnicity, rather 

than a literal, scientific certainty based on identifiable genes.  

   Ethnicity and determining which ethnic group or groups with which they 

identify can be more complex or problematic in particular individuals. This 

may be the case with individuals who have a widely mixed background with 

multiple ethnicities in their immediate background; persons who have been 

adopted into a different culture than they were born into; or those who do 

not know or are uncertain about their ancestry. Determining one’s ethnicity 

can variously be obvious and clear-cut, or complex and confusing, 

depending on the individual’s own history and cultural inheritance.  

   It is important at this point to emphasise that this is a discussion of 

ethnicity, not nationalism. Whilst an ethnic group is an ‘imagined 

community’ (Anderson, 1983) in that it has a mythology of shared 

characteristics and in-group connectivity and inclusiveness, it is distinct 

from a ‘nation’. The nation state is a political entity, whereas ethnic groups 

are cultural constructions. Further, an individual’s ethnicity and their nation 

may be quite different to each other. For example, Australia’s citizens, 

whilst they may actively identify as Australians, and feel that their 

membership in the Australian nation is a significant identifying marker, also 

represent hundreds of distinct ethnic groups. People migrate, taking their 

ethnicity with them, whilst also adopting a new nation with new citizenship. 

Indigenous people may stay in the same location, maintaining their own 

ethnicity that predates the construction of the nation state, whilst also being 

citizens of the nation. There is also the phenomenon of national boundaries 

shifting or nations becoming newly independent or defunct, despite the 

ethnicity of those citizens remaining the same – for example, the break-up 
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of the former Yugoslavia resulted in people of varying ethnicities finding 

themselves in new nations that may or may not have been compatible with 

their ethnicity (Gans, 2009). Citizenship of a nation, and membership of an 

ethnic group are distinctly different phenomena, and this is why the work of 

Anderson (1983) and other commentators on nationalism have not been 

elaborated on any further here.  

   ‘Race’ or genetic inheritance can legitimately be used as a starting point in 

constructing and defining ethnicity, however, it would be extremely limiting 

to look at it in isolation as the only factor in the formation of ethnic identity. 

The historical use of ‘race’ as a political tool to marginalise certain groups 

means that “over-emphasis on genetic causation can bring stigmatization to 

the groups as being somehow inherently flawed, and it ignores the many 

non-genetic factors at work” (Harry and Kanehe, 2006, p.6) in the 

construction of an ethnic cultural group. An emphasis on genetics in 

creating and expressing an ethnic identity is also problematic given the lack 

of creditable scientific information that ‘race’ is a measurable and 

significant part of an individual’s genetic make-up. Identifying unique, rigid 

groups from DNA alone is impossible. As Spickard explains – “we all have 

genetic material from a variety of populations, and we all exhibit physical 

characteristics that testify to mixed ancestry. Biologically speaking, there 

never have been any pure races” (Spickard, 1992, p.150) 

Further, Ifekwunginwe notes that “race accounts for a miniscule 0.012% 

difference in our genetic material” (Ifekwunginwe, 2004, p.3).  

   ‘Race’ is increasingly viewed as a flawed category that lacks the scientific 

rigour to be a valid system of clear-cut, rigid classification. There is no 

discernible ‘boundary’ where one leaves a race and ‘crosses over’ to a new 
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one. Valdez and Valdez (1998) provide the illustrative case of a family of 

freed slaves in Virginia, whose various descendents were confusingly 

labelled in Census data alternately as ‘blacks’, ‘mulattoes’ and ‘whites’, 

including one individual, Johnathan Nickens, who was identified as ‘white’ 

in 1810, 1830 and 1840, ‘free colored’ in 1820, and ‘mulatto’ in 1850 

(Valdez and Valdez, 1998).  There is also the question of how far back in 

one’s ancestry one must go in order for a particular ‘race’ to be ‘cancelled 

out’, or deemed no longer applicable to the individual’s identity. In 

reference to a genetic testing website that claims to be able to trace a 

customer’s lineage back 10,000+ years, Waters (2014) wonders, “There 

really is no end to where this could go….Will people begin identifying with 

their inner Neanderthal?” (Waters, 2014, p.768). In practice, there must be 

some imagined line where ancestries become much less significant in the 

individual than their more immediate biological and cultural inheritance.  

   As ethnicity is based on an idea of common descent, engagement with co-

ethnics is an important part of ethnicity. Whilst ethnicity is undoubtedly a 

social category, biology must be acknowledged as playing a necessary role 

– “it is not completely arbitrary. In order for ethnic identity to be ‘validated’ 

by significant others, some perceived genealogical ‘facts’ must support and 

legitimize claims of ethnic identity” (Jaspal and Cinnirella, 2011, p.509).  

   Ethnic identities that appear arbitrary or random in selection, or even 

downright illegitimate, can rouse tensions amongst other members of the 

relevant ethnic group, particularly when someone is seen to be unfairly 

advantaged by their ‘fake’ identity through such benefits as affirmative 

action, scholarships or other benefits. A global media storm erupted in July 

2015 when Rachel Dolezal, a prominent NAACP (National Association for 
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the Advancement of Colored People) chapter leader and lecturer on African-

American culture at Eastern Washington University was ‘outed’ as having 

two white parents, and no biological African-American ancestors (Botelho 

et al, 2015). Some commentators argued that Dolezal, who had adopted 

black siblings and a biracial son with an African-American former partner, 

should be allowed to self-identify with the culture she chose, and that her 

biological background was irrelevant in the face of her strong advocacy 

work for the African-American community. However, many more 

condemned her as unfairly and illegitimately appropriating a culture that 

was not hers to claim.  

   A perceived genetic relationship is most often seen as a necessary 

precursor to being able to pursue an ethnic identity. Ethnic identities cannot 

be chosen at random. Whilst they are constructed by the individual, there 

must be some reason to legitimate a particular claim to ethnicity, such as 

common ancestors and history. Where there are political tensions between 

groups or a history of discrimination, as in the above case of a white woman 

claiming group membership with a group that has been historically 

marginalized, ‘illegitimate’ claims may cause even greater tensions than 

intermingling or ‘crossing over’ amongst groups that have a relatively 

comparative status and have not suffered overt discrimination. Individuals 

whose claims to group membership are seen as dubious can also raise even 

more anger and discord when the group in question claims certain benefits, 

job quotas, or land that they feel could be ‘stolen’ by those who they see as 

misappropriating or falsely claiming group membership. A claim to 

‘authenticity’ is necessary for the ethnic individual, as to be part of an ethnic 

group relies on co-ethnics being able to recognise an individual as being 
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part of the in-group and sharing in-group characteristics (Jaspal and 

Cinnirella, 2011). 

    Jiménez (2010) identified and discussed the concept of an ‘affiliative 

ethnic identity’, an identity based on affiliation with an ethnic group rather 

than biological descent. In the case of Rachel Dolezal referenced above 

(Botelho et al, 2015), she appears to have been engaging in an affiliative 

ethnic identity. Ms Dolezal had no black ancestry and was biologically 

white, but had grown up with adopted black siblings, had a biracial child 

with a black partner, had studied and taught African-American studies, and 

engaged in advocacy for historically black interest groups, and was thus 

affiliated with the culture and ethnicity. Jiménez (2010) identifies spouses of 

different backgrounds becoming affiliated with each other’s ethnic groups, 

children and teenagers being influenced by displays of ethnicity in popular 

culture, and affiliative ethnicity arising from associated practices and 

hobbies (for example, salsa dancing, belly dancing, tribal drumming and 

other sports and hobbies historically linked to a particular ethnic group). 

Affiliative ethnic identity is yet another example of how ethnic boundaries 

can be blurred, particularly in multicultural societies such as America and 

Australia. However, affiliative ethnic identity will not be elaborated on 

further throughout this thesis, as this study is specifically exploring 

symbolic ethnicity. These are two very different ways of engaging in ethnic 

practice – “symbolic ethnic identity entails individuals looking toward their 

own ethnic ancestry for an ethnic experience; affiliative ethnic identity 

develops when individuals look away from their own ethnic ancestry” 

(Jiménez, 2010, p1760).  
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   Whilst it is far from the only aspect of ethnicity, phenotype or genetic 

inheritance can indeed be a part of how an individual views and constructs 

their own ethnicity, and is often a part of how others judge and assess 

someone’s ethnicity. In Waters’ (1990) study, the majority of respondents 

reported that they could recognise a fellow member of their ethnic group, 

and many respondents in Stoller’s (1996) study reported that they could 

often recognise fellow Finnish-Americans. However, phenotype is far from 

being the only component of ethnicity, and assessments of ethnic identity or 

membership based on phenotype alone can often result in mistakes, 

particularly where out-crossing with other groups has occurred in the 

individual’s ancestry.  

   Whilst symbolic ethnicity has been most comprehensively studied in 

European, ‘white’ ethnic groups, Khanna’s (2011) research provides some 

suggestion that symbolic ethnicity can be deployed across perceived ‘racial’ 

boundaries. Khanna (2011) studied mixed race participants (each with one 

‘black’ and one ‘white’ parent) and how they used symbolic ethnicity to 

denote the fact that they were actually mixed race, or half-European, rather 

than the ‘black’ category that others typically ascribed to them based on 

their phenotype. One participant wore and collected symbols of Italy to 

denote that he was in fact half-Italian, despite presenting visually as ‘black’. 

Although Khanna’s (2011) is only one study, it does display symbolic 

ethnicity being able to be used to denote an ethnicity that may seem 

contradictory to notions of ‘race’.  

   Much of the academic literature around ‘ethnicity’ describes it in socio-

cultural terms, as a conscious construction (Alasuutari and Alasuutari, 2009) 

that is marked by such social features as language, food habits, dress, 
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religion, holidays or celebrations and pastimes. The emphasis on social 

‘markers’ in the literature also gives further credence to Gans’s (1979) 

‘symbolic ethnicity’, with the visible ‘symbols’ increasingly being the 

primary way of ‘being ethnic’ and marking oneself to others as a member of 

the ethnic group. Bauman’s (2001, 2011) theory of identity further supports 

the notion that outward symbols of ethnicity that are recognisable to both 

co-ethnics and outsiders are important markers in the creation of self-

identity.  

   Language was identified in a wide variety of studies as being a crucial part 

of ethnicity and ethnic identity (Beykont, 2010; Macias, 2004), even 

amongst post-migrant generations where native language use was waning 

and hardly anyone continued to maintain language fluency. The idea of the 

language was a powerful marker of ethnic identity and belonging, and 

inflections, expressions and key words remained powerful symbols of 

belonging to an ethnic group, even when the population had failed to 

maintain language fluency (Little, 2011). As linguist Jeanie Bell explains: 

“you don’t have to be speaking a language daily for it to be important to 

you” (Bell, 2003, p.165). The economic and social necessity of speaking 

English with native or near-native fluency in Australia (and also in America 

where many key academic studies took place) has relegated language to 

becoming symbolic rather than a practical, everyday communication tool in 

some ethnic communities, but respondents still recognise it as being key to 

the individual and the collective’s identity.  

   In Macias’ (2004) study, he found amongst the respondents he 

interviewed, that among the numerous ethnic markers available, “none 

appeared to be more associated in their minds with Mexican ethnicity than 
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the Spanish language, which was remarkable since the vast majority of them 

did not speak it” (Macias, 2004, p.307). Here, the language itself is a 

powerful symbol of ethnicity, even if it is not an everyday communication 

tool. Further, despite their lack of language fluency, nearly two-thirds of 

Macias’ respondents watched Spanish-language television (usually soap 

operas), supporting the idea of language as a symbol, with a meaning 

beyond the words themselves, marking someone as either a group member 

or an outsider.  

   Food habits are also an extremely important marker of ethnicity, and were 

often maintained by groups long after language fluency had declined. Food 

habits proved particularly enduring, and were described in numerous studies 

on various populations as meaningful and beloved expressions of their 

ethnicity (Alonso and Krajsic, 2013; Bankston and Henry, 2000; Bessière, 

2013; Gans, 1979; Halter, 2000; Little, 2011; Stoller, 1996; Waters, 1990).  

   Other socio-cultural markers, such as festivals, holidays and artefacts, are 

regularly deployed as markers of ethnicity. Whilst ethnicity has previously 

been linked to genetic inheritance and was previously described by 

academics as ‘primordial’, Anheier and Juergensmeyer (2012) define 

ethnicity as being a socially constructed concept.     

   Ethnicity is necessarily socially constructed, and relies on self-

identification from the individual. An individual cannot have ethnicity in 

isolation – it is predicated on there being a collective with whom the 

individual shares one or more common traits (Jaspal and Cinnirella, 2011). 

Ethnicity cannot exist outside a societal framework and is actively enacted 

by individuals and groups (Bauman, 2001). 
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   For the purposes of this study, a member of an ethnic group is defined as 

someone with some ancestry from the same group, who self-identifies as 

part of the group. This is consistent with definitions used by other 

researchers (Bankston and Henry, 2000; Breathnach, 2006; Tilley, 2006). 

The phrase ‘with some ancestry from the same group’, rather than ‘all of 

their ancestors are from the same group’ has been deliberately chosen as 

ethnic groups are not biologically ‘pure’ (Ifekwunginwe, 2004; Spickard, 

1992; Waters, 1990). One also does not need to have unbroken generations 

of a particular group on all sides in order to qualify for group membership 

(Harry and Kanehe, 2006). ‘Self-identifies as part of the group’ is a crucial 

point, as being part of an ethnic group is a conscious, social and cultural act 

(Alasuutari and Alasuutari, 2009; Bauman, 2001). If someone actively 

chooses not to engage with the culture of an ethnic group, they cannot be 

considered a group member, even if they have ancestors who are. Therefore, 

anyone who has some ancestry from a particular ethnic group and chooses 

to self-identify as being a part of the same group shall be considered a 

member of the ethnic group for this study. 

 

Gans’s Concept of ‘Symbolic Ethnicity’ 

   Herbert Gans (1979) describes symbolic ethnicity as serving a function for 

third- or fourth- (or subsequent-) generation ethnic group members who 

wish to use ethnic identity as a distinguishing marker in their own creation 

and actualization of an individual identity but “who lack direct and indirect 

ties to the old country and neither need nor have much knowledge about it” 

(Gans, 1979, p.6).  
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   Ethnic identity is a luxury of the self-determination of assimilated 

individuals beyond the initial immigrant generation, whose ethnicity was 

conversely viewed as a liability to assimilation and economic success. 

Waters (2014) described this as “an ethnicity so far enough removed from 

prejudice and discrimination that it could be enjoyable, voluntary and 

intermittent” (Waters, 2014, p766). Third- and fourth-generation ethnic 

group members, who have assimilated into the broader community and who 

are often upwardly mobile and secure in their jobs are able to use their 

ethnicity as a mark of individual distinctiveness, content in the knowledge 

that this will not harm their prosperity or standing in the community (Gans, 

1979). This is in stark contrast to the actual immigrant generation 

themselves, whose ethnicity was enacted every day through their language, 

families and customs, and whose ‘foreignness’ had to be assimilated and 

erased in an effort to increase their prospects in the host society (Halter, 

2000). 

   Bakalian (1993) conducted a study of Armenian-Americans that owed 

much to Gans’s (1979) work. Bakalian described symbolic ethnicity 

amongst those Armenian-Americans of the third and fourth generation since 

migration as a shift from being Armenian to feeling Armenian. Whilst 

symbolic ethnicity is marked with tokens, it is not tokenistic. It is a strong 

feeling of identification, but is more consciously marked with outward 

symbols to replace those more everyday practices that have evolved away in 

new settings.  

   Bakalian (1993) also noted that the nature, rather than the strength, of 

Armenian-ness had changed. There was still a strong resonance between the 

subjects studied and Armenian culture. Their connection to, and sense of, 
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Armenian identity had not weakened, but the nature of it had changed. 

Whilst being Armenian had been an accident of birth for their grandparents 

or great-grandparents who had been born in the country and spoke 

Armenian, for these latter-generation Armenians, being Armenian involved 

incorporating markers of Armenian-ness into their everyday world, such as 

having Armenian rugs in their homes, and preparing Armenian foods 

(Bakalian, 1993).   

   Symbolic ethnicity is also reflective of the increased choice and self-

determination that modernity and affluence has brought Western 

populations. The use of symbolic ethnicity on certain occasions as an 

identity marker in post-modern, post-migrant generation settings, supports 

the arguments of Bauman (2001), that identity is a modern construction that 

is consciously self-determined by the individual in place of the 

predestination of previous eras.  Gans notes that “ethnic identity is not a 

new, or third generation phenomenon, for ethnics have always had an ethnic 

identity, but in the past it was largely taken for granted, since it was 

anchored to groups and roles and was rarely a matter of choice” (Gans, 

1979, p.8). The increased flexibility and options that individuals have in a 

post-modern society allows them to live, work, and pursue leisure activities 

as they wish, also allowing for greater flexibility in how ethnicity is enacted, 

rather than it being forced by outside agents or hierarchies of ethnicities 

(Gans, 1979).  

   The increased personal determination of symbolic ethnicity is particularly 

pertinent in the United States, the setting of Gans’s work, with its history of 

racial segregation, slavery and domestic servitude, and laws against 

interracial marriage. The Civil Rights movement that preceded Gans’s study 
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and the zeitgeist of the 1970s that he had witnessed, created new vistas of 

opportunity for individuals who may previously have been constrained in 

roles that were inherited or dictated by ethnicity. Increased personal agency 

allows individuals to enact ethnicity on their own terms, as a marker of 

personal identity – Gans expresses this as “Ethnicity, now that it is 

respectable and no longer a major cause of conflict, seems therefore to be 

ideally suited to serve as a distinguishing characteristic” (Gans, 1979, p.16).  

   Gans dubbed this new, more relaxed ethnicity ‘symbolic ethnicity’, as he 

observed it to be reliant mostly on symbolic objects and acts that did not 

interfere with other aspects of the individual’s life. This new ethnicity did 

not rely on everyday interactions, business and language, as it would have 

for one’s predecessors, but on symbolic and easily acquired practices and 

wares, such as attending ethnic festivals, eating ethnic foods, and acquiring 

ethnic handicrafts. Although Gans focused mostly on the symbolism of 

these undertakings, his observations also led other academics to delve into 

the relationship between ethnicity and consumerism, as a wave of ‘symbolic 

ethnics’ displayed their ethnicity with purchases – buying ethnic foods, 

dress, objects, music and books as markers of their ethnic identity (Gans, 

1979). This mirrors some of Bauman’s (2001) observations of identity, with 

identity being enacted and showcased through purchases and commodities.  

   Gans first coined and defined the term ‘symbolic ethnicity’ in 1979, but it 

has since stood up to scrutiny and critique, and continues to be a relevant, 

and even an increasingly applicable theory about how third-plus generation 

members of assorted ethnic groups are acting out and constructing their 

ethnic identity (Anagnostou, 2009; Khanna, 2011; Macias, 2004; Stoller, 

1996; Torkelson and Hartmann, 2010; Winter, 1996). Symbolic ethnicity 
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has been proven to be applicable to a range of ethnic and migrant groups in 

the US where Gans’s study was situated, and is compatible with other 

theories and ideas about ethnicity (Anagnoustou, 2009). Gans has since 

conducted further studies of his own concept, taking into account the 

continued changes and dynamism of the ethnic groups he originally studied, 

as well as newer arrivals such as Latino-American and Asian-American 

groups (Gans, 2014). This further study indicates the theory continues to be 

applicable to third- and fourth-generation ethnic citizens, and to an 

increasing number of diverse groups.  

    Initially, Gans’s (1979) concept was linked solely to white ethnic groups 

from Europe. Much of Gans’s work focused on America’s Jewish 

community, and Mary Waters, whose work on symbolic ethnicity is often 

discussed alongside that of Gans, also focused on white European groups, 

interviewing Italian, Greek, Portuguese, German, Polish and Irish subjects. 

However, Gans’s theory has since been applied by Macias (2004) to third-

generation Mexican-Americans, as well as Gans’ (2014) own new 

observations of Latino and Asian migrant groups. Further, Khanna (2011), 

observed very deliberate practices of symbolic ethnicity in a study of 

biracial African-American/white individuals who actively employed 

symbols to denote that they were in fact biracial, where people may have 

otherwise judged them to be ‘black’, based on their phenotypic appearance. 

This cross-cultural application to significantly different ethnic groups 

supports the validity of symbolic ethnicity as a valid concept that can be 

applied to many distinct populations. Gans’s (2014) later work also reports 

that newer migrant groups from Latino and Asian cultures, are also starting 

to follow the pattern of ethnicity becoming a ‘symbolic ethnicity’, 
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particularly as these groups are marrying into the other diverse ethnic 

groups in the United States. Language and everyday practices of ethnicity 

are being increasingly replaced with occasional tokens such as gastronomy, 

trinkets and festivals (Gans, 2014). Asian-Americans are frequently 

becoming monolingual English-speakers within the third generation, 

reflecting earlier trends amongst European-Americans (Gans, 2014). 

Ethnicity ceases being part of the everyday and becomes an occasional 

marker of identity. This is particularly the case as intermarriage between 

numerous groups becomes more common and ‘latter-generation ethnics’ 

(LGEs) as Gans (2014) terms them, may find themselves with half a dozen 

ethnicities as a result of intermarriage. This plethora of available ethnic 

identity options make choosing a definitive ethnicity difficult, making 

symbolic ethnicity a much easier and more accessible option for expressing 

identity and individuality (Gans, 2014).  

   This thesis responds to Gans’s (2014) request for further research into 

LGE symbolic ethnicity, “notably, the festival, touristic and commercial 

establishments” (Gans, 2014, p.800). The ethnic festival is a key feature of 

‘symbolic ethnicity’, as it is a simple, one-off occasion that allows easy, 

accessible ethnic participation that does not interfere with everyday life 

(Gans, 1979; Bankston and Henry, 2000). The ethnic festival is also 

reflective of Bauman’s (2001) ideas of active identity construction and 

participation in diaspora activities to create and obtain an ethnic identity. 

The ethnic festival is frequently the primary meeting point for diaspora 

members and organizations.  

   Based on the work of Gans (1979), and more recent enquiries based on 

Gans’s ‘symbolic ethnicity’ concept, such as Alba (1985), Bakalian (1993), 
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Khanna (2011), Macias (2004), Stoller (1996), Waters (1990) and Winter 

(1996), it can be hypothesised that in researching this thesis, respondents are 

likely to be educated, middle-class individuals who value and attach 

meaning to their ethnic identity, but do not necessarily possess many (if 

any) markers of everyday-ethnicity, such as speaking Scots Gaelic or 

another dialect, or participating in organized clubs or ethnic organizations.   

   Gans (2014a, 2015) has begun to question the potential longevity (or not) 

of his concept. Whilst it has been observed that a wide variety of ethnic 

groups are continuing to show patterns of developing a symbolic ethnicity in 

the third and fourth-generations, little has been done to explore the 

generations beyond this. Gans (2014a, 2015) and Waters (2014) question 

whether even these more symbolic undertakings and signifiers will cease to 

be practiced and whether symbolic ethnicity will eventually fade to 

complete assimilation into the host society, with no markers at all of the 

ethnicity (or ethnicities) of one’s ancestors. This thesis deliberately responds 

to Gans (2014a) identified need for study into the fifth-generation and 

beyond. Scottish-Australians, the group focused upon in this work, have 

been deliberately selected for their high proportion of fifth- and latter-

generation group members. By observing this group in this case study, it is 

hoped that an understanding can be formed about the continuation (or 

discontinuation) of this particular type of ethnicity over the generations.   

   In summary, symbolic ethnicity can best be described as the use of 

symbols, tokens and signifiers, such as food and dress, that are consciously 

chosen to represent and subscribe to an ethnic group, where more everyday 

practices of ethnicity have been eroded away through time and assimilation 

into the culture of the host society. It is a simplified ethnicity of latter 
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generations removed from the initial migration experience, and can be 

enacted situationally.  

 

Gans and the Evolution of Symbolic Ethnicity 

   The single most influential work in the study of symbolic ethnicity is that 

of Gans (1979). Gans (1979) identified and coined the term ‘symbolic 

ethnicity’, and his 1979 paper is a landmark work in the field. It posed 

serious threats to Sandberg’s (1973) ‘straight-line theory’, which was 

previously a widely held view around immigrant ethnic groups. ‘Straight-

line theory’ suggested that arriving migrant groups, over the initial 

generations, began engaging in processes of assimilation and acculturation 

that eventually culminated in the group being completely absorbed into the 

new society, indistinguishable from native-born citizens. ‘Straight-line 

theory’ was in turn based on ‘melting-pot theory’, with the complete 

disappearance of migrant groups into the society and culture of the host 

society.  

   Symbolic ethnicity is a sharp departure from ‘straight-line theory’, which 

was previously widely accepted. Gans (1979) observed that, far from 

disappearing from sight, third- and fourth-generation ethnic citizens were, if 

anything, more recognizable than first- and second-generation migrants, 

deliberately employing a range of ethnic symbols as identity markers. 

‘Straight-line theory’ also must be questioned, as America (the setting for 

Gans’s observations) and Australia, the setting observed here, have not 

retained a homogenous, White Anglo-Saxon Protestant (WASP) culture that 

has swallowed and obliterated other ethnic cultures. In contrast, both 

America and Australia are more mosaic than melting pot, with distinct sub-
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cultures widely visible across both nations, and the adoption of various 

ethnic tokens, such as cuisine, fashion, films, music and homewares by what 

would previously have been regarded as the mainstream group (Gans, 1979, 

Jupp, 2001). ‘Straight-line theory’ is also problematic in a rapidly shifting, 

globalising world where international movement is easier and more 

widespread than ever before. A continuing stream of migrants from different 

source countries, the reality of present America and Australia, means that 

there will always be challenges to reaching a single, homogenized culture, 

as new arrivals will continuously bring new cultural material.  

   Gans (1979) acknowledged that ‘straight-line theory’ does still have 

degrees of relevance – migrants are often becoming monolingual English-

speakers by the third-generation, and develop social, work and community 

circles outside their own ethnic group. They learn to function and assimilate 

into the host society. However, marked vestiges of ethnicity – symbolic 

ethnicity – remain, halting the total absorption of ethnic groups into a 

homogenous mass.  

   Gans (1979) stated that third- and subsequent-generation ethnics were not 

served by previously held ethnic cultures, and lacked direct ties to the 

original society. Gans (1979) hypothesized that third-generations were not 

interested in formal ethnic structures or groupings. By 1979, the 

descendants of the pre-war waves of European immigrants lived in the 

suburbs, rather than ethnic enclaves, and the market had, for the most part, 

halted ethnic occupational specialization. Rather than subscribing to an 

everyday, constrained ethnic culture, Gans (1979) suggested that latter-

generations wanted an ethnic identity which he described as a “nostalgic 

allegiance to the culture of the immigrant generation” (Gans, 1979, p.9). He 
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observed that ‘everyday ethnicity’ was replaced in these relatively 

assimilated individuals instead with symbols of ethnicity that could be 

employed situationally as markers of identity. Symbolic ethnicity was 

denoted through readily-accessible symbols and tokens such as foods, 

clothing, homewares, books, artefacts, holidays and festivals. It is a 

generational shift from being ethnic to feeling ethnic.  

   Gans (1979) is singularly important in understanding the concept and 

definition of symbolic ethnicity, however, this work is now more than three 

decades old. Gans’s more recent works provide a timely framework for the 

work being undertaken in this thesis. In 1979, the identification of symbolic 

ethnicity was hopeful and indicative that earlier immigrant cultures were not 

in danger of disappearing altogether. Whilst more everyday expressions of 

ethnicity fell away to the forces of assimilation, symbolic ethnicity was 

described as a particularly enduring form of ethnicity. It was readily 

deployed, easy to access, and could be expressed or not depending on the 

setting. It also served a function for multi-ethnic individuals to have easy 

ways of ‘being ethnic’ amongst the multitude of cultural material they 

inherited from different ancestors. Symbolic ethnicity is unquestionably a 

type of ethnicity that is more enduring than other forms, but the most recent 

literature is concerned with whether even symbolic ethnicity will also 

disappear, leaving no traces of earlier migrant traditions and histories.  

   Gans (2014) appears less certain of symbolic ethnicity’s survival, but 

cautiously optimistic in some regards. He suggests that latter-generation 

ethnicity will survive long enough to deserve continued attention. This 

thesis aims to contribute to this work. Individuals are still employing ethnic 

symbols, hosting ethnic festivals, and there is much nostalgia around 
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investigating family history and genealogy. Websites such as Ancestry.com 

and the television show Who do you think you are? reflect and feed a 

nostalgia for the practices and symbols of ones’ ancestors. Gans (2014) also 

makes brief mention of the possibility of group replenishment as new 

migrants continue to arrive. However, Gans (2014) also notes that ethnic 

businesses and festive establishments are becoming more commercialized, 

and once established, it is entirely possible for such structures to be run by 

individuals or conglomerates completely unrelated to the ethnic group. Gans 

(2014) also observes that newer ethnic arrivals (primarily Latino-American 

and Asian-American arrivals) are assimilating at a faster rate than the 

previous century’s European arrivals.  

   Gans (2015) is less optimistic still, with a very recent paper examining 

possible endings to ethnicity. Gans (2015) notes that little attention has been 

paid to this possibility. Assimilation theorists have traditionally studied 

immigrants and their offspring, and so have had no real reason to consider 

the ending of ethnicity, even as these people slowly assimilate into the 

broader society. He notes that languages and cultures have always become 

extinct, although there tends to be an assumption that this is a pre-historic 

occurrence, with little acknowledgement that lived cultures can also become 

extinct in developed societies. Gans (2015) also acknowledges that there is a 

natural reluctance amongst scholars and students of ethnicity to consider the 

end of the subject around which they have based their work and careers.  

   Importantly, Gans (2015) also notes the difficulty of basing studies and 

research around a phenomenon that is ending or has ended. It will be 

increasingly difficult to study ethnicity in groups or settings where ethnic 

practices or signifiers have ceased entirely, as such a study is necessarily ex 



44 

 

post facto. It is unquestionably more difficult to study a topic where all the 

identifying markers of said topic no longer exist.  

   Symbolic ethnicity appears to be at a crossroads in America, with 

researchers still actively pursuing studies of symbolic ethnicity with 

particular groups, especially more recent arrivals, whilst simultaneously 

expressing doubts about the long-term continuity of this concept. Gans 

(2015) states that latter-generation ethnicity, particularly in the form of 

symbolic ethnicity, is more enduring than earlier researchers thought, with 

Europeans as far removed as the tenth-generation still showing vestiges of 

distinct ethnicities through occasionally and easily employed symbols.  

   There may be pessimism in some quarters, but it is also worth noting the 

dynamism and constant change of cultures. Whilst the groups that formed 

the original research subjects for the concept of symbolic ethnicity (Gans, 

1979) may be fading into obscurity, humans continue to migrate and form 

diasporas in new settings. We can infer that there will be ways to observe 

and investigate the concept of symbolic ethnicity for some time yet.   

   In a paper on future directions and projects suggested to future symbolic 

ethnicity researchers, Gans (2014a) stated that “Researchers all over the 

USA should be examining local LGE activities, notably the festival, 

touristic and commercial establishments” (Gans, 2014a, p.800). The 

research in this thesis differs in that it is situated in Australia, but it 

otherwise responds to this call. The research undertaken here was conducted 

at a Scottish festival, responding to Gans’s (2014a) suggestion to examine 

LGE festival activities.  

   It is worth noting also the continued dominance and peculiarity of 

symbolic ethnicity as being an American construction. Gans, a respected 
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and long-standing researcher not prone to oversight, has nonetheless called 

for “Researchers all over the USA” (Gans, 2014a, p.800), ignoring the 

possibility of researchers elsewhere turning up variously similar or 

contrasting findings that will increase the overall understanding of symbolic 

ethnicity. As noted elsewhere in this thesis, all of the notable and most 

frequently cited studies of symbolic ethnicity amongst particular 

populations are set in America. America is noted as being heavily defined as 

a society through mass immigration from a wide variety of source countries 

around the globe (Gans, 2015). However, Australia similarly uses its 

extensive immigration history as an identifying marker of the Australian 

nation (Jupp, 2001, Mackay, 2007). Given these broad similarities, it is not 

inconceivable that we can observe symbolic ethnicity amongst ethnic groups 

based in Australia.  

   Gans (2014) and noted protégé Waters (2014) acknowledge that their own 

pioneering studies interrogated primarily the third- and fourth-generations 

post-migration, and that further research needed to be undertaken in fifth- 

and subsequent-generations. Fifth- and subsequent-generation study is a 

necessary requisite in determining when, if and how symbolic ethnicity will 

survive, or also be overpowered by assimilation (Gans, 2015).      

   The work of Gans has been extensively referred to here, as it is the 

defining work in symbolic ethnicity, and Gans continues to lead the debate 

on how symbolic ethnicity is changing, and the possibilities (or not) of its 

survival. Gans’s work is crucial to the conceptual framework and 

understanding of this thesis, and drives the key research questions being 

investigated here. This thesis responds to his suggestions for future studies, 

examining the symbolic ethnicity of latter-generations (fifth-generation 
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plus) in the ethnic festival setting (Gans, 2014a). The observations 

conducted here are a step towards answering recent questions raised about 

the longevity (or not) of symbolic ethnicity in latter-generations (Gans, 

2014a, 2015). It also charts unfamiliar territory, being situated in a setting 

outside the United States, thus seeking to answer whether the concept is 

observable in various settings, or a peculiarity of migrants to the United 

States of America.   

 

Ethnic Identification 

   Just as ethnicity itself is a hotly debated topic, so too is the question of 

ethnic identification. Individuals can choose whether or not to identify with 

an ethnic group – or indeed, multiple ethnic groups (Alasuutari and 

Alasuutari, 2009). The ways in which they choose to mark their 

identification with the group are extremely varied and diverse, depending on 

a range of variables such as the individual’s self-perception, family ties, 

relationships and proximity to co-ethnics, and the relationship (either real or 

perceived) between that particular ethnic group and the majority group 

(Ifekwunginwe, 2004; Tajitsu Nash, 1997).  

   Anheier and Juergensmeyer (2012) refer to the longstanding and perhaps 

most essential question of ethnic identity – “whether it is immutable and 

primordial or a social construction” (2012, p.544). Their exploration of 

ethnic identity is represented as a dichotomy between these two poles – 

ethnicity as an inherited, ‘primordial’ characteristic that carries on 

unbendingly through the ages, or as a more fluid construction.  

   Anheier and Juergensmeyer describe the previously-held primordialist 

view as asserting “that ethnic identity is part of our essential human 
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constitution and that our desire to identify with a group whose 

characteristics we possess is simply reflexive” (Anheier and Juergensmeyer, 

2012, p.545). Whilst this initially appears unproblematic, the primordialist 

view is quite dated, and does not describe current relationships with 

ethnicity as accurately as what Anheier and Juergensmeyer term ‘the 

constructivist argument’ (2012, p.545).  

 

   The constructivist argument, on the other hand, assumes that ethnic identity is malleable 

and dynamic rather than innate and unchanging. This view asserts that ethnic identity – 

indeed any identity – is constructed by social, political, and historical forces and that 

individual identities change over time as social contexts change (Anheier and 

Jergensmeyer, 2012, p.545).  

 

   The constructivist theory more readily allows for the changes affecting 

ethnicity in a multi-ethnic, post-modern, globalized world. The primordialist 

view does not allow for growth, change and evolution of ethnic cultures or 

their membership, whilst the constructivist argument accepts that identities 

can be dynamic and fluid (Anheier and Jergensmeyer, 2012). The 

constructivist theory is also compatible with the framework for this study, 

Bauman’s (2001) theory of identity. The constructivist theory supports 

Bauman’s (2001) theory of identities (including ethnic identities) being 

socially and politically constructed and reconstructed in response to a 

rapidly changing and globalizing world.   

  The ways in which the individual chooses to identify their ethnicity and 

enact this are many and varied. For some individuals, this will be a 

significant lifestyle choice that is acted out everyday, whilst for others, it 

will bear little meaning to their everyday lives. The construction of an ethnic 



48 

 

identity will be “mediated by factors such as the popularity of particular 

ethnic groups, phenotype, surname and knowledge about a family’s past” 

(Anagnostou, 2009, p.101).  

   Much of the current literature around ethnic identity emphasises the 

dynamic, fluid, and constructed nature of ethnic identity, acknowledging 

that individual agency is required to actively construct, obtain and maintain 

an ethnic identity (Bankston and Henry, 2000; Bauman, 2011; Jaspal and 

Cinnirella, 2011). Jaspal and Cinnirella described ethnic identity as being “a 

dynamic social product, which resides in psychological processes” (2011, 

p.504). It is not frozen in time, and is subject to fluidity and change 

throughout the life of the individual. It is also a social construct, and 

changing social landscapes impact and influence identity changes.    

   Individuals craft their ethnic identity (or identities) based on many factors, 

with these sometimes shifting over time, or depending on the audience, 

particularly as more and more individuals exist in a “fluid, diverse cultural 

terrain in which they find themselves by virtue of multiple ancestries” 

(Anagnostou, 2009, p.99).  

   One of the factors that many individuals report as being a significant part 

of their ethnic identity is surname. Waters (1990) research into ethnic 

identity construction found that most respondents felt their surname was an 

important part of their ethnicity. It was used by others as an ethnic marker 

when they encountered a person, and often sparked conversation about an 

individual’s background. Whilst surname was strongly linked to ethnicity in 

most respondents, Waters (1990) did identify some participants for whom 

this was untrue or problematic – for example, married women from different 
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backgrounds to their spouse who had taken the husband’s surname, or 

individuals who had names that were commonly misidentified by outsiders.  

   Physical appearance, or phenotype, has also been reported by many as an 

important aspect of ethnic identity. This is particularly true for non-white 

ethnic groups such as Asian and African groups but has been reported 

across a variety of populations, including white European ethnic groups. 

Both Waters (1990) and Stoller (1996) carried out research that indicated 

that many individuals thought they could recognise a fellow member of their 

ethnic group, although many also simultaneously expressed doubts about 

the reliability of appearance or phenotype as a marker, particularly as 

populations become more globalized with higher rates of intermarriage. 

Waters (1990) hypothesized that respondents may be subconsciously 

making their assessments of others ethnicity based on other factors such as 

intonation, posture and body language, and mislabelling these as part of the 

person’s appearance, since so many respondents were insistent that they 

could recognise their fellows, but could not articulate particular physical 

features (Waters, 1990).  

   Relationships with family members are an important aspect of forming an 

individual’s ethnic identity. Stoller explains that, “people’s earliest ethnic 

experiences are mediated through family, and some investigators report that 

their respondents found it difficult to distinguish ethnic practices from the 

idiosyncrasies of their own family” (Stoller, 1996, p.162). ‘Family 

traditions’ and ‘ethnic traditions’ often appear interchangeable, especially 

when individuals are very young as the family is a model for social 

behaviours and practices. The retention or discarding of particular ethnic 

practices such as dress, folktales, folk music, crafts, foods or celebrations 
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within the family will inform and influence the individual’s knowledge and 

enactment of their own ethnicity (Stoller, 1996; Waters, 1990). Absent 

family members or those that the individual does not get along with or 

identify with may influence which ethnic influences the individual chooses 

to acknowledge or discard in their personal identity construction. Family 

members or ancestors that the individual feels a particular affinity with may 

similarly influence the individual’s ethnic identity, with them mimicking or 

taking on the cultural practices of these favoured family members, or 

investigating their genealogical history. The particular practices of 

individual families are also increasingly changing ideas of ethnic 

identification given high rates of intermarriage, with researchers finding “an 

array of practices that were handed down by ancestors of different ethnic 

origin” (Gans, 2014, p.760) in family groups.  

   The relative ranking of various ethnic groups, and their relationships with 

the majority group may also influence how a person wishes to identify 

themselves. If a group has come under scrutiny or suffers from negative 

perceptions, some individuals may choose to distance themselves from the 

group rather than suffer the disadvantages that come with group association. 

This phenomenon is known as ‘passing’. Passing occurs when the ethnic 

individual disassociates themselves from their ethnic group in order to enjoy 

greater social or financial advantage. This is popular practice in Brazil 

(Scheper-Hughes, 2006) where darker-skinned individuals attempt to ‘buy’ 

their way into ‘whiter’ circles. In many other pluralistic societies around the 

world, passing is common practice, particularly as people find themselves 

with greater financial wealth, and therefore greater social mobility (De Vos, 

2006; De Vos and Wagatsuma, 2006; Doucet and Suárez-Orozco, 2006). 
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Passing can variously be positive, or distressing, depending on the 

circumstances. In some cases, passing can be seen as a sign of betrayal, and 

result in the individual being cut off from family and friends, or even 

actively campaigned against by disgruntled former co-ethnics upset by the 

sense of betrayal. It may also bring only limited rewards, falling far short of 

the individual’s expectations. They may also feel confused and empty since 

their ‘new’ ethnicity lacks authenticity (Doucet and Suárez-Orozco, 2006).  

   Passing need not always be so problematic, nor is it usually a clearly 

conscious decision enacted in a narrow time frame. Passing is most 

frequently a long-term evolution that is also influenced by a range of factors 

such as increased upward mobility and wealth, length of time since 

migration, intermarriage, and changing social perceptions (De Vos, 2006).  

  Just as some ethnic groups lose active members to the perceived 

unpopularity or disadvantage of the group, some groups gain membership 

through becoming ‘trendy’ or having popular role models. The popularity of 

African-American and Asian-heritage golfer Tiger Woods at the height of 

his golfing career, for example, led to a huge number of people newly 

identifying as ‘multi-racial’ or acknowledging mixed ‘black-Asian’ ancestry 

and led to fresh calls for a ‘multiracial’ category on the US census 

(Nakashima, 2001; Tajitsu-Nash, 1997). 

   The academic discourse around passing, acting out traditions and the 

psychology of identity construction indicates that individual agency and 

self-identification is required in the constructing, acting and experiencing of 

an ethnic identity. This supports the assertion that ethnicity is a socially 

constructed category that individuals must self-subscribe to. Individuals 

may choose to be a member of an ethnic group, and may dictate times, 



52 

 

situations or company where they are or are not active participants. As so 

many individuals can identify different ethnicities in their ancestry, these 

individuals may also choose to be a part of multiple ethnic groups. As Gans 

(2014) points out “today’s young LGEs [later-generation ethnics] may have 

grandparents with half a dozen or more ethnic or multi-ethnic origins” 

(Gans, 2014, p.758). These may co-exist, or the individual’s ethnicity may 

change situationally (Waters, 1990). 

 

Consuming Ethnicity 

   Bauman (2001) has stated in his studies of identity that identity in post-

modern settings is often created through purchases and commodities – 

individuals purchase desired tokens to promote themselves as possessing 

certain characteristics or identifying traits associated with the products they 

purchase. This might be aspirational shopping, buying high-end, luxury 

items so that outsiders identify them as wealthy or successful, or buying 

items associated with particular sports or hobbies to signify the importance 

of these activities to the individual’s identity (Bauman, 2001).  

   Gans’s (1979) concept of ‘symbolic ethnicity’ was a landmark study in 

introducing this term to the academy, but also one of the first to suggest that 

individuals can ‘purchase ethnicity’. Gans (1979) theorised that third- and 

subsequent-generation migrants whose everyday ethnicity had started to 

wane as a result of assimilation into the host society, were showcasing and 

identifying with their ethnicity primarily through symbols, including 

‘ethnic’ purchases. Halter (2000), whose work draws heavily on Gans 

(1979) further supports the notion that “in modern times, people most often 
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construct their own identities and define others through the commodities 

they purchase” (Halter, 2000, p.7). 

   Halter’s work is some of the most expansive on the marketing and selling 

of ethnicity, citing examples such as the purchase of traditional rugs by 

Armenian-Americans, national costumes, the rise of ‘ethnic’ supermarkets 

targeting particular groups, such as Goya’s, which specialises in Latino 

foods, and innumerable restaurants, pubs, food products, international 

dialling offers from telecommunications companies, toys, ornaments, 

jewellery, ethnic clothes or ‘multicultural clothes’, such as those produced 

by the consciously multi-ethnic clothing company Cross Colors, and even 

products such as ethnically targeted beers and wines, and the kosher baby 

food campaign run by food company Beech-Nut aimed at the Jewish 

community (Halter, 2000).  

   As well as exploring traditional ethnic groups with long histories in the 

United States, Halter also takes her research further, looking at what may 

well be a growth area in the future – the ethnic expression of the multiethnic 

individual. She notes that “Offspring of parents with different ethnic 

backgrounds are particularly receptive to the possibilities of this more 

occasional ethnicity, focusing on the wealth and multiplicity of cultural 

resources on which they can draw” (Halter, 2000, p.189), a phenomenon 

also observed by Gans (2014). Halter examines how this new and emerging 

demographic group is ‘buying ethnic’. She cites a chain of San Diego 

restaurants called Carlos Murphy, which services the ethnic culinary needs 

of a growing population of Irish-Mexican individuals, and El Rancho’s 

‘Jalapeño Rugelach’ (The Ultimate Jewish-Mexican Dessert). As Halter has 
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discovered, not only can you sell ethnicity, the future will see increasing 

sales of multi-ethnicity (Halter, 2000).  

   The innumerable examples that Halter provides leaves no doubt of both 

Gans’s (1979) and Bauman’s (2001) assertions that consumers are shopping 

for an ethnic identity. Her research is thorough and takes in almost every 

major ethnic group, sub group, and hybrid group in the American landscape. 

She summarises the emerging marriage between long-held cultures and the 

consumer society by asserting that “The market is the great leveller. From 

kente cloth to claddagh rings, the same appeals to invented and voluntary 

ethnic identities are being made” (Halter, 2000, p.197). Supporting Halter’s 

claims, this phenomenon was also observable at Bundanoon is Brigadoon, 

with participants purchasing various tokens of ‘Scottishness’.  

 

 

Scottish Migration 

   Individuals claiming Scottish ancestry make up a significant and 

enthusiastic cultural minority in Australia, as they do in several other settler 

societies such as Canada and the USA. The Scottish diaspora around the 

world is an important group, as “profound and enduring emigration from 

Scotland achieved a noteworthy diaspora seated in diverse parts of the 

world, to the extent that far more persons of Scottish ancestry now dwell 

overseas than in the homeland” (Greiner and Jordan-Bychkov, 1997, p.159).  

   The size, organization, cohesion and enthusiasm of the Scottish diaspora is 

impressive and sophisticated, especially when compared alongside other 

diaspora groups. They are a sizeable group, referred to as a “transnational 

community of Scottish ancestry seekers” (Hesse, 2011, p.163). The 



55 

 

population of diaspora Scots spread around the world is more than seven 

times greater than those that remain in Scotland (Ruting and Li, 2011). Its’ 

collective purchasing power and enthusiasm for all things Scottish, to the 

point where homeland Scots speak with mirth about the ‘over-Scottishness’ 

of this group, has even prompted the Scottish government to devote special 

attention to the diaspora at a national policy level (Sim and Leith, 2009). In 

2009, the Scottish government organized the Scottish Year of Homecoming, 

aimed at bringing diaspora tourists to Scotland. In their studies of the 

diaspora and the ‘homecoming’, Sim and Leith (2009) found that the 

Scottish diaspora bore many of the features of Gans’s symbolic ethnicity. 

They enacted their ethnicity in largely frivolous, simple, and fun ways (such 

as wearing kilts, playing Highland Games and holding ceilidhs). It was also 

noted that the Scottish diaspora was also a knowledgeable and involved 

group, with most respondents being quite informed about modern-day 

Scotland (Sim and Leith, 2009).     

   Scotland was heavily represented in the early years of European migration 

to Australia, creating a large diaspora, many of whom today are linked via 

clan organizations, or less formal groupings. Both Gans (2014) and Bauman 

(2001) note diaspora connections such as the Scottish clan system, as being 

prominent features of identity in post-modern societies.  

   Despite the distinct lack of Scottish settlers in the initial wave of European 

arrival in Australia (less than 2 percent of passengers in the first four fleets 

were Scottish), by 1901 over one hundred thousand residents in Australia 

were Scottish-born (Jupp, 2001). Given the diversity of Australia’s ethnic 

groups, this makes Scottish-Australians a sizeable group in the broader 

Australian community (Greiner and Jordan-Bychkov, 1997). Scottish 
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emigration to Australia accelerated greatly after 1820, and throughout the 

nineteenth century. Only Ireland surpassed Scotland in European emigration 

(Jupp, 2001).  

   David Macmillan’s 1967 book was the first major work to look at Scottish 

migration to Australia. Prior to Macmillan’s work, little existed about 

Scottish immigrants’ arrival and history in Australia, possibly owing to the 

more overwhelming numbers and more ‘exciting’ stories of convict 

transportation which primarily concerned the English. Certainly, no major 

academic studies had been conducted – Macmillan was pioneering in 

studying, analysing and writing about Scottish-Australian history. The only 

information available prior were shipping records, diaries, letters, 

immigration records, land deeds and other legal and personal documents.   

   Even today, the canon of literature about Scottish-Australians is small. Far 

greater numbers of texts exist about the more numerous British, Irish and 

Italian arrivals, and even, in some cases, of more recent arrivals, such as 

refugees from conflicts in Sri Lanka, Iraq and Afghanistan. The body of 

information on early Scottish arrivals is not large, and has often suffered 

from lack of familiarity by the author with one of the two countries – 

Scottish historians writing broadly about emigration, ignorant of the 

Australian context, or Australian historians writing with limited knowledge 

of Scotland. Macmillan was a perfect candidate for producing the seminal 

work in the field, being Scottish-born and familiar with the country, but 

based in Australia for much of his academic career (Jupp, 2001).  

   Macmillan’s text focuses strongly on merchants and businesses, which is 

unsurprising given the mercantile and educated classes that made up the 

initial numbers of Scottish emigrants. Scottish immigrants enjoyed a well-
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earned reputation for being a relatively educated group in Australian society 

(Jupp, 2001).  

   Whilst the Irish were often pushed into migration through poverty, and 

initially the English arrivals were either convicts or the civil servants sent 

along to keep them in line and establish the colony, the Scotsman had come 

ready and prepared for economic success, which goes some way to 

explaining why Macmillan’s pioneering study contains such a heavy 

merchant and economic slant. Many of the emigrating Scots came with 

capital, looking to become landholders and pastoralists, an endeavour in 

which they were quite successful - “Scottish immigration in the 1820s was 

almost exclusively middle class… one sixth of all large land grants 1810-

1821 were to Scots” (Gibson, 2000, p.82). Pioneering Scots such as 

Macarthur became leading pastoralists, accumulating significant holdings 

(Jupp, 2001).  

   Distinct differences in assimilation into the new nation exist between the 

Scottish migrant and the majority English inhabitants of the new colony. 

Transported convicts had no option of returning to England, and had often 

lived there in poverty, inhabiting the lowest rungs of society (Jupp, 2001). 

Whilst many Englishmen had nothing in Britain and knew their settlement 

in Australia to be permanent, Fraser (1986) paints the Scottish arrivals as 

more backward-looking, stating that the Scotsmen  

 

   came to have ‘one-foot’ still firmly planted in the old country, through, either, the 

establishments that he had brought with him or those that had preceded him or those that 

still controlled him from behind…The relationship between Scotland and the Scottish 

individuals in Australia was very much a two-way street. And this greatly contributed to the 

illusion of ‘clannishness’ (Fraser, 1986, p.59)  
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   The description of a ‘two-way street’ points to a preservation of Scottish 

culture and ethnic distinctiveness, aided by the maintenance of ties to the 

mother country, which many of the English residents of the colony lacked. 

Whilst the Scottish migrants maintained cultural ties to the homeland, they 

still fit Gans’s description of symbolic ethnics, with the quick death of 

Gaelic in Australia (Greiner and Jordan-Bychkov, 1997), despite surviving 

Cornish and other regional English influences on Australian English (Jupp, 

2001) and their scattered settlement across the country, with no real distinct 

enclaves (Greiner and Jordan-Bychkov, 1997).   

   Attempts were made by Scottish immigrants to preserve the Scottish 

culture, although these were often disproportionately Highland 

representations of ‘Scottishness’ with Lowlanders often being quickly 

assimilated into the broader Australian community (Jupp, 2001; Prentis, 

2011). “Highlanders maintained a stronger cultural presence than their 

actual numbers appeared to warrant. Scots in general, in Australia and 

elsewhere, tended to adopt quasi-Highland institutions such as clan 

societies, bagpipes, Highland games and dancing” (Jupp, 2001, p.650). This 

trend supports Bauman’s (2001) and Gans (2014) observations of a 

‘romanticized, nostalgic’ ethnicity that is not exactly the same as the 

community the migrants left behind. Efforts were made to establish a 

Gaelic-language newspaper in Hobart, An Teachdaire Gaidehealach, but the 

publication lasted only for a few months before folding (Jupp, 2001).  

   The geographic distribution of Scottish settlers is cited as one of the main 

reasons for the quick absorption and assimilation of Scots into mainstream 

Australian life, and the decline of everyday markers of ‘Scottishness’, such 
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as the use of Gaelic. Both Lowlander and Highlander Scots settled in a 

number of different regions across Australia, including the Murray Basin, 

all across Victoria and Tasmania, the Adelaide region, Newcastle, the 

Hunter Valley, pockets of Queensland, and even settlements in Western 

Australia. Whilst there was a marked concentration in western Victoria, 

“nowhere did they form a ghetto or monopolise a district” (Jupp, 2001, 

p.648).  

   Academic descriptions of Scottish culture in Australia suggest that the 

theory of symbolic ethnicity discussed above is readily applicable to this 

group (Jupp, 2001; Prentis, 2011). Prentis quotes many twentieth century 

Scottish migrants to Australia, several of whom have become Australian 

cultural icons. These Scottish migrants have slotted seamlessly into 

Australian life, and despite their emigration from the ‘mother country’ they 

do not appear to be interested in outwardly branding themselves as Scottish-

Australians. Scottishness in Australia does appear to fit Gans’s (1979) 

description of symbolic ethnicity, with Prentis pointing to a fairly large 

schism between Scottish immigrants and the Scottish descendants who have 

been in Australia for multiple generations. Prentis’ observations fit in with 

those of Gans (1979) and Waters (1990), who both asserted that overt 

displays of ethnicity, using symbols and consumption to publicly 

demonstrate one’s ethnic identity, was more common in the third and fourth 

generation, whereas migrants themselves were more likely to be 

preoccupied with establishing themselves in the new society (Gans, 1979; 

Halter, 2000, and Waters, 1990).  

   Whilst the Scottish immigrants of the nineteenth century were quick to 

assimilate into Australian society, “by the late 1940s there were 123 
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Scottish societies and 70 Highland pipe bands in Australia” (Jupp, 2001, 

pp.667-668), with Australian-born Scots leading the push for cultural 

preservation and Scottish society activities. 

   Prentis quite explicitly states that “a gap has developed between Scottish 

migrants and the public presentation of Scottishness in Australia” (Prentis, 

2011, p.208), echoing the sentiments of several other scholars that he refers 

to. Australian Scottish associations such as pipe bands, clan societies and 

cultural societies are overwhelmingly made up of a membership of Scottish-

Australians, with few Scottish-born members. Even fewer Scots-born 

members are in leadership positions in these organizations (Jupp, 2001; 

Prentis, 2011). The enthusiasm of those further removed from realistic, 

concrete ties to modern Scotland for preserving ‘Scottishness’ fits neatly 

with the arguments of Gans (1979) and Halter (2000), with third or fourth 

generation ethnic group members far outstripping migrants in their 

enthusiasm for symbolic ties to ethnic identity.  

   This thesis will use the practices and experiences of Scottish-Australians 

to form a case study to provide evidence and information around the 

existence and practice of symbolic ethnicity amongst latter-generations in 

Australia. The Scottish diaspora has been deliberately chosen here, as the 

literature suggests that they are strong candidates for displaying symbolic 

ethnicity. Gans (2014; 2014a) called for research into the symbolic ethnicity 

of fifth- and subsequent-generations. The Scottish in Australia are an 

appropriate group for study as the length of time since the initial significant 

waves of Scottish migration to Australia places a majority of Scottish-

Australians in the fifth- or latter-generations since migration. The Scottish 

are also widely noted in the existing literature as displaying overt ethnic 
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symbols as marks of Scottishness, making them not only appropriate to 

study in terms of the requisite time frame since migration, but also 

comparatively easy to examine for symbolic markers of ethnicity. There 

were also practical considerations, with the Bundanoon is Brigadoon 

festival being a large, established and well-publicized festival with a broad 

cross-section of attendees, and more easily accessible to the researcher than 

festivals situated elsewhere. It was also easier to form greater contextual 

understanding around Bundanoon is Brigadoon as the researcher grew up in 

the vicinity, making it easier to access and understand than a festival in a far 

away or unfamiliar location.  

 

Literature Summary 

   This study seeks to provide information around two key research 

questions, using the Scottish-Australian community at the Bundanoon is 

Brigadoon festival as a case study. It responds to Gans’s (2014a) suggestion 

for further study into fifth- and latter-generation ethnic citizens. Gans (2015) 

has recently questioned whether symbolic ethnicity will continue in latter-

generations, such as the fifth-, sixth-, and subsequent-generations post-

migration. This case study is looking for evidence of symbolic ethnicity 

practices amongst Scottish-Australians, an ethnic group which has a strong 

fifth- and subsequent-generation presence. Further, it is applying a 

previously American-centric concept to an Australian case study. By 

observing symbolic ethnicity in the particular context of this case study, it 

can begin to be determined whether symbolic ethnicity is a universal 

concept of diaspora ethnic groups, or a peculiarity of ethnic diasporas in the 

United States.  



62 

 

   The literature described in the above sections of Chapter 2 identifies and 

defines several key terms and concepts that must be understood and clearly 

defined in order to conduct a concise study. As this study is concerned with 

the workings of a particular ethnic group, a definition of what an ethnic 

group is, and who can be considered a member of a particular ethnic group, 

is paramount to developing a clear and concise research framework and 

consistency in data collection. The above examination of the literature has 

led me to determine that an ethnic group is a social categorisation. The 

group shares many cultural characteristics and markers, and relies on the 

concept of common descent from ancestors that trace back to a mythological 

pre-history.  

An ethnic group member is someone who has some ancestry from the 

particular ethnic group, and who actively chooses to self-identify as such. 

Self-perception is a necessary part of group membership, and must exist in 

order for descendents of an ethnic group to legitimately be identified as 

group members.  

   This study and others pertaining to Gans’s (1979) concept of ‘symbolic 

ethnicity’ take place within diasporic ethnic groups – that is, ethnic groups 

that exist in a diaspora as a result of migration, not within the historic 

homeland. A diaspora is an ethnic group or nation of people who have been 

dispersed from their homeland to one or more foreign locations (see further 

description in the Chapter 3 section ‘Bauman’s Identity and Diaspora’). A 

diaspora setting is a necessary pre-requisite for symbolic ethnicity, the 

concept that forms the core focus of this study. Symbolic ethnicity is the 

practice of third- and subsequent-generation migrants, thus a migration 

process is a necessary precursor to symbolic ethnicity, with the concept not 



63 

 

being observed in homeland ethnic groups. Symbolic ethnicity is ethnicity 

that is represented through easily-accessible symbols, objects and markers 

when more everyday representations of ethnicity have evolved away as 

migrants and their offspring have assimilated to their new settings. 

Symbolic ethnicity is enacted to demonstrate continued attachment to an 

ethnic identity, using symbols and markers, rather than the type of everyday 

ethnicity that the initial migrants would have unconsciously displayed.  

   These definitions have been used to inform and frame the research and 

fieldwork subsequently conducted in this study. The following chapters 

reference the concepts explored here in chapter two, and rely on the 

definitions agreed to here. These definitions are relied on throughout to give 

consistency and clarity to the study.  
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3. THEORETICAL FRAMEWORK 

 

Bauman’s Theory of Identity 

 This thesis uses Bauman’s (2001, 2011) theory of identity as an ideological 

framework for exploring Gans’s (1979) concept of ‘symbolic ethnicity’. The 

study of ‘identity’ is a relatively contemporary field that has attracted 

attention from philosophers, psychologists and social scientists. Theories of 

identity have become increasingly significant to a variety of sociological 

studies, in fields as varied as ethnicity, gender, politics and human rights. 

Bauman (2011) suggests that ‘identity’ has become a prism through which 

other aspects of life are examined and analysed. Here, Bauman’s (2001, 

2011) theory of identity is being used as a framework which we can use to 

explore Gans’s (1979) symbolic ethnicity, as symbolic ethnicity is an act of 

conscious, active identity construction that bears many commonalities with 

Bauman’s (2001) theory. Gans (1979, 2014, 2015) himself also 

acknowledges his concept as residing in the processes of individual identity 

construction.    

   Bauman (2001) argues that identity in the contemporary world is 

increasingly a destination, and individuals are tasked with consciously 

navigating paths to obtain their identity. The destination may shift several 

times, or exist only for a specific length of time, before the individual must 

again go on a journey to a new destination. Identity is no longer a fixed 

certainty or given. Instead, it is described as an end to predictability, with 

humans in the contemporary world being increasingly free, or even forced 

to ‘self-create’ rather than having naturally-determined or inherited 
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identities (Bauman, 2001). Predetermined roles have given way to 

individuals “needing to become what one is” (Bauman, 2001, p.144) 

   Despite the increased freedom and self-agency ‘identity’ presents in 

contrast to ‘predestination’, identity is not solely by and for the individual, 

which Bauman (2001) acknowledges. Identity and individuality are socially 

produced, and identities are recognised and given legitimacy by others 

(Bauman, 2001; Jaspal and Cinnirella, 2011).  

   It is important to note that any study around theories of identity must 

navigate many complexities and cannot be a perfect science. As Gans 

(2015) describes, identity is “hard to visualize since it operates partly inside 

people’s heads, can be turned on and off easily, and may even lie dormant in 

mental storage until brought out by a researcher’s question” (Gans, 2015, p. 

422). Identity can only be studied through the prism of how it is interpreted 

variously by the individual, society, and the researcher.  

   Bauman (2001, 2011) forms the key theoretical understandings of how 

identity is consciously constructed for the purpose of this thesis, however, it 

would also be pertinent to mention Clammer (2015) and his arguments for 

applying ‘performance theory’ to studies of ethnicity. Clammer’s (2015) 

arguments are very relatable to both Bauman’s (2001, 2011) theory of 

identity and its’ construction, and Gans’ (1979) concept of how symbolic 

ethnicity is consciously enacted. Clammer’s (2015) linking of performance 

theory with studies of ethnicity is quite recent. Prior to this, performance 

theory had been linked to sociology, and particularly, to identity 

construction by Butler (1988). Butler (1988) used performance theory to 

examine the performance and construction of gender identity. Performance 

theory has not been actively applied to this study as it has previously been 
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linked almost exclusively with theatre studies, dance, and studies of religion 

and ritual. However, Clammer’s (2015) discussion of performance theory as 

relevant to studies of ethnicity makes it worth mentioning, and a viable 

theoretical framework for future studies of symbolic ethnicity and ethnic 

practices. “Performance is essentially the creation, presentation, or 

affirmation of an identity (real or assumed) through action” (Clammer, 

2015, p.2160). This assessment of performance theory is reflective of 

Bauman (2001, 2011) and Gans’ (1979) discussion of identity, particularly 

ethnic identities, as being actively constructed through conscious processes 

undertaken by the individual. Performance theory could be a viable 

theoretical framework for future studies of symbolic ethnicity, however, it 

will not be elaborated on further here, due to limits on the size and scope of 

this study. Further, Bauman’s (2001, 2011) theory of identity provides a 

relevant and robust framework through which to view symbolic ethnicity 

(Gans, 1979).  

   The social production of identity is significant to the use of identity 

theories in this and other studies that focus on ethnicity. Just as all sorts of 

identities are further legitimized by their recognition by other members of 

the individual’s society, an ethnic identity is only legitimate where it is 

recognized by co-ethnics (Jaspal and Cinnirella, 2011). Ethnicity cannot 

exist in isolation, with engagement with co-ethnics being a marker of 

ethnicity. Group ethnicity is also widely social – a group is only ‘ethnic’ in 

comparison to other groups, hence why ‘ethnicity’ discussion is so 

prominent around minority, as opposed to majority, groups (Jaspal and 

Cinnirella, 2011). Bauman’s (2001, 2011) acknowledgement of identity as 

being actively constructed by the individual, as well as being socially 
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produced, is a key reason why it has been chosen here as a theoretical 

framework for exploring symbolic ethnicity. Symbolic ethnicity is actively 

constructed through the use of symbols and markers (hence ‘symbolic’), and 

is also socially constructed, both in contrast to the majority culture, and in 

conjunction with fellow co-ethnics.  

   Bauman’s (2001) theory of identity is also pertinent to the examination of 

ethnicity due to the dichotomous in-group/out-group structure of both 

Bauman’s (2001) theory, and general scholarship about ethnic construction 

and identity. Bauman (2001) asserts that identities are strengthened through 

the dichotomy of ‘us’ and ‘them’, with self-identities bound to an 

‘imaginary opposition’ (Bauman, 2001). As observed with Jaspal and 

Cinnirella (2011), ethnicity only exists in opposition to ‘other’ ethnic groups 

– a group in isolation cannot be considered ‘ethnic’. Identity, according to 

Bauman (2001) is also negatively determined – our identities are 

simultaneously who we are not as much as who we are.  

   Bauman (2001) observes that the modern individual not only has to work 

at constructing and obtaining an identity, but they increasingly face 

uncertainties and dilemmas in figuring out which identity to pursue. Gans 

(2014) also acknowledges this as a particular problem for the ‘latter-

generation ethnics’ (LGEs) that are the focal group of this study. In a world 

where predetermined racial, religious and class hierarchies have given way 

to identities which are freely selected and constructed on individual whim, 

freedom can rapidly give way to being overwhelmed by too many options. 

Rapid social and technological changes also reduce identities to being 

increasingly fluid and changing, leaving individuals in a state of uncertainty 

(Bauman, 2001, 2011). Some groups remain in the position of having others 
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assume or attempt to assign them an identity, often based on phenotype, as 

discussed prior in relation to Jaspal and Cinnirella (2011), but even these 

identities are increasingly open to being challenged, as found by Khanna 

(2011).  

   Bauman (2001) cites Hobsbawn (1996) who observed that individuals are 

looking for a group that they can belong to, or an identity they can obtain, 

that will remain fixed and unmoving in a constantly changing and unstable 

world. This would explain the rise of the ‘symbolic ethnicity’ that Gans 

(1979) describes. Whilst professions change rapidly in a global market with 

increasingly rapid changes in technology, and class barriers break down, 

ethnicity can be viewed as an inherited and primordial anchor (Anheier and 

Juergensmeyer, 2012). Earlier studies strongly constructed ethnicity as 

primordial – inherited and unchanging, a core part of the individual that is 

undeniably so, based on genetic inheritance (Anheier and Juergensmeyer, 

2012). Contemporary works acknowledge that ethnicity does have an 

element of primordialism, linked as it is with genetic inheritance (De Vos, 

2006), but is largely a cultural construction. It is the concept of an inherited, 

and therefore, unchanging, characteristic, that is thought to satisfy the 

individual’s need for a stable identity that can remain consistent in a 

constantly shifting world (Bauman, 2001).  

   One of the key features of symbolic ethnicity is that it is a practice of 

diaspora communities, rather than ethnic communities that have resided in 

their current space for centuries. Young (1999) suggests that identity is a 

response to migration and globalization, with identity acting as a substitute 

for community. Bauman’s (1996, 2011) theory of identity acknowledges a 

relationship between diaspora and the heightened awareness around identity, 
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linking the modern and post-modern emergence of identity with the loss of 

‘settled’ places (Bauman, 1996).  

   Symbolic ethnicity is an ethnicity of “latter-generation ethnics” as Gans 

(1979) describes them – third, fourth or later generations who do not 

practice day to day markers of ethnicity, but incorporate symbols of 

ethnicity into their personal identity construction. Bauman (2001) said of 

identity that “Identity sprouts on the graveyard of communities, but 

flourishes thanks to its promise to resurrect the dead” (Bauman, 2001, 

p.151). This quote from Bauman (2001) was a key determinant in selecting 

his theory of identity as a suitable framework to examine symbolic ethnicity 

here. In the case of symbolic ethnicity, the ethnic communities in question 

are the ‘resurrections’ referred to in Bauman’s analogy – the original, 

immediate community has ‘died’ through the process of the individual’s 

ancestors migrating and losing the immediate ties to place and local 

community. Symbolic ethnicity ‘resurrects’ some aspect of this primordial 

sense of belonging to a fixed community through the use of symbols and 

tokens, and seeking out community amongst fellow root-seekers. 

   Bauman (2001) theorises that identity in modern times has become a 

construction that individuals must actively work on. Identities are fluid and 

dynamic, and constant construction is carried out on one’s identity, or 

previous identities are discarded for new ones which must again be 

constructed and worked upon. Whilst the individual is responsible for 

identity construction, this is mediated through social connections and 

interactions. This freedom to choose and constant seeking and remaking of 

identities is a response to the death of more traditional, fixed communities. 

Bauman’s (2001) theory of identity, as a psychological construction of the 
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individual which is mediated through society and seeks to replace a 

primordial community, has been applied to this thesis as a way of viewing 

symbolic ethnicity. This theory has been selected as the concept of a 

symbolic ethnicity, as it is described by Gans (1979), is a constructed aspect 

of identity that exists in response to the physical loss of a past, displaced 

community. 

   Bauman’s (2001) theory of identity has been used in this study to provide 

a framework for understanding identity. It has previously been utilised in 

this manner in previous studies such as those conducted by Drzewiecka 

(2002) and Soysal and Nuhoglu (2000), which has influenced the choice of 

it as an appropriate framework here. The participants in this study, through 

their identification as Scottish-Australians, are claiming a primordial, 

inherited identity that can be relied upon in an ever-changing, dynamic 

world (Bauman, 2001). The inherited aspect of ethnicity provides a reliable 

anchor where other forms of identity are more susceptible to shifting and 

remaking. None of those interviewed were born in Scotland, and the 

communities and ‘fixed’ locales their ancestors left no longer exist – 

Bauman’s “graveyard of community” (Bauman, 2001, p.151). In the 

absence of this fixed and primordial community, identity is being actively 

constructed, as Bauman (2001) asserts it must be. Legitimacy is conferred 

upon this identity choice through social engagement with co-ethnics 

(Bauman, 2001; Jaspal and Cinnirella, 2011) and the symbolic markers and 

tokens of this ethnicity (Gans, 1979).   

Bauman’s Identity and Descriptions of Diaspora 

   A diaspora is a group or nation of people dispersed to one or more foreign 

locations through the process of migration (Southerton, 2011). The term 
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‘diaspora’ was first used to describe the Jewish exile, but has since been 

used to describe a multitude of groups dispersed outside their traditional 

homeland (Ben-Rafael, 2013).  

   Diasporas have in some cases been created through force and necessity, 

such as in cases of war and civil conflict where large numbers of the 

population have fled violence. Famous examples include the Armenian 

diaspora spreading around the world following the Armenian genocide, and 

the spread of the Jewish diaspora following the Holocaust. Other diasporas 

have been created through economic opportunities, such as the Indian 

diaspora in Silicon Valley (Southerton, 2011).  

   Today, diasporas are more widespread than ever, thanks to the process of 

globalization. In the past century more people have been on the move 

around the world than at any other point in history, and their movement and 

migration have given rise to hundreds of distinct diasporas, all living in an 

assortment of localities and nation-states outside that of their origin 

(Southerton, 2011).  

    Diasporas differ from other ethnic or cultural groupings through their 

linkages, whether real or imagined, weak or strong, across different locales. 

Ben-Rafael (2013) describes “allegiances and connectedness that cut across 

national boundaries, and link people into a transglobal entity” (Ben-Rafael, 

2013, p.843). The diaspora is a system of interconnections that joins those 

from a common homeland or group across a variety of new locations.  

   There are numerous types of diasporas bearing different characteristics. 

There are large, multinational diasporas that have migrated from a specific 

homeland or state, such as the Indian diaspora which is spread across North 

America, Africa, the Caribbean, Australia, and parts of Asia and the Pacific. 
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There are religious diasporas, the most obvious example being the Jewish 

diaspora. There are stateless nations whose members have never shared a 

homeland but who form a diaspora across diverse territory, such as the 

Kurds and the ‘Gypsies’ (Ben-Rafael, 2013; Safran, 1991).  

   Some diasporas are ‘solid’ with a powerful myth of common origin in a 

recognized ‘homeland’ (Cohen, 2007), while others have newer cultural 

links which Bauman (2001) termed the ‘liquid’ diaspora. Many, such as that 

observed at Bundanoon is Brigadoon, share both of these characteristics, 

with powerful mythologies and history being used as a building block for 

newer linkages which would not have existed in the original society. The 

Scottish diaspora, observed here, has many powerful stories and symbols, 

such as English oppression, the clan system, and tokens such as tartan and 

bagpipes (Jupp, 2001). These symbols and constructs of nationalism foster 

links amongst groups which would have been separate and distinct at 

‘home’ – for example, opposing clans, Lowlanders and Highlanders, and 

different social classes. All traditionally would have seen themselves as 

distinct from each other, but once outside the homeland, form a single 

‘Scottish’ diaspora, linked through their common origin from Scotland and 

the stories and mythologies of Scottish nationhood (Prentis, 2011).  

   Diasporas can experience the same problems with definition and 

boundary-drawing as other types of ‘ethnicity’. Ben-Rafael (2013) refers to 

the ‘Chinese’ diaspora, which in reality contains members whose 

‘homeland’ could be mainland China, but others of whom cite Taiwan, 

Hong Kong or Singapore as the ‘homeland’. Similarly, other migrants are 

swept into a broad ‘pan-diaspora’ such as the ‘black diaspora’, ‘Asian 

diaspora’ or ‘Hispanic diaspora’, whose members may have vastly different 
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cultures and traditions, some of which may even be mutually inconsistent 

(Ben-Rafael, 2013).   

   Diasporas create issues and considerations for the governments of both the 

homeland and host societies.  Host societies may be reluctant to 

accommodate diasporas as they are perceived to be a threat to the cultural 

cohesiveness and national identity of the host. Where the culture of the 

diaspora is vastly different to that of the host, problems may arise from the 

clash between opposing world views (Safran, 1991). Alternately, host 

societies may welcome the diversity brought by diasporas, or use them for 

their own economic purposes (Safran, 1991).  

   Homeland societies may rely on diaspora communities for remittances, 

investment and other economic support. For some developing nations, 

remittances from the diaspora represent a very significant percentage of the 

entire country’s GDP. Homeland societies may also take advantage of the 

diaspora for political and lobbying purposes. Safran (1991) cites the 

example of diaspora Greeks being used by the Greek government to lobby 

against Turkey in the United States and Sun Yat-sen soliciting political 

support from overseas Chinese.  

   Homeland societies place widely differing value on their diasporas. Whilst 

some barely consider the existence of such people, for others, the diaspora 

and its economic and political power is a matter of national policy which 

may even involve the creation of entire government departments, such as in 

India, where special status, services and outreach is made to NRIs (non-

resident Indians) at a governmental level. The Scottish, whom this thesis 

focuses upon, form a very sizeable and widespread diaspora, who are 



74 

 

actively courted for tourism and investment by the Scottish government 

(Sim and Leith, 2009).  

   Bauman’s (2001) theory of identity has been used in this thesis to explore 

the symbolic ethnicity of the Scottish diaspora, as Bauman (2001) 

acknowledges linkages between the modern search for identity and the 

processes of migration, globalization and the delocalization of communities. 

Tölölyan (1996) also noted that migration, deterretorialization and 

globalization are leading to a sharp decline in the local as a reference point 

for collective identities. Place-based collective identity-building is 

increasingly being served by the diaspora (Bauman, 2001).  

   Diasporas have only increased as a result of globalization, to the point 

where Bauman describes locations as having “an infinite archipelago of 

ethnic, religious and linguistic settlements, heedless of pathways marked out 

and paved by the imperial/colonial episode” (Bauman, 2011, p.35). Bauman 

goes so far as to say that “almost no country today is exclusively a place of 

immigration or emigration” (Bauman, 2011, p.35). Contrary to earlier 

generations, the vast majority of the world’s population is now either living 

in a diaspora or amongst diasporas, breaking down traditional links between 

identity and the nation-state, heritage, and the local community (Bauman, 

2011).  

   The plethora of diasporas inhabiting overlapping spaces has led to a rise in 

tribalism in host societies, with ethnicity being an identity-building tool and 

a source of transglobal community. Bauman (2011) asserts that with the 

breakdown of the fixed, local community via the migration process, this 

type of ethnicity and ethnic identity is increasingly of the symbolic ethnicity 

described by Gans (1979). 
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Identity Construction with Bauman and Gans 

   This thesis is concerned with Gans’s (1979) concept of symbolic ethnicity. 

This concept is being explored here through a case study conducted at the 

2014 Bundanoon is Brigadoon festival, observing symbolic construction 

and maintenance of Scottish identity in Australia. The reasons for applying 

the theory of Bauman (2001, 2011) as a theoretical framework for exploring 

symbolic ethnicity (Gans, 1979) are twofold.  

   In the above section ‘Bauman’s Identity and Diaspora’, it was noted that 

both symbolic ethnicity (1979) and Bauman’s (2001, 2011) observations of 

ethnic identity rely on the individual being situated in a diaspora. Living in a 

diaspora is a necessary precursor to symbolic ethnicity, as symbolic 

ethnicity is not a type of ethnic expression observed in ‘homeland’ societies 

where ethnic groups have resided for all of their known history. As 

described in Chapter 2, symbolic ethnicity is a type of ethnic expression that 

exists in third-plus generations after migration. Therefore, the act of 

migration must have taken place, thereby making the individual a part of a 

diaspora of migrants and their descendents from the same source homeland.  

   It was also noted above in Chapter 2 that in order for an individual to be 

considered a part of an ethnic group, and thus also a member of that group’s 

diaspora population, they must self-identify as such. No one can ‘be ethnic’ 

against their will, as ethnicity requires cultural engagement with the 

persons, practices, symbols and conventions of the ethnic group. Thus, the 

second linking characteristic of Bauman (2001, 2011) and Gans’s (1979) 

work is the requirement of active engagement and participation by the 

individual. In our modern world, ‘identity’ as described by Bauman (2001, 

2011) cannot be obtained passively or inherently. Whilst ‘ethnicity’ would 
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have been predetermined and inherited in migrants themselves, in the third, 

fourth and subsequent post-migration generations whom ‘symbolic 

ethnicity’ is applied to, it is not. It is an active construction. Gans’s (1979) 

work notes that those third-, fourth-, and subsequent-generation ethnic 

citizens who identify with their predecessors’ ethnic group and display 

symbols of this ethnicity are engaged in an active practice. A conscious 

choice has been made by the individual to go to the ethnic festival, to 

prepare traditional foods, or purchase the traditional costume or homewares. 

Halter’s (2000) work further elaborated on the conscious, active choices 

individuals make to mark and display their ethnic identity. In his work on 

the possibilities of the ‘death’ of ethnicity, Gans (2014) noted that there are 

more people with an ethnic history than there are identifying as members of 

that ethnic group. Not all ethnic citizens choose to carry on traditions or use 

symbols to mark their ethnic heritage. Thus, symbolic ethnicity is an active 

construction that the individual must choose to engage in.  

   Similarly, Bauman’s (2001, 2011) work, acknowledged as a key theory in 

the study of identity, notes the active pursuit of identity by individuals, 

particularly in a modern society. In the modern consumer society that we 

inhabit, the dictates of previous generations no longer determine one’s 

identity, and there are a plethora of identity options available. Identity is 

also more flexible and dynamic, with the individual trying, discarding, 

pursuing and refashioning multiple identities over a lifetime. This concept 

of actively building and working on one’s identity (Bauman, 2001) also 

reflects a very conscious and active decision by the individual.  

   These common themes of being an active construction existing within a 

diaspora structure have informed the theoretical framework of this thesis. As 
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symbolic ethnicity (Gans, 1979) is the concept being explored here, 

Bauman’s (2001, 2011) theory of identity has been applied as a theoretical 

framework on account of its complimentary and overlapping features. Both 

symbolic ethnicity and identity as described by Bauman (2001, 2011) share 

key characteristics, which have been used in framing and constructing this 

research.  
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4. METHODOLOGY 

 

Purpose of the Study 

   The purpose of this study is twofold. Firstly, it seeks to observe if and how 

Gans’s (1979) concept of symbolic ethnicity can be applied to a diaspora 

group in a settler society outside the United States of America, where the 

very vast majority of current literature originates from. Further, it tests 

Gans’s (2014) follow-up hypothesis that latter-generation European 

ethnicity is disappearing and no longer visible in settler societies. Since its 

publication in 1979, the concept of symbolic ethnicity has been tested and 

expanded upon in response to the ongoing and continuous evolution of 

diaspora ethnic groups. By engaging in interviews and participant 

observation of Scottish-Australians at the Bundanoon is Brigadoon festival, 

we can test whether the concept of symbolic ethnicity is transferable across 

national borders. A successful observation of symbolic ethnicity being 

practiced at this festival would provide evidence that the concept, heavily 

tested in the United States, can also be applied in the particular context of an 

Australian case study. Further, as many Scottish-Australians are fifth-, 

sixth-, or subsequent-generation Australians, observation of symbolic 

ethnicity being practiced will provide answers to the questions being posed 

by Gans (2014) about whether symbolic ethnicity will continue to exist in 

latter-generations, or whether it will dissolve and become redundant through 

the passage of time.   

   This thesis also utilises Bauman’s (2001, 2011) theory of identity, as 

symbolic ethnicity is acknowledged as a form of conscious identity 

construction, both on an individual and peer-group level (Gans, 1979). As 
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identity is a liquid and ever-evolving concept (Bauman, 2001, 2011), 

ongoing examination and study of how identity is represented through the 

ethnic group is relevant, as changes to the status of individual and group 

identities are ongoing. As Gans’s (2014) more recent work indicates, the 

dynamics, hierarchies and nature of diasporic ethnic groups (both 

individually, and in relation to each other) are also continuously evolving 

and subject to change, thus creating changes and variation in how symbolic 

ethnicity looks in practice for different groups over time.  

   Australia is a widely multi-ethnic society with hundreds of migrant groups 

from various regions of the world, as well as diverse Indigenous populations 

(Jupp, 2001). Whilst Australia and America have different histories of 

migration and Indigenous settlement, their degree of plurality is comparable, 

and so it follows that an Australian study of symbolic ethnicity is feasible, 

that can then be compared and contrasted with those conducted in the 

United States. This study will be one of the first to examine and explore 

how symbolic ethnicity has been used and constructed by a diasporic group 

in the Australian landscape.  

      Australian scholars have a long history of investigation and study 

around the histories, practices and experiences of the migrant groups that 

have come to live in Australia and form ethnic diasporas in the country. 

However, none have conducted a study singularly focusing on Gans’s 

(1979) concept and/or Gans’ (2014) follow-up hypothesis. There are no 

studies that represent the Australian equivalents of Alba (1985), Bakalian 

(1993), Bankston and Henry (2000), Khanna (2011), Macias (2004), Stoller 

(1996) or Waters (1990). Lok-Sun Ngan and Kwok-Bun (2012) make 

reference to Gans (1979) in their volume on the Chinese-Australian 
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experience, but it remains only a brief mention in an over-arching account 

of Chinese-Australian history and experiences. Their work is not concerned 

with the concept of symbolic ethnicity being practiced in this group, nor the 

longevity of symbolic ethnicity in members in the fifth- or subsequent-

generations since migration.  

   West (2006) also makes reference to symbolic ethnicity, but in reference 

to symbols of ‘Australianness’ experienced overseas, rather than practices 

of diaspora groups in Australia. Kolar-Panov (1996) examines symbols 

(through the medium of videotapes) circulated in Australia’s Croatian 

community, but again, the study is distinctly different rather than an 

Australian mirror of the Gans-inspired studies from the United States. 

Kolar-Panov (1996) is looking at first- and second-generation Croatian-

Australians, rather than those engaging in latter-generation experiences. 

Further, rather than symbolic ethnicity, the symbols that are discussed align 

more closely with Croatian nationalism, rather than Croatian ethnicity. This 

is particularly exacerbated by Kolar-Panov’s (1996) research taking place 

during the period when Croatia was at war with, then newly-independent 

from Yugoslavia.  

   There is also a comparatively large body of work around the experiences 

and practices of second-generation ethnic citizens in Australia. Studies are 

widespread and varied, and have been conducted on a range of different 

ethnic communities, through various prisms, such as engagement with 

education, employment, access to health services, cultural practices, 

language acquisition and usage, crime and political participation. These 

studies are too numerous to document here, but do not look at communities’ 

practices of symbolic ethnicity as described by Gans (1979). Thus, this 
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study is distinct from the previous studies and aims of Australian-based 

research.    

   This study makes use of the ethnic festival to observe participants 

practicing and engaging with their ethnic identity. Bankston and Henry 

(2000) identified the ethnic festival as a prime space for individuals enacting 

and engaging with their ethnic identity and practicing symbolic ethnicity. 

This study will use the ethnic festival to apply the concept of symbolic 

ethnicity in an Australian context. The use of the Bundanoon is Brigadoon 

festival alone to gather data has been selected to produce a deep, detailed 

case study. This particular festival is also long-established, now entering 

into its’ 37th year of operation, and has therefore become a landmark event 

on the Scottish-Australian calendar, providing a larger cross-section of 

participants than smaller or less publicised gatherings.  

 

Context 

Bundanoon is the small, New South Wales country town that plays hosts 

annually to the Bundanoon is Brigadoon festival, the focus of this study. 

Bundanoon, as a small, otherwise unremarkable country town, buried on 

back roads mid-way between Sydney and Canberra, attracts little attention 

from academics.  

   The town’s website www.bundanoon.com.au shows us that at the 2001 

Census the population of Bundanoon was 1950 people, with an age 

breakdown thus:  

 

0-4 years - 6% 

5-19 years - 20% 



82 

 

20-39 years - 17% 

40-59 years - 30% 

60+ - 28%  

 

   As of the 2001 Census, 82% of the town’s population is Australian-born, 

compared to the national average of 78% Australian-born. This is still a 

reasonably high percentage of foreign-born residents, given the small size of 

Bundanoon and its relative isolation from larger centres such as Sydney, 

Canberra or Wollongong. 

   Interestingly, www.bundanoon.com.au provides the following breakdown 

of faiths in the town:  

Anglican - 32%  

Catholic - 20%  

No religion - 15%  

Uniting - 7%  

Presbyterian - 3%  

   Even with a category of ‘No religion’ present, this breakdown still 

accounts for only 77% of the population – it would be interesting to know, 

which, if any, other religions were omitted. Even more interestingly, 

Presbyterianism, the religion so closely associated with Scotland that 

Scottish-Australian scholars such as Macmillan, Prentis and others were 

prompted to say that the history of the Scottish in Australia was largely the 

history of Presbyterianism in Australia, attracts only 3% of Bundanoon 

residents, despite the longstanding linkage between Scotland and the 

Presbyterian Church, and the town’s status as a Scottish-Australian tourist 

attraction during the Brigadoon festival.  
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   Bundanoon’s other noteworthy claim to fame is its status as the first town 

in the whole world to enforce a ban on bottled water in an effort to protect 

the environment from the plastic water bottles that inevitably end up being 

thrown into landfill. The decision by the town in 2009 to ban bottled water 

entirely, and install drinking water dispensers throughout the town was 

widely reported at the time in a diverse range of publications, from a 

mention in the journal Geographical to the New York Times. This history-

making decision, the first of its kind world-wide, suggests a town very 

concerned with its image and physical environment, and a dedication to 

protecting it. It also suggests a certain amount of agreement and cohesion 

amongst the residents.  

   A quick glance at the links on Brigadoon website www.brigadoon.net.au 

reveals a list of Bundanoon-specific links, such as the local Mens’ Shed and 

the Bundanoon branch of the Lions Club. The scale and success of 

Brigadoon, combined with the town’s website and bottled water ban all 

point to a small town very aware of its own branding and committed to 

preserving its image and environment.   

   Bundanoon is Brigadoon entered its 37th year of operation in 2014. The 

festival is increasingly popular and has grown to be a major cultural 

gathering. It has also attracted the interest of scholars previously.  

   The Bundanoon is Brigadoon festival has previously been studied by 

Ruting and Li (2011). Whilst Ruting and Li (2011) do not look at 

Bundanoon is Brigadoon solely as a showcase of symbolic ethnicity, they 

do make note of some pertinent facts about the festival itself.  

   One interesting point that Ruting and Li (2011) note, that is of course not 

advertised on the Bundanoon or Brigadoon websites, is the otherwise 
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complete lack of linkages between Bundanoon and Scotland. Typically, 

ethnic festivals have evolved in places where there are significant numbers 

of people from that ethnic background who enjoy preserving their culture. 

For example, the Australian Italian Festival is held every year in Ingham, 

Queensland, where approximately 50% of the population have Italian 

ancestry. German-themed businesses and events are also popular in the 

Adelaide Hills where many Germans initially settled in the 1800s. However, 

Bundanoon has never had a significant history of Scottish settlement, yet 

Brigadoon is undoubtedly the “town’s largest tourist attraction, which has 

given Bundanoon a reputation further afield as a ‘Scottish’ place” (Ruting 

and Li, 2011, p.268).  

   According to the work of Ruting and Li, the majority of visitors either 

identify as having Scottish ancestry, or attend with a friend who does. 

Ethnic identification and ‘roots searching’ form a significant part of the 

festival, with over 30 clan tents, assisting people with tracing genealogies.  

   The festival and its attendees seem perfectly typecast to fit into Gans’ 

theory of symbolic ethnicity – “Most respondents at Brigadoon were only 

part-Scottish, and only a handful knew relatives in Scotland. An even 

smaller number were actually born in Scotland. It is likely that most 

Scottish-background visitors see themselves as Australian, but at occasions 

such as the festival they are Scottish-Australian” (Ruting and Li, 2011, 

p.271). They further go on to state that many of the Scottish-Australian 

participants at Brigadoon engage with their ethnic background through 

participating in this and other festivals, perhaps even taking tours to 

‘ancestral’ lands in Scotland, and consuming music, food and other tokens 
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perceived to be ‘Scottish’, much as Gans (1979), Halter (2000) and Waters 

(1990) describe in their descriptions of symbolic ethnicity.  

   The ethnic immersion that Ruting and Li (2011) describe being 

undertaken at Brigadoon is largely easy, uncomplicated and non-committal 

– eating Scottish food, listening to Scottish music, watching Scottish dance 

and sports, and purchasing quintessential items such as tartans. The active 

marking of ‘Scottishness’ through the decision to purchase tokens, eat 

Scottish food, or engage with practices such as Highland Games or dance 

that Ruting and Li (2011) observe, is also deeply reflective of both Gans’ 

(1979) and Bauman’s (2001) assertions of the active, conscious aspect of 

such identity-building.  

   Included in the Bundanoon is Brigadoon website is information about 

clans in attendance, conferring a certain legitimacy on the ethnic and 

genealogical aspects of the event. Emphasised also are the numerous 

Highland sports and games, although Ruting and Li argue that several of 

these are of much more recent origin, or irrelevant to Lowlander Scots.  

   

Methodological approach 

      Phenomenography is described as “a research method for mapping the 

qualitatively different ways in which people experience, conceptualize, 

perceive, and understand various aspects of, and phenomena in, the world 

around them” (Marton, 1986, p.31). This has been a necessary characteristic 

for the research undertaken here, where experience and personal perceptions 

of a phenomenon, in this case, symbolic ethnicity, are at the core of the 

research. As stated previously, any studies of identity (in this case, ethnic 

identity expressed through symbolic ethnicity) are necessarily influenced by 
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the subjective interpretation of participants (Bauman, 2001, 2011; Gans, 

2015). Phenomenography was chosen here, as this study is reliant on 

participants’ own experiences and conceptions, which could not be 

adequately examined with a more rigid and quantitative methodology.  

   Phenomenography is a relatively recent approach to qualitative research, 

having first being described in the 1980s. The approach of 

phenomenography has been used almost exclusively in educational research, 

particularly research into higher education (Svensson, 1997). However, 

whilst it is linked closely with the discipline of education, 

phenomenography is an applicable approach for a variety of disciplines, 

including sociology. Since being formally described by Marton in the 

1980s, it has been growing in popularity as an approach for exploring a 

variety of different phenomena, both within and outside the study of 

education. It has been chosen here for its considerable scope in observing 

and analysing phenomena, avoiding the constrictions and limitations of a 

more quantitative approach. Further, phenomenography not only allows for 

the examination of phenomena, but also how individuals experience and 

perceive phenomena (Åkerlind, 2012, Marton, 1986). This is critical to this 

study, with its’ emphasis on identity and self-perception. Identity and 

concepts residing in identity construction, such as symbolic ethnicity, 

cannot be observed objectively, as they are necessarily interpreted and 

experienced differently by individuals (Bauman, 2001, 2011; Gans, 2015). 

A phenomenographic approach is necessary for recognising and examining 

how the phenomenon, in this case, symbolic ethnicity, is experienced by 

individuals and the collective to which they belong. Phenomenography does 

not have a particularly rigid philosophical and theoretical framework, 
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allowing a far greater amount of flexibility to explore the nuances and 

individual experiences of phenomena than other research approaches. A 

research approach that is flexible enough to describe, record and analyse 

very individual and differing experiences and interpretations is necessary to 

form a detailed picture of how symbolic ethnicity has been undertaken and 

experienced by respondents at Bundanoon is Brigadoon. 

      Phenomenographic studies explore and interrogate knowledge as it is 

experienced, interpreted, and related to by participants, rather than existing 

in a vacuum. Marton (1986), one of the earliest users of phenomenography, 

notes that it differs from phenomenology and other research approaches as it 

considers only what he describes as ‘second order’ thoughts. 

Phenomenography does not claim to study the reality of what literally exists 

in the world, but rather what exists in peoples’ conceptions and 

interpretations of the world (Åkerlind, 2012). This is a necessary distinction 

for this study, as symbolic ethnicity is a structure of identity and part of an 

individual’s self-narrative (Gans, 1979, 2015). Knowledge generated in this 

study, particularly that gathered through interviews, is necessarily informed 

by individuals’ experiences, self-perception, and their relationship to their 

ethnic community. Therefore, using phenomenography has been extremely 

helpful to acknowledge and interrogate the complexities of the experiences 

displayed in collected knowledge. A more rigid and quantitative framework 

may have denied or failed to observe the nuances between the experiences 

and practices described by participants, and how they have interpreted, re-

imagined and responded to those experiences.  

   In order to examine the presence of symbolic ethnicity at the Bundanoon 

is Brigadoon festival in Bundanoon, (New South Wales, Australia) I have 
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first drawn upon the academic literature of ethnicity, symbolic ethnicity, 

identity and Scottish-Australian history. This literature review (see Chapter 

2) provides a framework of understanding by developing a working 

definition of ‘ethnicity’, and who is deemed a member of an ethnic group. 

Further, it offers a definition of ‘symbolic ethnicity’, providing numerous 

markers to observe in the field, such as the use of overtly (Scottish) ethnic 

symbols such as flags, tartans, bagpipes and clan symbols. It also provides 

the necessary context for understanding the Scottish-Australian diaspora and 

the history of Scottish settlement and culture in Australia. This is consistent 

with using phenomenography as a research framework, with Svensson 

(1997) describing the approach as making assumptions about the research 

object based on present knowledge, rather than on beliefs of the unknown.  

   Applying phenomenography as a research methodology, this research has 

been structured as a singular case study. Zikmund (1997) argues that the 

case study methodology produces a deep understanding of a single, 

particular situation. A case study is very appropriate here as the research 

will focus on a single event only. The case study allows for a qualitative 

approach to the research and is frequently used as a research tool for 

contributing to the knowledge of social and organizational phenomena (Yin, 

1989). It allows for exploratory research that provides deep knowledge of 

one or a small number of select situations (Zikmund, 1997). Whilst the case 

study is limited to a particular set of behaviours and interactions, it still 

allows one to examine and hypothesize how particular practices are enacted 

in specific social spaces and organizations (Silverman, 2004). 

   Svensson (1997) describes phenomenography as being concerned 

primarily with focusing on and describing specific conceptions related to the 
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research orientation. It has been used here to describe the concept of 

symbolic ethnicity (Gans, 1979) being undertaken by participants at the 

Bundanoon is Brigadoon festival and participants’ perceptions and 

interpretations of their practice. Phenomenography relies heavily on detailed 

description rather than more empirical approaches (Hasselgren and Beach, 

1997). After descriptions of individual facets of the research question have 

been generated, these descriptions are compared, systemised, and organized 

into themes. These themes can then be used to achieve descriptions of more 

complex phenomena (Svensson, 1997). This follows the research 

approaches pioneered by Marton (1981). Marton and Booth (1997) utilised 

three primary criteria for phenomenographic research. Each category or 

conception reveals a distinctive or unique way to understand the 

phenomenon. Further, the categories must show a logical relationship to 

each other. Finally, the data should be organized into a few relevant 

categories, rather than innumerable, superfluous subdivisions (Marton and 

Booth, 1997).  

   The primary method of data collection associated with phenomenography 

is the qualitative interview. Whilst other modes of data collection can be 

used to supplement and expand understanding of the phenomenon, most 

phenomenographic studies rely on qualitative, semi-structured interviews to 

generate understanding (Åkerlind, 2005). As a research orientation, 

phenomenography prioritises collecting data that describes the experience of 

the phenomenon, rather than prescribing set methods of data collection. 

Methods should be chosen based on the nature of the phenomenon being 

explored (Barnard, McCosker and Gerber, 1999). In order to adequately 

explore and analyse the experiences of symbolic ethnicity in this case study, 
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qualitative interviews have been combined with other methods of data 

collection – participant observation and photographic recording.  

   Qualitative interviews with participants have been specifically selected as 

a research method here to ascertain individual attitudes and viewpoints. The 

qualitative interview is a key feature of phenomenographic research, as it 

provides deep and detailed information about the participant’s experience 

and perception of a phenomenon. It produces opinions and insights that will 

not necessarily be obtained through a more formal and structured interview 

or questionnaire (Creswell, 2007).  

   In interviewing participants at Bundanoon is Brigadoon, the style of 

qualitative interview followed that which Holstein and Gubrium (1995) 

identified as the ‘active interview’. The active interview is acknowledged as 

a collaborative process between interviewer and respondent. Active 

interviews are well-suited to phenomenographic research as they 

acknowledge the situational and contextual nature of the interview. The 

interview itself is a process of knowledge production, rather than a neutral 

recount of experiential knowledge (Holstein and Gubrium, 1995).  

   The interviews conducted in this case study are also reflective of Holstein 

and Gubrium’s (2000) observation that “personal accounts are built up from 

experience and actively cast in terms of preferred vocabularies” (Holstein 

and Gubrium, 2000, p164). This is pertinent as Bauman (2001, 2011) 

acknowledged the active self-creation of identities and personal narratives. 

Since this study is concerned with ethnic identity being expressed through 

symbolic ethnicity practices, it follows that interview data cannot be 

expected to be indisputably neutral and subjective, but instead framed by the 

self-perceptions and internal narratives of the respondents (Holstein and 
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Gubrium, 2000). The active interview involves an account from the 

respondent that is framed by the respondent’s worldview, and as such, is 

reflective of their perceptions and viewpoints. It cannot be regarded as hard 

fact or science, but instead gives us information about how individuals have 

experienced and perceived phenomena (Dingwall, 1997).  

  Since the active interview is semi-structured and does not follow a strict 

format, rather, relying on collaboration from the interview subject, it offers 

information not only through what is explicitly stated, but also implicitly 

through that which is omitted (Sarup, 1996). In Bauman’s (2001) discussion 

of identity, he noted that identity is actively constructed and edited by the 

individual. This includes ethnic identity and ethnic participation. It follows 

that in participating in an active interview, subjects may very well 

subconsciously self-edit and deliberately include or exclude different things, 

according to how they like to imagine their ethnic identity (Sarup, 1996).  

 

Interviews and Observations 

   Eleven interviews were conducted at the Bundanoon is Brigadoon festival 

site to gather data for this study. Interviews deliberately followed a semi-

structured format, with interviewees answers being allowed to lead to 

follow-up questions. A conscious decision was made to not use a 

standardised list of predetermined questions for all interviewees as this is 

inconsistent with the aims of a phenomenographic study. The study aimed 

to examine how individuals perceive and experience symbolic ethnicity, and 

a more fluid interviewing style was necessary to allow for individual 

variations of experience and elicit meaningful responses (Åkerlind, 2012; 

Barnard, McCosker and Gerber, 1999). Interviews were recorded using an 
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audio-recording application in-built to a mobile phone. Recordings were 

subsequently transcribed into a written document for ease of reference. 

   In an effort to avoid pre-empting, influencing or manipulating data (Kelly, 

2004) a rigid checklist of questions was not deliberately devised ahead of 

time. It was thought that to have a predetermined checklist would stifle the 

conversational nature of such an interview, and risk missing individual 

experiences and responses that may not have been covered by a standardised 

checklist. This is consistent with the use of phenomenography, with 

interviews in many phenomenographic studies being deliberately flexible 

and fluid to allow for a diversity of individual responses (Barnard, 

McCosker and Gerber, 1999, Marton, 1986, Svensson, 1997). Questions 

were asked in response to the interviewees’ previous answers, to elicit 

qualitative data that was particular to the individual’s experience of the 

phenomenon. An introductory question asked to all respondents was “Do 

you have Scottish ancestry yourself?” or a variation of this phrasing. 

Follow-up questions were asked in a conversational manner in response to 

the way the interviewee responded. Where the interviewee responded ‘yes’ 

to having Scottish ancestry, they were then asked further questions about 

their Scottish ancestry, such as their knowledge about their ancestors, length 

of time in Australia and their engagement with Scottish symbols and 

culture. Two of the respondents replied that they did not have any Scottish 

ancestry. In response, the follow-up line of questioning responded to this, 

asking about their own background and how they had come to attend a 

Scottish festival. This fluid and responsive style of questioning was chosen 

to elicit more personalized and detailed responses. Questions were also far 

more relevant and poignant than those that may have been used in a 
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standardized list of questions that did not take into account the diversity of 

respondents (Kelly, 2004).   

   Whilst qualitative interviews formed a major part of the research-

gathering component of this study, participant observation has also been 

used as a tool of enquiry in this study. Whilst the interview is often the main 

method of data collection for a phenomenographic study, the approach of 

phenomenography does not specify any single procedure (Barnard, 

McCosker and Gerber, 1999). Rather, a phenomenographic study should 

start with what information is being sought, with the methods of data 

collection “selected and altered in relation to the type and nature of the 

phenomenon under investigation” (Barnard, McCosker and Gerber, 1999, 

p.215). 

   The combined use of the interview and participant observation was 

thought necessary to adequately explore the conceptual and theoretical 

constructions of this study. Bauman’s (2001, 2011) theory of identity 

necessitated the use of a phenomenographic approach, and therefore, the use 

of interviews. As identity is a conscious construction that is strongly 

influenced by self-perception (Bauman, 2001), qualitative interviews were 

used to elicit the participants’ perceptions and experiences of their ethnic 

identity. The internalized nature of identity meant that an active interview 

that invited the opinions and self-narrative of participants was necessary to 

obtain detailed and meaningful data.  

   Simultaneously, it was important to note that this thesis is actively 

interrogating whether symbolic ethnicity exists in Australia, particularly 

amongst the fifth-plus generations since migration. Participant observation 

was consciously used for the researcher to observe and note the markers and 
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practices identified in Gans’ (1979) work on the concept. The use of the 

researcher’s observations of symbolic ethnicity, informed by the reading of 

Gans (1979), combined with the perceptions elicited from participant 

interviews, formed a more comprehensive data set that was able to 

adequately address the research questions. The exclusion of one data 

collection method in favour of the other would have meant the possibility of 

valuable viewpoints, observations and perceptions being overlooked, and 

thus forming a less informed or unbalanced conclusion to the research 

questions.  

   Participant observation involves the researcher participating in the event 

and conducting observations of participants (Seale, 2004). Observations 

have been made through viewing and participation in the festival, and 

backed up with notes and photographic evidence. Observations were 

informed by the reading of Gans (1979), and other academics, detailed in 

the literature review in Chapter 2, with the researcher viewing the festival 

through the conceptual lens of symbolic ethnicity in practice. This meant 

making note of symbols and practices of Scottishness, and the engagement 

of festival participants with them. This research method has been used as a 

supporting tool in addition to conducting qualitative interviews, and is 

consistent with the practices of Derret (2003), Lin (2000) and Ryan and 

Wollan (2013) in their festival-based studies, which also utilised multiple, 

complimentary methods of data collection. In the case of this research, 

participant observation meant the researcher spending the full day attending 

the festival (8:30am to 3:30pm) and observing all of the various facets of it 

– performances, Highland Games, clan tents, and assorted food and 

merchandise stalls. As the research question revolves around symbolic 
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displays of ethnicity, symbols strongly associated with ‘Scottishness’ were 

observed and noted – for example, kilts, other items of tartan, bagpipes, the 

Scottish flag, clan flags or crests and Highland Games. Analysis of the 

qualitative data obtained from participant observation and interviews has 

then informed the overall understanding and conclusions of the study.  

   Three photographs from the event have been included in the data analysis 

chapter of this thesis. Visual data has been used in a wide variety of 

previous qualitative studies (Banks, 2007). Whilst many of the conclusions 

derived from this study have been reached using data elicited from 

qualitative interviews and participant observation, these photographs have 

been used to emphasise and illustrate particular points. Whilst visual records 

tell only limited (and variously interpreted) information on their own, Banks 

(2007) argues that they play an important role as a supplementary data 

record.  

   The particular photographs discussed below in Chapter 5 as part of this 

thesis have been analysed using an interpretivist approach. Banks (2007) 

describes the interpretivist approach as interpreting the action or subject in 

photographs according to a broader set of meanings and context. The 

interpretivist approach developed in the late 1960s in contrast to the 

positivist approach which evolved in the natural sciences – the image is 

studied independently and subjectively, without being looked at within a 

contextual framework. Whilst this subjectivity is undoubtedly useful for 

some areas of the sciences, the socially constructed nature of sociological 

studies such as this necessitates an interpretivist approach. This 

photographic analysis has been used to support particular areas of 
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discussion, in addition to the predominant data collection methods described 

above. 

 

Data Organization  

   The data used in this study has been gathered at the Bundanoon is 

Brigadoon festival site through audio-recorded qualitative interviews, and 

participant observation. Some photographic records have been made in the 

process of participant observation. This data has then been analysed using 

phenomenological methods discussed by Åkerlind (2005, 2012) and 

Svensson (1997).   

   Svensson (1997) recommends that following interviewing participants, the 

phenomenologist then analyses the data by minimizing it to the most 

meaningful and relevant descriptions and quotations, then combining this 

data into ‘themes’ (Svensson, 1997). These themes are then analysed to 

form conclusions about the experience or phenomena. This has been 

followed here, with the findings in chapter 5 organised into these themes 

that have emerged from the analysis of interview responses. Themes that 

emerged consistently in interview responses were the ages and aging of 

those involved in the ‘Scottish movement’; the idea of ‘root-seeking’; 

Scottish-Australian history as part of the broader history of Australia; 

symbols and practices; participation by non-Scottish spouses; and 

differences in participation between the generations. Following the 

organization of analysed data into themes, a reflection of the overall essence 

of the experience (Svensson, 1997) is given in chapter 6 based on the data 

and relevant themes and quotes that have emerged in chapter 5. 

    Svensson’s (1997) ‘themes’ refer to a grouping of data and quotes pulled 
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from participant interviews that are meaningful and pertinent to particular 

points of interest to the study. These themes have been used to organize 

areas of analysis and discussion in chapter 5. The data refers to the collected 

data set, rather than only individual transcripts in isolation. Themes have 

only been utilised and discussed where they have emerged from multiple 

interviews, rather than a singular response. This is consistent with the 

phenomenographic approach to this type of study, which is examining the 

experience of a group or collective (Åkerlind, 2012).  

   After conducting interviews at the Bundanoon is Brigadoon festival, the 

recorded interviews were played back and transcribed as written text for 

ease of reference. This written text was then thoroughly read and 

particularly meaningful, insightful quotes, or areas of interest were 

highlighted. This is consistent with phenomenography practice as described 

by researchers such as Åkerlind (2005). These specific quotes were 

identified by their particular relevance to the concept of symbolic ethnicity 

(Gans, 1979) that is the key focus of this thesis.  

   Once all quotes and particular areas of meaning had been identified and 

highlighted distinctly from the bulk of the recorded text, these highlighted 

areas were organized into distinct themes that had emerged (Åkerlind, 2005, 

2012; Svensson, 1997). These themes form the organizing structure of 

Chapter 5. In reading the transcribed interviews, themes that emerged 

repeatedly from participants were: aging in the ethnic community, 

particularly amongst those in leadership roles, and the possibility of 

discontinuity as the most enthusiastic ‘symbolic ethnics’ were often older 

people; ‘roots searching’ as a motivation for ethnic participation; the co-

existence of ‘ethnicity’ with ‘Australianness’ – ethnic group membership 
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does not preclude one from majority-group membership; symbols – the 

popularity and symbolism of items such as tartans, bagpipes, etc; out-

crossing – involvement of non-Scottish spouses; and inter-generational 

differences in participation.  

   Once the most meaningful and pertinent interview segments had been 

identified and grouped into themes, participant observation data was also 

added to the themes where appropriate. For example, in the ‘aging’ chapter, 

as well as relevant quotes identified from participant interviews, notes from 

participant observation were also added, such as those about the 

participation of children in the festival. Each major theme that was 

identified from the evidence has been discussed thoroughly in Chapter 5, 

using first the data elicited from qualitative interviews with participants, 

then relevant participant observation notes (and related photographs in some 

cases). Analysis and discussion of the data under these themed groupings 

has been undertaken in Chapter 5, as well as examining how consistent (or 

not) these observations are with the existing literature. The information 

discussed in Chapter 5 has then been used to inform an overall conclusion of 

how symbolic ethnicity is occurring at the Bundanoon is Brigadoon festival 

in Chapter 6. 

 

Ethical Considerations 

   In conducting the research for this thesis, certain ethical considerations 

were taken into account. This was necessary to meet standard expectations 

of academic conduct, as well as the particular requirements of the Ethics 

Committee of the researcher’s institution, Charles Sturt University.   
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   Some parts of the study were able to be conducted unobtrusively without 

any imposition on other individuals, such as the gathering of background 

and theoretical information, and participant observation. Participant 

interviews were the main cause for ethical considerations. Several steps 

were taken to ensure that participant interviews were conducted ethically 

and did not cause any inconvenience or distress to participants.  

   Firstly, it was decided at the outset of the research that interviews would 

only be conducted with those persons over the age of eighteen. Whilst this 

does mean that there is diminished diversity in responses, which do not 

reflect the conceptions of any younger persons, it was thought a necessary 

and helpful ethical consideration. Adults (that is, persons exceeding 

eighteen years of age), are much better positioned to understand the concept 

of consent and the implications of participation in such an interview. 

Despite the fact that children under eighteen may have been willing to 

participate in an interview, the general societal consensus that children are 

not cognitively developed enough to provide consent or sign contracts 

independently meant that it was thought best to leave children out of the 

interview process.   

   All participants interviewed were adults over eighteen years of age, to 

ensure no ambiguities around ability to provide informed consent. 

Participants were first asked if they were willing to be interviewed by the 

researcher. The researcher explained the nature of the interview to them, as 

well as providing a consent form explaining the interview procedure. In 

addition to all of the information being provided in the consent form, it was 

also explicitly stated verbally by the researcher that the interviews would be 

audio-recorded on the researcher’s mobile phone.  
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   Interviews were only conducted after a participant agreed to the interview 

being audio-recorded and signed the provided consent form. As an active 

interview model was being followed with the interviewee being allowed to 

drive much of the direction of the interview, interviewees were not forced 

into any particular line of questioning which may have made them 

uncomfortable.  

   To preserve the anonymity of individual responses, the consent form was 

the only place where the participant’s actual name and details were 

recorded. In transcriptions, notes and the actual thesis, each interview was 

assigned a number for reference – Interview 1, Interview 2, Interview 3, and 

so forth. All references contained within this research refer to interviews 

and their quotations by a number, rather than a name or other identifier. This 

has ensured that responses are completely anonymous and cannot be 

attributed back to an identifiable individual.   

 

 

Methods Summary  

   A phenomenographic approach has been used in this study to answer two 

key questions being investigated. This study seeks to determine whether the 

concept of symbolic ethnicity (Gans, 1979) is observable in an Australian 

context. Further, it aims to answer Gans’ (2014) question of whether 

symbolic ethnicity can continue to survive in the fifth or subsequent-

generations post-migration or not. Phenomenography has been chosen as the 

research orientation for this study as it is a methodology that can be used to 

examine participants’ experiences, perceptions and interpretations. A 

methodology that allowed for the exploration of individuals’ perceptions 
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was necessary as symbolic ethnicity is a form of identity construction. 

Identity is necessarily viewed, created and mediated through the 

individual’s own self-perception (Bauman, 2001; Gans, 1979), rather than a 

measurable certainty.  

Phenomenography also provided the necessary flexibility to examine the 

phenomenon, rather than prescribing set research methods.  

   Following typical phenomenography practice, qualitative interviews have 

been used at the site of the 2014 Bundanoon is Brigadoon festival to answer 

these questions. Active interviews (Holstein and Gubrium, 2000) were used 

to discover participants’ perceptions of their practice (or not) of symbolic 

ethnicity. Phenomenography is concerned with perceptions and experiences 

of a phenomenon, which necessitated the qualitative interview as a key 

research method. The qualitative interview is necessary to discover not only 

if symbolic ethnicity exists in the particular context being investigated, but 

also participants’ individual experiences of it.  

   In addition to using qualitative interviews to determine whether symbolic 

ethnicity was being undertaken in the Australian context and was continuing 

to exist in the fifth-plus generation, participant observation was also used as 

a complimentary tool.  

Participant observation (which also included taking photographic records of 

participation) was used to observe and note symbols and markers identified 

as significant from the literature (or their absence if applicable).  

   Qualitative interviews conducted at the research site were transcribed as 

written documents. Following the phenomenographic practices described by 

Åkerlind (2005, 2012), Marton (1981) and Svensson (1997), the transcribed 

interviews were then read thoroughly, and quotes identified as particularly 
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meaningful to the research were highlighted. Highlighted quotes were then 

grouped into key themes that were identified from the data and deemed 

relevant factors in determining the presence and continuity of symbolic 

ethnicity in the research context.  

   Once the data collected from the interview transcripts was grouped into 

these themes, data obtained from participant observation was then combined 

under the same thematic groupings. A select number of photographs were 

also included in the data set to support the findings obtained through 

qualitative interviews and participant observation.  
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5. EMERGENT THEMES AND ANALYSIS 

 

Overview 

   A range of qualitative methods described above in Chapter 4 were used to 

gather data at the Bundanoon is Brigadoon festival on 5 April, 2014 in 

Bundanoon, New South Wales. Phenomenographically-informed, 

qualitative interviews that followed the structures of Holstein and 

Gubrium’s (2000) ‘active interview’ model were conducted with a small 

sample of festival attendees. Participant observation was also used to gather 

information and draw conclusions on a number of aspects of symbolic 

ethnicity and festival participation, and in some cases these observations 

were also further backed up with analysed photographs. As this was a 

phenomenographic case study, a decision was made to use the three 

methods of data collection in conjunction with each other in order to 

develop a deep and informed understanding of the phenomenon and 

participants’ perceptions of the phenomenon (Barnard, McCosker and 

Gerber, 1999).  

   The interviews conducted at the research site were recorded using 

recording software uploaded to a mobile phone (with the interviewees’ 

permission), and later transcribed for ease of reference when studying and 

analysing responses. The nature of these interviews and the subsequent 

mode of analysis were heavily influenced by Svensson (1997). In order to 

preserve the privacy and anonymity of interview subjects, each has been 

allocated an interview number and will be referred to hereafter as ‘Interview 

1, Interview 2’ etc. 
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   A conscious choice was made to use Holstein and Gubrium’s (2000) 

‘active interview’ model here, in order to interrogate the subjective notion 

of identity. As Bauman (2001, 2011) has described identity as an active, 

conscious, self-creation, the active interview was necessary for not only 

eliciting data about the phenomenon of symbolic ethnicity (Gans, 1979) as a 

tool of identity construction, but respondents’ perceptions and 

interpretations of the phenomena. A deep analysis not only of the 

phenomenon, but also respondents’ perceptions of the phenomenon, is a 

necessary part of the phenomenographic study.   

   Eleven adult attendees were interviewed. Four interview subjects were 

female, and seven were male. All were over the age of forty-nine. Whilst 

this may be seen as a skewed sample, it should be noted that the average age 

of attendance at such festivals is older than that of the general population, 

and is consistent with the findings of Bankston and Henry (2000). Whilst 

there were families with children and younger people in attendance, many 

festival participants were middle-aged or older.  

      The following sections present in greater detail the findings from this 

study and the implications of these findings. Before conducting a thorough 

analysis of observations and participant responses, it is worth noting that a 

few themes consistently emerged from multiple interviews (Åkerlind, 2012) 

that will be elaborated on further. These themes were identified and 

organized using open coding. The identification and discussion of themes is 

consistent with the phenomenographic practices of Svensson (1997), and are 

useful in forming an understanding of an abstract phenomenon. These 

themes were:  

 the age of those involved in the ‘Scottish movement’ 
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 the ‘search for roots’ 

 how the history and preservation of Scottish heritage being enacted 

at Bundanoon is Brigadoon and other festivals was a part of the 

broader Australian history, rather than being isolationist or non-

inclusive 

 symbols and practices 

 participation from non-Scots via spousal connections 

 differences in generations 

    These themes will be discussed below, using data gathered in this study.  

They will also be compared and discussed against the existing literature, 

such as the work of Bakalian (1993), Bankston and Henry (2000), Gans 

(1979) and Waters (1990). They will also be used to respond to recent 

concerns expressed by Gans (2014, 2015) about the possible decline and 

even the potential extinction of symbolic ethnicity.  

   The themes explored in Chapter 5 of this thesis were identified from 

analysis of the data gathered in qualitative interviews at the festival site. 

Gans (1979) identified symbols and practices as primary ways of ‘being 

ethnic’ for later post-migrant generations who were motivated by a ‘search 

for roots’ (Gans, 1990; Halter, 2000). These two themes – symbols and 

‘roots searching’ have been identified for further analysis due to the 

significance given to them in Gans (1979) work, as well as the significance 

given to them by interviewees and the subsequent data that was generated. 

These themes are also broadly explored by the theories of Bauman (2001, 

2011) which has also informed the theoretical structure of this research, as 

well as other academics such as Clammer (2015). The symbols which 

individuals choose to display (in this case, recognizably Scottish symbols, 
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such as tartan) are significant markers of identity (Bauman, 2001). The 

connection to roots is also significant in identity-formation – see the section 

‘Identity Construction with Bauman and Gans’ for discussion of Bauman’s 

(2001) acknowledgement of ‘roots searching’ as a response to identity-

construction in postmodern society.   

   Since Gans (1979) initially described the concept of symbolic ethnicity, 

his follow-up work has questioned and analysed the future and continued 

viability of symbolic ethnicity (Gans, 2014, 2015). Threats to continued 

ethnic practices include the dilution of ethnic groups through outcrossing 

and intermarriage, the aging and subsequent deaths of those older 

community members and those closest to the migration experience who are 

often responsible for keeping ethnic traditions and practices alive, and 

absorption into the broader culture of the host society (Gans, 2014, 2015). 

Similar themes emerged from interviews that were conducted with festival 

participants, and thus subsections have also been dedicated to their further 

analysis.   

 

Aging  

   One of the themes that was both observed and mentioned by participants 

in this study was that those participants most active in trying to preserve a 

distinctive Scottish culture were often older people, many of whom were 

well into their sixties or seventies. This is a similar finding to that of 

Bankston and Henry (2000) who observed that middle-aged and older 

people were often the largest group at ethnic and cultural festivals. This 

raises the prospect of symbolic ethnicity, and indeed, the preservation of 

distinct migrant cultures, dying out with the current older generation or their 
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children, a possibility suggested by Gans (2014). A couple of respondents 

voiced this notion that preserving culture was typically the practice of older 

generations:  

 

   as you can see, you look around here, you see the age of people, it’s hard 

to come across the younger people. I think as you get older, you realise 

where you come from, you know? I have two children. One is fifty and the 

other is fifty-one. They don’t show any interest yet. My grandchildren show 

more interest, but I think they might, you know, as they look at books and 

that, they might take more interest where they come from (Interview 6). 

 

   I mean, I don’t know how long it’s going to be able to continue, because a 

lot of the people are getting pretty old [laughs]. Unless they can get some of 

the younger people taking it on, yeah, it’s going to be difficult… my kids 

are not too into it. Took them up a lot when they were little, and they do like 

the Scottish…they like to come to these things and they’ve been back to 

Scotland quite a few times, but I don’t think that they would be learning the 

language or carrying on the traditions (Interview 11).   

 

   Despite not being specifically asked, two of the eleven respondents noted 

that their children did not share their interest and enthusiasm in maintaining 

Scottish practices and links. The participants in Interview 6 and Interview 

11 identified that their own children did not share the same enthusiasm for 

preserving Scottish traditions. Both interviewees note that their children are 

unlikely to replicate the same dedication or participation in Scottish 

preservation as themselves. Another, the interviewee questioned in 

Interview 5, joked about his kids hiding his bagpipe music from him. In 

studies conducted by Bankston and Henry (2000) older participants were 

easily the largest cohort at ethnic festivals.  

   Whilst the above quotes might support Gans’s (2014, 2015) assessment 

that the future of symbolic ethnicity and ethnic preservation is grim, there 

were some hopeful signs also that this is not the case, and symbolic 

ethnicity continues to be relevant into the next generation. Bundanoon 
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Public School, the local primary school, was actively involved in the 

festival, with students participating and a stall being run on the grounds by 

the school staff. The school has a strong presence at the festival every year, 

thus exposing the youngest generation to Scottish culture and preservation.  

   Children were also participating in Highland dances and the pipe bands 

(see further discussion included with Figure 2). Several pipe bands included 

teenage drummers and pipers, and a number of small children were 

performing traditional dances in Highland dress. The organizers of 

Bundanoon is Brigadoon had included a ‘Bonnie Bairns’ (Scottish Gaelic 

for ‘nice children’) competition, which is a feature every year. Children 

under five compete for prizes awarded to the best dressed child in traditional 

Highland dress. As discussed in Chapter 2, national costumes and traditional 

types of dress are widely acknowledged as ethnic symbols, often deployed 

as markers of symbolic ethnicity (Gans, 1979; Halter, 2000). Therefore, it 

can be stated that those ‘Bonnie Bairn’ participants are engaging (or being 

made to engage by their families) in the practice of symbolic ethnicity.  

   Whilst the clan tents, devoted mostly to genealogical exploration, were 

predominantly the domain of older participants, one clan was making an 

effort to try and attract children’s attention with a ‘fire-breathing’ dragon 

(see Figure 1) and a life-size model of a knight in armour. Many younger 

children were transfixed by the dragon or climbing through its’ open mouth, 

and were also interested in the knight. In the space of approximately five 

minutes, I also observed eight different parents photographing their child 

posing with the dragon or the knight. The dragon, whilst appearing in the 

mythology of several European cultures, enjoys strong popular linkages 

with the mythology originating in Scotland and surrounds.  
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   Organizers of the festival had also used the tradition of the Highland 

Games to spark childrens’ interest and get them actively participating in the 

festival. There was a mini, scaled-down caber toss, modelled on the adult 

event but conducted with a much smaller and more manageable caber than 

the adult event. Highland Games, including the caber toss, are events that 

originated in the Scottish Highlands and are strongly linked with Scottish 

culture (Sim and Leith, 2009). Several children were enthusiastically trying 

to toss the caber as the adults were doing (Figure 2). The caber toss is a 

traditional Scottish Highland event, with roots traceable to the 1570s. The 

adult version involves a 5 metre long tapered fir pole weighing 

approximately 40 kilos. It must be thrown so that it tumbles end over end, 

landing with the tapered end pointing away from the thrower. At 

Bundanoon is Brigadoon, whilst adults competed in the traditional event, 

children tested their skills throwing a light caber of approximately a metre 

in length.  

    The Swordplay School of Theatrical Fencing and Stage Combat were also 

extremely popular with younger attendees, with many children happily 

jousting members of the school with shields and foam ‘swords’. This event 

was very popular, with many children eager to participate (Figure 3). 

Throughout the day there was a constant queue of children waiting for their 

turn to joust with the ‘swords’. The Scottish ‘authenticity’ of this particular 

event was somewhat dubious (refer to pages 119-120), but it was very 

successful in engaging the festival’s younger participants. Whilst not the 

most ‘authentic’ aspect of the festival, the enjoyment of participating might 

lead some youngsters to explore other aspects of Scottishness in the future.  
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   The Highland Games were also popularly contested by that generation that 

might be feared missing from cultural preservation – the children of the 

enthusiasts running the show and tracing genealogies, and the parents of the 

‘Bonnie Bairns’. Young men in their twenties and thirties appeared eager to 

prove their masculinity by tossing the caber, and trying their luck at lifting 

the ‘Stones of Manhood’. The ‘macho’ nature of these games, based on 

strength, are an easy gateway to maintaining cultural interest from young 

adults, and also very compatible with mainstream Australian culture, which 

values male strength and toughness through pursuits such as NRL, and the 

mythology of the ‘bushman’ (Mackay, 2007).  

   Whilst a disproportionate majority of festival participants were older 

people (50+), particularly amongst those in organizing and promotional 

roles, the enthusiastic participation of younger people in both the games and 

performances suggests that, at least for another generation or so, there will 

continue to be an interest in the symbols and history of Scottishness in 

Australia. Festive contexts such as Bundanoon is Brigadoon create an ‘easy’ 

way of ‘being Scottish’ for those latter generations who are now far 

removed from the initial migration experience. Whilst leadership roles were 

overwhelmingly held by older participants, many of whom were in their 

sixties or older, it is entirely possible that later generations will step up and 

continue to carry out ethnic preservation activities in the future. Interview 6 

mentioned interest from his grandchildren, and many children were 

participating in events throughout the day, including engaging with symbols 

and icons such as wearing tartan, and items with Scottish flags. 
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Figure 1 – the ‘dragon’ outside one of the clan tents attracted a near-

constant stream of children. 
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Figure 1 - Youth Engagement 

   Figure 1 has been included here as part of the analysis of age in relation to 

ethnic participation. Particularly, aging is pertinent to the question of 

whether ethnic practices will continue at all in the future. Alba (1985), and 

more recently, Gans (2014, 2015) himself hypothesized that as the current 

generation of ‘symbolic ethnics’ dies out, so too may the distinct immigrant 

cultures that they have worked to preserve. Figure 1 provides some hopeful 

counterbalance to this theory. It shows a giant dragon, a mythological 

creature that features in the mythology of many distinct Celtic groups, 

including the Scottish. The dragon is colourful and cartoon-like, designed to 

visually appeal to children at the festival. The dragon’s open mouth is of a 

size large enough for a child to pass through, and during the course of 

participant observation, numerous children were seen running back and 

forth through the dragon’s mouth and engaging with the structure.  

   The popularity of the dragon shown in the image is pertinent as it 

questions Alba (1985) and Gans’s (2014) hypothesis that ethnicity amongst 

earlier migrant groups is in danger of dying out rapidly. Many children at 

the festival were showing a keen interest in the dragon, including wanting to 

be photographed with it and running through its’ open mouth. Their 

enthusiasm and engagement with the dragon could prove to be a gateway to 

exploring other aspects of Scottishness in the future, thus slowing the ‘death 

of ethnicity’ predicted by Alba (1985) and Gans (2014, 2015).  
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Figure 2 – children actively participated in the festival, particularly 

through interactive events such as scaled-down versions of the traditional 

Highland Games. Here, a child participates in a child-sized version of the 

caber toss.  
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Figure 2 - Living Traditions 

   Figure 2 was included for the reasons relating also to the inclusion of 

Figure 1 above. It demonstrates the engagement of children with the 

festival, thus providing the possibility of the continuation of ethnic 

traditions beyond the current generation of adult ethnic group members. 

Figure 2 shows a child participating in a scaled-down, child-sized version of 

the caber toss event. The caber toss is a traditional Highland Game that 

requires a tapered wooden pole (the caber) to be thrown by the participant. 

The caber must flip end over end and land facing away from the thrower, 

with the caber landing the greatest distance away being deemed the winner 

(Appendix A).  

   Figure 2 is a helpful piece of evidence for the argument against the ‘death 

of ethnicity’ that Alba (1985) and Gans (2014, 2015) hypothesized for 

multiple reasons. The photograph shows child participation, implying at 

least one more generation that are participating in demonstrations of 

Scottish ethnicity. Further, it demonstrates active participation, distinct from 

more passive forms of engagement. Whilst some of the symbols and 

practices of ethnicity at Bundanoon is Brigadoon and related festivals are 

very passive and easy, such as wearing an ethnic token like the Scottish 

tartan, Figure 2 shows a participant participating actively through physically 

carrying out a traditional game, thus maintaining it as a living tradition. This 

provides a reasonable indication that ethnic practices in the Scottish 

diaspora in Australia are still ‘living’, and some time away from becoming 

obsolete or resigned to memory. It is important to note physical 

participation in activities, as this requires greater effort on the part of 

participants rather than more passive pursuits such as merely possessing 
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ethnic tokens. It is indicative of enduring practices within the ethnic 

community that are unlikely to die out in the current generation.   
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Figure 3 – The Swordplay School of Theatrical Fencing and Stage Combat 

were extremely popular with younger festival participants, with children 

lining up eagerly to duel with the ‘swords’. Such interactive and engaging 

activities at festivals may encourage children to continue to take an interest 

in cultural preservation as they become older. 
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Figure 3 - Swordplay 

   Figure 3 also lends further support to the hypothesis that symbolic 

ethnicity is likely to continue beyond the current generation of adults. Like 

Figures 1 and 2, it also shows youth participation in Bundanoon is 

Brigadoon. The photograph shows symbolic representations of Scottish 

ethnicity, with the use of the kilt as a marker of Scottishness. Further, it 

shows a youth participant actively engaging in Bundanoon is Brigadoon, 

supporting the possibility that participation in Scottish ethnicity is likely to 

continue at least into the next generation.  

   It could be argued that the activity displayed in Figure 3 is less 

authentically Scottish than that taking place in Figure 2, and therefore, does 

not act as strong evidence of ethnic preservation. Gans (1979) described 

symbolic ethnicity as involving the use of symbols that are representative of 

the relevant ethnic group. There is evidence of Scottish soldiers using 

swords in battle, but similarly, other ethnic groups in the region also used 

similar weapons, rendering them not distinctly Scottish. Whilst Figure 2 

shows a child participating in the caber toss, a traditional game strongly 

associated with the Scottish Highlands with origins dating back to the 

1570s, the sword fighting displayed in Figure 3 is linked more closely with 

Scottish depiction in popular culture, rather than authentic history. Whilst 

Figure 3 shows the enthusiasm of participants and the usefulness of the 

sword play in engaging younger participants, purists could argue that this is 

not legitimate symbolic ethnicity, or indeed, any type of ethnic activity, as 

the sword is not explicitly linked to any particular ethnic group. However, 

sword battles have been associated with the Scottish in popular culture texts, 

notably the film Braveheart. It is likely that the activity shown here in 
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Figure 3 has been used to appeal to popular notions of Scottishness, rather 

than as a practice of heritage preservation.  

   The inclusion of a ‘pop-Scottish’ event as depicted in Figure 3 could be 

viewed in a multitude of ways, both indicative of continued symbolic 

ethnicity, or of its decline. It could be argued that the inclusion of fun, 

engaging events such as this, whilst not particularly authentic, are useful for 

engaging participants, particularly, youth participants, in the festival, 

making them more likely to also explore other aspects of Bundanoon is 

Brigadoon. By providing youth participants with fun, attention-grabbing 

experiences at the festival, it could be argued that they will be more open to 

ongoing participation at the festival in the future, thus continuing to engage 

with other aspects of Scottish ethnicity. However, it could simultaneously 

be argued that the time and distance from mass Scottish migration to 

Australia has allowed more authentic, distinctly Scottish culture to give way 

to created, artificial representations of Scottishness, thus creating a newer, 

unique Scottish-Australian culture. Figure 3 alone cannot support or refute 

either of these possibilities. Figure 3 does indisputably show that youth 

participants were actively participating in Bundanoon is Brigadoon, and any 

threats to the popularity of distinctly Scottish gatherings are not an 

immediate danger.  

   Further, there is the possibility that Figure 3 is also pointing to a 

phenomenon observable in numerous cultures worldwide – shifting and 

evolving notions of what the culture actually is, and what represents it. For 

example, whilst Japanese culture may have previously been shown with 

woodblock paintings and haikus, now it can be symbolized with manga 

comics and the costume-inspired fashion of Harajuku (Crutcher and Kinko, 
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2014). Whilst the sword fighting activity shown in Figure 3 may not have as 

long a history as the caber-toss event shown in Figure 2, it could be a 

legitimate rendering of more contemporary notions of Scottishness that have 

been formed over time by more popular displays of Scottish culture. 

 

Roots searching 

   Bauman (2001) discussed ethnicity as being a useful anchor for identity as 

it is one thing that stays the same in a postmodern world where identities are 

otherwise shifting and fluid. The search for one’s ‘roots’, digging for 

connections to ancestors and kin, serves as a primordial anchor that other, 

more malleable, facets of identity can be hinged upon (Bauman, 2001). One 

idea that also emerged repeatedly during interviews was that of a search for 

‘roots’.  

   

  a search for roots isn’t it? To have a sense of history and belonging. And 

Australia is such a young country, with such a young history. Not like 

Scotland where there’s history all the way back to, you know, centuries. 

People search for roots, and it ultimately takes them back to the older 

countries, like Scotland (Interview 4).  

 

   Multiple interviewees saw value and a sense of connection and identity 

through participation at Scottish events and through clan networks.  

 

   It’s just trying to find your roots. Why am I here? Why do I look the way I 

do? Etc (Interview 8).  

 

   It’s a part of our history, a part of our life, part of our heritage, part of who 

we are… we do keep in touch with the clan, the people in the clan castle, 

who either visit Australia, or people from here visit the castle. It’s a sort of 

‘going home’ type thing (Interview 9).  
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   Festival participants explained that participation in Scottish events, and 

possession of tokens such as tartans, gave them a sense of identity, of being 

‘connected’ to other people and places. Almost all had taken their search for 

roots and kin quite seriously, with extensive genealogical tracing and trips 

back to Scotland, seeking out pre-emigration family homes and villages.  

   Ten out of the eleven subjects interviewed had made visits to Scotland. 

The participant in Interview 5 explained that they attended a clan gathering 

on the Isle of Skye every four years. Interview 8’s subject had visited 

Scotland and been to the home that their family had lived in pre-emigration, 

and visited the grave of their great-great-great-great-great-grandfather in a 

Scottish cemetery. These acts of deliberately seeking out family places and 

taking the trouble to visit Scotland in the first place demonstrate a strong 

sense of roots and kinship with these places, and it being an important part 

of the individual’s identity formation. It also provides strong support to 

Bauman’s (2001) work discussing a primordial sense of connection to 

ethnicity and ancestors as a significant building block of personal identity 

construction.  

   Most interviewees demonstrated considerable effort (either their own, or a 

relative’s) in tracing their genealogies and had deliberately sought out 

information about their family and its’ roots in both Scotland and Australia. 

The subject of Interview 3 had researched his family to the initial migrants 

who came to Australia from Scotland in 1855. The participant in Interview 5 

had researched their family to migrants who arrived in Australia in 1857. 

Interview 7’s subject had researched their family back to 1807. Interview 

8’s subject had researched family back to 1842, and the subject of Interview 

9 had researched to 1843. The participant in Interview 10 named 1853 as the 
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year that their family had emigrated to Australia, and most impressively, 

had traced the family in Scotland back into the 1400s. The interviewee in 

Interview 11 was the most enthusiastic and successful of the genealogists – 

speaking on behalf of her husband, Interview 11’s subject explained that 

some branches of his family in Scotland had been traced back as far as 

approximately 1200AD.  

   Whilst most of the respondents had little immediate connection to 

Scotland or the migration experience (every single respondent was 

Australian-born, and the average length of time in Australia was five 

generations), all clearly demonstrated a strong feeling of Scottishness. In 

Anny Bakalian’s (1993) study of Armenian-Americans, he talks about the 

transition from being Armenian in the migrant generation to feeling 

Armenian in later generations through the maintenance of symbols and 

traditions. In a very similar way, the respondents at Bundanoon is 

Brigadoon clearly feel Scottish, although none had actually been born or 

regularly resided in Scotland.  

   This is all consistent with Bauman’s (2001) observations of identity and 

diaspora. Bauman referenced the deliberate use and seeking out of symbols 

of ethnicity to reinforce an inherited, timeless ethnic identity that could 

serve as an anchor in a fluid and dynamic world. None of the respondents 

interviewed for this study were Scottish in the sense of being born or living 

in Scotland, but all conveyed a feeling of Scottishness being important to 

how they viewed themselves. Interview 4 referred to her husband’s 

participation in a clan society as “to have a sense of history and belonging”. 

In a modern world where allegiances, jobs and networks are constantly 
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changing, the reversion to ethnicity provides a sense of personal history and 

belonging, just as Bauman’s (2001, 2011) work also indicated.  

 

 

Australians All 

   One surprisingly frequent response I received when asking interviewees’ 

about their thoughts on preserving Scottish culture was that they saw their 

preservation activities not being just about Scottish culture, but also an act 

of preserving uniquely Australian history.  

 

   I think we need to preserve our history. Our broad Australian history. 

Including not only the English and Celtic and Scottish and Irish, but the 

broad range of cultures that have come to Australia over so many years 

(Interview 2).  

 

   Interviewees stated that by studying and celebrating their Scottish 

heritage, they were also contributing to the overall Australian story. This fits 

with Lentini, Halafoff and Ogru’s (2009) observation that “multiculturalism 

helped transform Australian-ness into a distinctive Australian identity, and 

that it is a significant component of contemporary Australian identity” 

(Lentini, Halafoff, Ogru, 2009, p.4).  

   In Beykont’s study of Turkish-Australians, cultural preservation was also 

linked to overall national identity-building that included the Australian 

mainstream – “the culture of Australia is made up of all of our cultures. The 

more I learn Turkish, Turkish history and customs the more I feel that I have 

something unique to offer to the Australian society” (Beykont, 2010, p.100). 

Interviewees that I spoke to at Bundanoon is Brigadoon were all 

enthusiastic about cultural and historical preservation in general, not just 
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their own genealogical or Scottish heritage. Several stressed the importance 

for all ethnic groups to maintain their traditions and record their history. As 

the modern Australian nation was largely built on immigration from a wide 

variety of sources, the recording and preservation of these individual 

traditions and cultures is a significant building block of the broader 

Australian identity. To be Australian is to be “virtually defined by our 

diversity… we are creating a society from the blending of people who have 

come here from nearly 200 different birthplaces around the world” 

(Mackay, 2007, p.137) 

   England (1999) referred to ethnic minority groups “creating social 

formations and cultural forms that are connected as much to the local space 

within which they reside as to other locales within the diaspora” (England, 

1999, p.6). This is consistent with the sentiments expressed by interviewees 

at Bundanoon is Brigadoon, who expressed that their activities linked them 

to a global Scottish diaspora, but also to the collective of diverse ethnic 

communities in Australia. Three interviewees referred to other ethnic 

communities, and their common goals of preserving histories and cultures in 

the Australian landscape. Based on the responses received in this case study, 

Scottish preservation is an inclusive, rather than exclusive, activity – not just 

about those claiming Scottish ancestry, but also wide-reaching enough to be 

inclusive of broader Australia.  

   Interestingly, the work of Gans (1979; 2014) and other researchers of 

symbolic ethnicity, such as Bakalian (1993) and Waters (1990) does not 

make any references to symbolic ethnics viewing their ethnic preservation 

activities as also being a part of preserving the history of the host society. 

All of the other studies referenced here in the existing literature have been 
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conducted in the United States of America – Bakalian (1993) studied 

symbolic ethnicity in Armenian-Americans, and both Gans (1979) and 

Waters (1990) studied symbolic ethnicity in a variety of European ethnic 

groups who had settled in the United States. It may be that the significance 

of immigration and multiculturalism to the overall Australian identity and 

history (Mackay, 2007) has influenced the respondents’ linkages between 

celebrating an historic ethnic identity and their identity as a part of 

contemporary Australia. It is worth noting for future studies that the linking 

and dual existence of preserving ethnic history as a part of preserving 

Australian national history might be a facet of a uniquely Australian 

experience of symbolic ethnicity.  

  

Symbols and Practices  

  Many symbols and iconography associated with Scotland were on show at 

Bundanoon is Brigadoon. One of the most obvious of these was tartan and 

kilts, with many attendees wearing a kilt, or another item in tartan. Based on 

participant observation, the ratio of participants wearing a tartan item, 

whether a kilt or an item such as a tartan scarf, was approximately 1 in 2. 

This was the case across both genders, and the whole spectrum of age 

groups. There were very small children wearing kilts, ranging right through 

to grandparents and great-grandparents in kilts, tartan scarves and shawls, 

etc. A surprising number of men across all age groups were wearing kilts, 

with women alternately wearing kilts or more mainstream, fashionable 

skirts that had a tartan print. A number of participants were also observed 

wearing t-shirts with the Scottish flag, and a number of people were also 

carrying Scottish or clan flags with them. Both Gans (1979) and Halter 
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(2000) identified ethnic dress on special occasions such as festivals being a 

prime example of symbolic ethnicity – the act of dressing up is a relatively 

easy and accessible way of engaging with the ethnic culture, and national 

costumes are readily identifiable symbols. It is also compatible with 

Clammer’s (2015) recent theory of ethnicity being ‘performed’.  

   Iconography and symbols are very important to latter-generation ethnic 

preservation (thus symbolic ethnicity), and symbols such as tartan and the 

Scottish flag were used repeatedly to reinforce the feeling of Scottishness at 

the event. This is consistent with Gans’s (1979) initial description of 

symbolic ethnicity, and his follow-up observations (Gans, 2014). Examples 

such as the tartan and Scottish flag are symbols that stand in for the more 

everyday representations of ethnicity that have eroded away in the new 

diaspora setting, as Gans (1979) describes. The phenomenon of using 

symbols and symbolic items to denote ethnicity in ‘latter-generation ethnics’ 

has also been observed by other researchers, such as Bakalian (1993), Halter 

(2000), Khanna (2011) and Waters (1990).  

  A look at the Bundanoon is Brigadoon 2014 program quickly shows how 

important symbolism is to a feeling of ethnic maintenance. In the official 

program, there are eighteen images that include human figures. In thirteen 

of these images, one or more of the people depicted in the image is wearing 

tartan. The cover of the program makes heavy use of stereotyped or 

expected symbols of Scottishness – the banner at the top of the page that 

bears the name of the event has a tartan print, and there is a bagpipe-

playing, kilt-wearing cartoon figure in the bottom left corner of the cover. In 

the centre there is a Scottish flag, next to a Celtic flag. Interestingly, these 

flags sit above a Waratah, the state flower of New South Wales. The 
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combining of the Scottish and Celtic flags, obviously Scottish symbols, with 

a uniquely local symbol, the Waratah, is reflective of England’s (1999) 

comments in the above section about ethnic diasporas creating cultures that 

are not only linked to the diaspora, but also uniquely connected to the new 

local place.  

   When I spoke to interviewees, several mentioned specific objects or 

symbols that they kept and felt were important symbols of their Scottish 

identity, or were even wearing identifiably ‘Scottish’ items at the time. 

Interview 1’s subject was interviewed wearing his kilt and holding his set of 

bagpipes for a later performance. The participant in Interview 3 mentioned 

that he kept ceremonial swords. Interview 5’s subject mentioned tartan, clan 

memorabilia, books, and CDs of traditional music as items that he collected 

as a mark of ‘Scottishness’. The subject of Interview 11 informed me that 

her husband had acquired bagpipes and had begun teaching himself to play 

them.  

   In observing the festival, many of the stalls were decorated in a Scottish or 

Celtic theme with flags, banners, and tartan used in the signage or set up of 

the stall. The participant in Interview 2 also informed me that  

 

   I’m also involved in a little while…the stalls committee has implemented 

a best-dressed stall, get stalls dressed up in the Scottish spirit, so a few of us 

will walk around and judge the best stall (Interview 2) 
 

   A conscious decision has been made by the stalls committee to 

demonstrate and reinforce ‘Scottishness’ through the symbols and signifiers 

employed in the design of stalls. This further reinforces Gans’s (1979) 

assertion that symbols and markers are important ways of identifying and 

preserving ethnic cultures in latter-generation diaspora populations.  
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   Bechhofer and McCrone (2013) point out that symbols and tokens, such as 

flags, are important markers of the nation and culture, and are significant in 

connecting the institutional to the individual. Flags and ‘ethnic’ items, such 

as tartan, are important signifiers in connecting individuals to the ethnic 

group and personalising what is otherwise an abstract and removed idea of 

nation or ethnicity. Durkheim asserted that a collective identity can only  

 

   become manifest and conscious by being concretely realised in objects 

that can be seen by all, understood by all and represented to all minds: 

figurative designs, emblems of all kinds, written or spoken formulas, 

animate or inanimate objects (cited in Lukes, 1973, p.423).  

 

   Thus, Bundanoon is Brigadoon is consistent with other studies in the field, 

with a high predominance of symbols and visual markers being used to 

enhance participants’ feelings of ethnicity and interconnectedness between 

the individual and the ethnic group. The ongoing presence of these overtly 

Scottish symbols indicate that symbolic ethnicity is clearly being practiced 

at the event, and is in no immediate danger of extinction.  

 

Out-group and out-crossing  

   One of the themes that has emerged repeatedly in the literature of 

symbolic ethnicity, and which also came up in two of the eleven interviews 

conducted here, was the theme of interethnic marriage. Gans (2014) 

discussed this as a possible obstacle to the continuation of symbolic 

ethnicity. Interethnic marriage is increasingly common in a range of modern 

societies, including Australia.  

 

I’m of Irish origin, background…but my husband is a MacGregor, and he’s 

got Scottish background (Interview 11)  
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   Whilst nine of the eleven interview subjects I spoke with had Scottish 

ancestry, two of them, including the participant in Interview 11, above, did 

not. Both had attended the festival, and had previously attended others, at 

the behest of their Scottish-ancestry spouse.  

   In the existing literature Lieberson and Waters (1988) note that “if a group 

experiences high levels of intermarriage, this can be viewed as a potentially  

 

important factor working against the long-run maintenance of the group as a 

separate entity” (p.165). In revisiting his 1979 treatise on symbolic ethnicity 

recently, Gans (2014) refers to the high rates of intermarriage amongst 

white European ethnic groups.  

 

   by now, three or more generations of interethnic intermarriage have taken 

place, and today’s young LGEs [latter-generation ethnics] may have 

grandparents with half a dozen or more ethnic or multi-ethnic origins. As a 

result, they have so many ethnic options (Waters, 1990) that choosing one 

or two is impossible, and choosing none may be the easiest solution. 

Whatever is left of their ethnicity, whether as practice or identity, is likely to 

be dominated by some material or non-material symbols from the past that 

stand for the real and imagined ethnicity of their ancestors (Gans, 2014, 

p.758) 

 

   It is difficult to state definitively whether intermarriage will ultimately 

bring about the demise of ethnic groups, or strengthen them. Some ethnic 

groups are showing disproportionately high numbers of individuals 

identifying as a group member – the result of multi-ethnic individuals 

identifying with and claiming multiple ethnicities (Nakashima, 2001; 

Tajitsu-Nash, 1997). Others, as Gans (2014) notes, are increasingly being 

cast aside as the particular ethnic group recedes far enough back through the 

generations to no longer be deemed relevant or meaningful to the individual.  
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   In the theoretical framework discussed for this research (see Chapter 3), it 

is noted that Bauman (2001) describes identity as a conscious, active 

construction of a self-narrative. Whilst it is possible that multiple crosses 

amongst different ethnic groups in an individual’s lineage may weaken 

ethnic identity as Gans (2014) has suggested, there is also the possibility 

that this could be negated by the observations of Bauman (2001) and Waters 

(1990) as individuals’ actively choose to identify with one or two ethnic 

groups, or have more superficial, symbolic connections with multiple 

groups.  

   In Chapter 2, it was noted that an individual can only be deemed a 

member of an ethnic group if they actively choose to be so. Even if an 

individual has one or more Scottish ancestors, this alone cannot make them 

a member of the Scottish ethnic group, unless they also choose to view and 

identify themselves in this way. Waters (1990) stated that multi-ethnic 

individuals often identified more strongly with one side of their family than 

the other, which was based on influences such as surname, phenotypical 

appearance, and the relative importance of relationships with different 

family members – for example, a child of divorced parents may choose to 

ignore the ethnic inheritance of the absent parent and assert the same ethnic 

identity as the present parent.  

   Based on the existing literature and theory identified in Chapters 2 and 3 

of this study, it could be theorised that interethnic marriage could have 

variously a positive or negative effect on the continuation of individual 

cultures, and this is heavily dependent and variable based on the internal 

self-assessment and identity-construction of individuals (Bauman, 2001). 

Where individuals continue to identify and feel an affinity with their 
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Scottish ancestors, symbolic engagement with Scottish culture will 

continue, regardless of other ethnic influences. Symbolic ethnicity is an easy 

and dynamic way of engaging with ethnic cultures (Gans, 1979). Whilst it 

appears apparent that everyday practices of ethnicity do indeed decline with 

intermarriage and distance through time from the migration process, 

symbolic ethnicity is an ethnicity that can survive individuals having 

multiple ethnic backgrounds, dependent on the conscious choices and 

feelings of identification that the individual experiences (Bauman, 2001).   

   At Bundanoon is Brigadoon, the signs were positive for the continuity of 

ethnic participation despite intermarriage. Both non-Scottish spouses were 

participating in the festival, and both were wearing tartan at the time of the 

interview. Although not Scottish themselves, they were demonstrating 

participation and promotion consistent with the theory of symbolic 

ethnicity, displaying outward symbols of Scottishness. Their participation 

could also be identified as Jimenez’s (2010) ‘affiliative ethnic identity’. The 

subject of Interview 11 (a non-Scottish spouse) stated that her children had 

been to Scotland and enjoyed festivals such as Bundanoon is Brigadoon, but 

she did not think that they would be taking on more overt, everyday acts of 

ethnicity, such as learning Gaelic.  

   Whilst the decline of everyday acts of ethnicity undoubtedly increases as 

time moves on from the initial migrants, the evidence suggests that symbols 

and tokens are still continuing to be important to individuals and symbolic 

ethnicity is still a significant part of identity construction for individuals, 

with strong and emotive feelings of being tied to a primordial past and kin 

(see the section ‘Roots Searching’ in Chapter 4). Out-group crossing 

through interethnic marriage may dilute the ethnic culture, but it does also 
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create the potential for increased group membership from multi-ethnic 

offspring still being exposed to and celebrating the tokens and symbols of 

the group, as in the case with the interviewee’s children from Interview 11. 

The dilution and change of ethnicity over generations is explored further in 

the section entitled ‘Generational Difference’ below.  

 

Generational Difference  

   Dilution of ethnic traditions is inevitable over post-migrant generations, 

and the generational variation of the ethnic group is very significant in 

whether ethnicity is a lived experience, becomes expressed occasionally and 

through symbolic representations, or whether it ceases to be expressed at all.  

 

   A continuing migrant stream maintains a first-generation presence in the 

receiving society, even as the numbers of the second, third, and subsequent 

generations continue to grow. This first generation is the one most likely to 

speak the language the group spoke in the sending society, maintain cultural 

traditions, and maintain a conception of “groupness” founded on specific 

origins. As the numbers of first-generation immigrants diminish over time, 

much of that cultural material inevitably is lost (Cornell and Hartmann, 

2007, p.222) 

 

   As Cornell and Hartmann (2007) explain, much of the cultural material, 

such as history, language and everyday practices, resides with first-

generation migrants. Subsequent generations may still keenly feel an 

allegiance to their ethnic group, but their practices will be different, and 

eroded through time and distance from the cultural material of their 

ancestors.  

   Like many Italian-Australians, my own father came to Australia in the 

huge exodus of Italians in the years following World War 2.  Throughout 

the late 1940s and early 1950s, large numbers of Italian migrants arrived, 
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setting up enclaves in the Sydney suburbs of Leichhardt and Haberfield. 

Since then, only a relative trickle of Italians have migrated to Australia, and 

there was even a small number of reverse migrations in the 1970s as 

economic conditions improved in Italy. These first generation migrants 

preserved their culture, their traditions, and their neighbourhood just as 

these things had been at home, when they left their villages in the 1940s and 

the early 1950s. In the meantime, time marched on and the world, including 

Italy, evolved at a rapid and ever-increasing pace. In 2012 I spoke to a 

young, new Italian arrival to Australia. When asked about the vibe in 

Leichhardt, the most predominantly Italian suburb where many post-war 

migrants had settled, his response was “it is like an Italian town – fifty years 

ago”. The first generation of migrants had preserved their Italy they 

remembered, which is not the Italy that exists today. As the distance in time 

from major waves of migration increases, so too does the disconnect 

between the local diaspora displays of ethnicity and culture, and the culture 

of ‘home’ (Gans, 2014). Traditions and practices also lose their relevance 

and significance in the face of modernity, in both ‘home’ and diaspora 

groups, or fall out of favour as morals, attitudes and roles change.  

   At Bundanoon is Brigadoon, the generational spread of those interviewed 

was reflective of the literature of Scottish emigration to Australia. The 

literature indicates that the largest wave of Scottish migration to Australia 

occurred in the early to mid-nineteenth century (Jupp, 2001; Prentis, 2011), 

and the interview data gathered at Bundanoon is Brigadoon also reflects this 

history. Some interviewees were not sure of how long their family had been 

in Australia, which would suggest that they were at least third or fourth-

generation Australians, as it is more than likely they would know if their 
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own parents had been migrants (this is of course an assumption, but the 

responses indicate that multiple generations had passed since the migration 

experience, thus the uncertainty about the exact length of time). Interview 

3’s subject responded that his family had been in Australia since 1855, 

which would suggest that he is likely to be anywhere between fifth and 

seventh generation, given the wide possibilities of variation in the ages of 

people at the time of migration, and at the time each generation’s offspring 

was born. The subjects of Interviews 7, 8, 9 and 10 all named years within 

the 1840s and 1850s when their ancestors arrived in Australia, which again 

could place them anywhere from the fifth to seventh generations, allowing 

generous variation for the ages of those involved. The subjects of Interviews 

4 and 5 both confirmed that they themselves were known to be the fifth 

generation in Australia in their families. Only the participant in Interview 6 

was a second generation Australian. None of the interviewees had been born 

in Scotland themselves.  

   If we look at the microcosm of Scottish-Australia represented in these 

interviews, combined with the available literature and data on migration, we 

have a sizeable and ever-increasing fifth and sixth generation presence of 

Scottish-Australians. These people are also at an age where we have seen 

the births of seventh or eighth-generation Scottish-Australians, and are 

beginning to see the births of those in the eighth or ninth generation since 

migration. This is a considerable distance from the migration experience and 

the ‘homeland’. Second, third and fourth generation Scottish-Australians 

obviously exist in the diaspora mix, but in smaller numbers, with only 

minimal numbers of first generation Scottish-Australians. The bulk of 
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Scottish-Australians are removed by multiple generations from the actual 

act of migration, and first-hand experience of living in Scotland.  

   Whilst there is now more than 150 years of separation from lived 

experience in Scotland for many of our interviewees, and the wider 

Scottish-Australian diaspora, it does not seem to have dimmed the 

enthusiasm for ‘Scottishness’, and those interviewed clearly felt an ongoing 

and almost spiritual attachment to their ancestors, as evidenced in their 

discussion about the ‘search for roots’ (see the above section ‘Roots 

Searching’). Given the ease with which symbolic ethnicity can be enacted, 

or variously employed (or not) situationally, it appears possible for it to 

survive in this population for some time yet. Despite his increasing 

pessimism, Gans (2015) himself acknowledges that the ease of practice of 

symbolic ethnicity (as compared to more everyday, overt ethnicity) can see 

it surviving in some quarters for as many as ten generations. Perhaps the 

future will see occasional expressions of symbols and tokens in even further 

generations beyond.  

   In Into the Twilight of Ethnicity Alba (1985) hypothesizes that eventually 

migrant populations will become part of the mainstream in their new 

society, and no longer maintain distinct traditions. This is not applicable 

here to the Scottish-Australian diaspora, given the level of participation and 

organization shown at Bundanoon is Brigadoon. Gans (1979) thought that 

ethnicity would continue to be displayed in symbolic ways – tokens and 

symbols, and occasional expressions, such as at festivals and gatherings. 

This is much more compatible with the Scottish-Australian experience, 

despite the increasing number of generations since migration. Whether this 
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will continue to be the case can only be known by continued studies in the 

future.  

 

Scottish preservation in Australia – theories and evidence 

   Despite the grim predictions of Alba (1985) and Gans (2014, 2015), the 

observations and findings described in this chapter appear to indicate the 

continuation and maintenance of culture and practices specific to the 

Scottish diaspora in Australia. Far from being in a steep decline, this study 

at the 2014 Bundanoon is Brigadoon festival site provided many indicators 

that ‘latter-generation ethnics’ (Gans, 2014) are continuing to preserve 

Scottish culture, at least at the present. Gans (2014, 2015) did acknowledge 

that ethnicity does remain in some quarters in the fifth, sixth, or even tenth 

generations, but that it was likely to be via material or non-material symbols 

that stood for either the real or imagined ethnicity of long-deceased 

ancestors, rather than through contemporary practices. Many of the 

observations of ethnicity observed at Bundanoon is Brigadoon were largely 

symbolic, mere visual representations that are widely acknowledged as 

symbolising an imagined ‘Scottishness’ (Scottish flags, Celtic flags, tartan, 

kilts, etc). However, despite the certainty of the eminent scholars of the 

field, Alba (1985) and Gans (1979, 2014) that ethnicity remains only in a 

symbolic and token form, there were some clear examples of living culture 

that festival participants retained despite their long removal through time 

from the actual immigrant generation. There were pipe bands, dance 

troupes, and participants displaying considerable strength and skill in the 

Highland Games – living traditions that this festival crowd is continuing to 

engage in.  
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    All those interviewed for this study displayed a deep attachment to their 

Scottish roots and obviously valued and cherished their involvement with 

Scottish culture. Ten of the eleven interviewees had made a trip to Scotland, 

with eight identified as having made multiple trips. Given the time and 

expense required to travel to Scotland from Australia (between twenty-five 

to thirty hours of transit time on a commercial flight, at a cost of 

approximately A$2000 for just the flight itself), this alone displays a 

significant amount of dedication, interest and commitment to Scottish 

culture and their Scottish heritage. All of the interviewees spoke of the 

significance of their ‘roots’ in Scotland and indicated that their 

‘Scottishness’ was a meaningful part of their overall identity, reflecting 

Bauman’s (2001) observations of ‘roots searching’ as playing a significant 

role in personal identity construction.  

   Whilst those interviewed were enthusiastic and involved in Scottish 

preservation, the interviewees were all older people. However, younger 

participants were clearly enjoying themselves at Bundanoon is Brigadoon 

also and engaging with a variety of Scottish symbols and practices (see the 

above section ‘Aging’). The presence of many child and youth participants 

at Bundanoon is Brigadoon indicate that distinctly Scottish symbols and 

practices will continue in Australia for at least another generation.  

   Whilst Scottish culture and its preservation appears to be safe in Australia, 

for awhile yet, at least, it should be noted that ‘Scottish culture’ does not 

mean the culture that was left behind by the various waves of Scottish 

immigrants who have come to Australia since the late eighteenth century. 

Gans (2014) notes that what European immigrants took to their new homes 

with them a century, or perhaps even two centuries ago, or even what was 
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retained or reinvented by their children and grandchildren, is not relevant 

for life in the twenty-first century. The Scotland that exists today did not 

exist when the migrants of the 1800s, which most interviewees in this study 

descend from, left Scotland for life in Australia. Some aspects of the festival 

were more modern and unlike those practices which participants’ ancestors 

would have actually engaged in back in Scotland. Whilst this means that it 

is not truly reflective of the culture of one’s ancestors, it does not render the 

festival any less an appreciation and connection to Scottish culture. Rather, 

it showcases the ongoing evolution and dynamism of culture, in this case, 

Scottish culture. The activities and displays included show not only historic 

aspects of Scottish culture that trail off into histories hundreds of years old, 

but more contemporary representations of Scottish identity and popular 

culture. Further, as well as showing more recent or invented traditions that 

have become synonymous with Scotland, the festival has also shown the 

emergence and evolution of a Scottish-Australian culture. England (1999) 

identified that diaspora communities are simultaneously connected to the 

new local as well as to the other homeland diasporas scattered around the 

world. Whilst the cultural activity happening at Bundanoon is Brigadoon is 

not identical to that experienced by migrating ancestors, it is a textbook 

rendering of Gans’ (1979) description of symbolic ethnicity – participants 

were engaging with symbols that were recognizably Scottish. Direct 

replication of ancestors’ experiences would not be a practice of ethnicity so 

much as an exercise in historical re-creation. Modern Scotland also does not 

practice many bygone cultural displays, instead having continued to evolve 

as many other cultures have done. The symbolism and invented displays of 

Scottishness at Bundanoon is Brigadoon make it no less a faithful act of 
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wishing to connect with one’s feeling of Scottishness and belonging to a 

Scottish diaspora.  

   The symbols and stereotypes paraded at Bundanoon is Brigadoon to 

emphasise and stamp a label of ‘Scottishness’ on the event, are not an 

example of contemporary Scottish culture, nor are they what their forebears 

would have done when practicing their culture. Perhaps it can be argued that 

the practices at Bundanoon is Brigadoon and similar festivals are ‘Scottish-

Australian culture’. They would not exist in their present form if not for the 

process of migration to Australia, but they are also markedly Scottish and 

distinct from the mainstream of Australian culture as such.  

   It is noteworthy, and also a possible avenue of enquiry for future studies, 

that whilst symbolic ethnicity as Gans (1979) described it was clearly 

observable at Bundanoon is Brigadoon, there were some slight differences 

to Gans’ (1979) observations. Further Australian-based studies could reveal 

this as a uniquely Australian aspect of symbolic ethnicity. As noted in this 

chapter in the above section ‘Australians All’, some respondents replied that 

their interest in preserving their Scottish heritage and history was also an act 

of preserving Australia’s history. They viewed their symbolic ethnicity and 

research into their personal history and genealogy as part of recording and 

preserving the larger history of the Australian nation. This is 

understandable, as migration and settlement by an assortment of different 

groups from around the world is a major theme that comes up repeatedly in 

discussion of Australia’s national history and identity (Mackay, 2007). 

   Most of the features identified in Chapter 5 of this study were identified 

not only because of their mention by multiple interviewees, but additionally 

because of their mention and significance in the work of Gans (1979) and 
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other researchers such as Waters (1990). Symbolic ethnicity as an act of 

preserving national history was the one exception that has not been noted in 

previous studies. It was included here because of its’ mention by 

respondents, and the implications of its absence from prior work. Like 

Australia, the United States of America is also a nation whose present 

population was built on large-scale programs of immigration in the past, as 

well as a slower, but continuous, ongoing migrant stream. It could be 

hypothesised that the linkage of symbolic ethnicity with the broader national 

history identified by respondents at Bundanoon is Brigadoon is a feature of 

a distinctly Australian symbolic ethnicity, that has its’ own local character, 

different from the symbolic ethnicity observed in the United States. It 

would, however, require further Australian-based studies to either confirm 

or refute this claim.   

   It can be conclusively stated that the observations conducted at the 2014 

Bundanoon is Brigadoon festival indicate that Gans’s (1979) concept of 

symbolic ethnicity was equally applicable in this particular festival setting 

in Australia as it is to the assorted diaspora groups Gans observed in the 

United States. Like Gans’s (1979) ‘symbolic ethnics’ and Bakalian’s (1993) 

Armenian-Americans, the interviewees in this study clearly feel Scottish, 

despite perhaps not really being Scottish. Their ethnicity does not play a part 

in their professions, language, or present barriers to having a social circle 

comprised of other Australians. The ethnicity displayed by participants in 

this study does emerge situationally, such as at this and other festivals, and 

is often displayed through material objects and artefacts.  

   While it is noted above in the section ‘Australians All’ that the 

coexistence of preserving both migrant and host society histories 
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simultaneously is a feature absent from the previous literature, the 

phenomena and experiences that respondents identified in this study are 

comparable with that in the existing literature. Gans (1979; 2014) and 

Bankston and Henry (2000) have discussed the issue of aging in 

symbolically ethnic communities, and how these practices are often the 

domain of middle-aged participants, or even those who are older. This was 

reflected here, with respondents commenting on the lack of interest from 

younger people, and the age of those currently involved in leadership 

positions. Respondents themselves were all middle-aged people, and from 

visual observation of the festival, it was quite apparent that this was 

significantly the largest age group in attendance. 

    Gans (1979) and Bauman (2001, 2011) have both described a search for a 

primordial sense of belonging, a desire to find ‘roots’ and kin, to provide an 

unmovable identity anchor in a world where identities are now shifting 

constantly, in contrast to the more clearly defined roles of the past. Quotes 

from participants in Interviews 4, 8 and 9 have been used in the above 

section ‘Roots Searching’ as examples of how Bundanoon is Brigadoon 

respondents also identified a ‘search for roots’ as a motivating factor in 

symbolically preserving their ethnicity.  

   The use of physical symbols and symbolic objects are one of the single 

most distinct and readily observable features of symbolic ethnicity, and have 

been discussed at length in the existing literature (Bakalian, 1993; Gans, 

1979; Halter, 2000; Khanna, 2011; Macias, 2004; Stoller, 1996; Waters, 

1990). Symbolic ethnicity through the use of symbols was readily apparent 

at Bundanoon is Brigadoon. Approximately half of the attendees at the 

festival were wearing an identifiable symbol, most frequently tartan, but 
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some with t-shirts printed with the Scottish flag. Most of those interviewed 

were wearing tartan at the time of the interview, and during the interviews 

most respondents described objects that they kept specifically as a symbol 

of their ‘Scottishness’.  

   Both Gans (1979; 2014) and Waters (1990) also discussed in the existing 

literature the issue of intermarriage and out-crossing. Symbolic ethnicity 

amongst African-American/European multi-ethnic individuals has also been 

explored by Khanna (2011). These researchers identified symbolic ethnicity 

as a comparatively easy way of ‘being ethnic’ for those with multiple 

ethnicities, and this phenomenon has also been observable here.  

   These key points that Gans (1979) identified indicate that the ethnicity of 

those observed in this study does fit with the definition of symbolic 

ethnicity (Gans, 1979). Therefore, in seeking to discover whether symbolic 

ethnicity exists outside of the United States context, one of the principle 

aims of this thesis, we can conclude that it does. Symbolic ethnicity can be 

observed in different nation-states that have evolved as settler societies with 

many immigrants from multiple sources. The information gathered both 

from interviewees as well as participant observation indicates that symbolic 

ethnicity has been clearly observable at Bundanoon is Brigadoon. 

  The findings of this study also confirm and reflect the assertions of 

Bauman (2001, 2011) whose theory of identity has strongly informed this 

study. The ethnic identities on display at Bundanoon is Brigadoon are 

consciously constructed, reflecting Bauman’s (2001) claims that ethnic 

identity, and indeed, all identities, are conscious, active constructions that 

the individual creates. Those interviewed marked their Scottishness with 

items such as tartan, and made active decisions to attend Bundanoon is 
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Brigadoon and other Scottish festivals. They even went so far as organizing, 

paying for, and undertaking trips from Australia to Scotland. They could 

just as easily have not done any of this – it would have been far easier, and 

undoubtedly, more financially sensible given the cost of travel to Scotland 

from Australia. However, all of those interviewed were choosing to mark 

their Scottishness with these undertakings and tokens, demonstrating the 

conscious, active, identity-building that Bauman (2001) describes.  

   Whilst the findings of Chapter 5 fit readily with those of Gans (1979) and 

Bauman (2001, 2011), they sit less easily with Gans’s (2014, 2015) follow-

up claims to his original 1979 work. Gans (2014, 2015) is increasingly 

pessimistic about the future of ethnicity in European ethnic groups that 

migrated more than a century ago, claiming that ethnicity is soon to be 

entirely invisible in these groups, with perhaps only symbolic vestiges of 

ethnic identity. Further work has even begun to discuss the ‘end of 

ethnicity’, theorising how ethnicity will cease to exist amongst these latter-

generation groups all together (Gans, 2015). While this may very well be 

the case in a distant, unknown, future, the findings of this study do not 

suggest that this will indeed be happening ‘soon’. Those who were 

interviewed spoke of their Scottishness with great enthusiasm and showed 

considerable dedication to keeping this aspect of their identity alive. 

Children were participating in the festival, indicating that there is at least 

one more generation that will practice Scottish ethnicity in Australia. 

Admittedly, many children were participating in fairly easy, passive ways, 

such as merely accompanying their parents, or having a go at the child 

versions of the Highland Games, but some were displaying considerable 

commitment and ability in highly skilled practices such as Highland dancing 
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and participating in the pipe bands. The ‘living’ practices, such as the pipe 

bands, dances, and Highland Games are further evidence that Scottish 

ethnicity has not even dwindled solely to material symbols just yet, much 

less being on the brink of extinction.  

   One of the two principle research aims in this study was to work towards 

an answer to Gans’s (2014) hypothesis that symbolic ethnicity could die out 

amongst latter-generation ethnics (LGEs). Whilst we cannot conclusively 

state that those represented in this study and their descendents will not blend 

into a more homogenous, mainstreamed, Australia in the future, the findings 

appear to indicate that Scottish ethnicity in Australia will not disappear in 

this generation, nor the next. As many participants at Bundanoon is 

Brigadoon represented the fifth, sixth or an even later generation since 

migration, the endurance of symbolic ethnicity amongst these practitioners 

suggests that symbolic ethnicity is a particularly enduring form of ethnic 

expression. It was still observable in the context of this case study with 

many enthusiastic participants, so theorizing about extinction remains 

premature at this stage. That is not to say that there is not a risk of continued 

assimilation in the future, rendering even symbolic vestiges of ethnicity 

extinct, but this study would indicate that there is no immediate risk.   

Limitations of the Study 

   This study provides a great deal of new information on the practices of the 

Scottish-Australian diaspora, and contributes to the body of scholarship on 

symbolic ethnicity and latter-generation ethnic practices. It contributes to a 

new, international exploration of the applicability of Gans’ (1979) concept 

of symbolic ethnicity and provides much new understanding of how the 

Scottish-Australian community in particular practice symbolic ethnicity. 
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Significantly, it also interrogates the questions posed by Gans (2014, 2014a) 

about the continuation of latter-generation ethnicity. However, there were 

necessarily many limits on the size and scope of the study. It provides 

comprehensive information about a particular snapshot of how symbolic 

ethnicity is practiced in Australia, using the Scottish-Australian community 

as an example. However, it is not a long-running, nor widespread study, and 

thus does not provide the same scope of understanding that a much larger 

study would have provided. 

   The study was constructed as a case study, and thus only presents and 

interrogates information relevant to a particular, individual case. It was a 

one-day festival event, with fieldwork conducted in one seven-hour block 

only, on April 5th, 2014, at the Bundanoon is Brigadoon festival site.  

   One significant limitation of the study was that the findings are influenced 

by the fact that the research was conducted at an ethnic festival, thus only 

interviewing and observing those who had made a conscious decision to 

participate in such a festival in the first place. Gans (2014a) rightly 

acknowledges that to form a comprehensive and accurate picture of latter-

generation ethnicity, this would also mean interviewing those who do not 

engage in any ethnic practices, and such individuals would obviously not be 

found at a festival setting such as the one chosen for this case study. Those 

present at Bundanoon is Brigadoon have made a conscious decision to 

attend and preserve their Scottish identity, and thus are not representative of 

the individuals or groups of individuals in Australia who have Scottish 

ancestors who migrated in the same period, but who have chosen not to 

interrogate this genealogy, nor do anything to mark or acknowledge it.  
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   Limits on time and size have produced results that may have differed 

(perhaps significantly) with a larger study. A study conducted over multiple 

Scottish festivals, conducted over an extended time frame, conducted over 

different parts of the country, or conducted in more everyday settings rather 

than at a festival, all would have yielded somewhat differing results. These 

possibilities may present directions for future studies.  

 

Directions for future studies 

   This thesis revolves around an individual case study, observing the 

concept of symbolic ethnicity being enacted at an individual event, the 2014 

Bundanoon is Brigadoon festival. Whilst providing new information in the 

study of symbolic ethnicity (Gans 1979), this case study has been 

necessarily limited in size, and therefore space exists for future studies that 

build upon the data recorded here.  

   As discussed above in the section ‘Australians All’, a difference observed 

at Bundanoon is Brigadoon that had not been noted in the existing literature 

was the concept of the symbolic ethnicity being undertaken also being an 

act of preserving the broad history of the Australian nation state. Whilst the 

other themes observed were identified by their noteworthy prior existence in 

the academic literature as well as the importance given to them by 

respondents, it was only from the respondents interviewed here that the idea 

clearly emerged that symbolic ethnicity can simultaneously be an act of 

preserving the unique history of the host society. It has been speculated here 

that this may be a distinctly local practice of Australian symbolic ethnicity, 

with multiculturalism now being heavily touted as a feature of Australia’s 

national identity. It would require further studies conducted in Australia to 
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confirm whether this is indeed true or not. Future enquiries could seek to 

observe amongst symbolic ethnicity practitioners in Australia whether they 

also link their symbolic ethnicity with being a part of Australian migration 

history.  

   The Scottish-Australian diaspora exists as part of two diasporic networks 

– it can be observed as part of a community of diasporas located in 

Australia, and/or, part of a global network of Scottish diasporas. Australia is 

a widely multicultural society that is home to many diverse diasporas – 

immigrant populations from a wide array of nations have formed 

communities in Australia, including Scottish-Australians. Numerous 

sizeable waves of migration from Scotland have created a wide-reaching 

Scottish diaspora across the world, with more ethnic Scots dwelling outside 

Scotland than in it (Greiner and Jordan-Bychkov, 1997). Alternatively, 

rather than viewing the Scottish-Australian community as part of the 

network of Australian-based diasporas, the Scottish-Australian diaspora can 

be viewed as part of the global network of Scottish diasporas seated in 

diverse nations such as the US, Canada and New Zealand.  

   Building upon this thesis, future studies could interrogate the practice of 

symbolic ethnicity amongst different diaspora groups in Australia. The 

study of other Australian diaspora groups (for example, Italian-Australians, 

Irish-Australians, Chinese-Australians) would provide further information to 

support how symbolic ethnicity is being experienced in Australia. Even 

more helpful would be a broad, comparative study of multiple Australian 

diaspora groups so that differences and similarities between groups could be 

observed to form a more detailed and accurate understanding of how 

symbolic ethnic practices are being undertaken in Australia.  
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   Similarly, studies could be conducted of Scottish communities abroad to 

observe how the local influences (or not), symbolic ethnicity within Scottish 

diaspora communities. Further research could be undertaken of Canadian-

Scots, New Zealand-Scots, or Scottish diasporas in other nations. Again, a 

comparative study of multiple Scottish diasporas seated in different 

countries would be useful in forming a more accurate picture of how the 

global Scottish diaspora does (or does not) practice symbolic ethnicity and 

how the new local influences (or not), how this is practiced. This would also 

provide further evidence to whether or not symbolic ethnicity can be 

described as a universally applicable concept.   

   Whilst numerous conclusions have been drawn as a result of this case 

study of the Australian-Scottish diaspora, further studies of both assorted 

diasporas in Australia, and Scottish diasporas around the world, would be 

extremely beneficial. A larger body of work on these themes which this 

present study could then be situated in, would provide a much more 

comprehensive picture of symbolic ethnicity in differing settings, which 

would be of benefit to researchers. 

   Gans (2014a) called for more long-running studies into latter-generation 

ethnicity. This study was necessarily limited, contained to a one-day festival 

event. A long-running study would provide greater information about the 

dynamism and change in groups, and could chart Gans’ (2015) more recent 

hypothesis around the possible assimilation or endings of ethnicities. Long-

running studies also have greater scope to produce a more accurate picture 

of the percentage of ethnic descendents who are actively claiming group 

membership and practicing symbolic ethnicity. Such information would be 

more indicative of whether symbolic ethnicity is indeed at risk of dying out. 



148 

 

Festival settings and other ethnically-themed events are more likely to 

attract only those who are consciously claiming and maintaining an ethnic 

identity, rather than individuals who no longer feel any association with, or 

need for an ethnic identity. This could lead to a skewing of numbers in 

favour of ethnic continuity being more widespread than it actually is.  

   Clammer (2015) has also recently raised the interesting point of applying 

‘performance theory’ to the study of ethnicity and ethnic practices. As 

symbolic ethnicity (Gans, 1979) is a conscious undertaking that individuals 

must actively engage in, a study of symbolic ethnicity using the theoretical 

framework of performance theory (Clammer, 2015) could also provide new 

information on how symbolic ethnicity is being enacted, performed and 

consciously undertaken in a variety of communities.  

 

Conclusions on symbolic ethnicity at Bundanoon is Brigadoon 

   The findings in this study strongly support Gans’ (1979) argument that 

ethnicity in third- and subsequent-generation migrant communities is being 

enacted as symbolic ethnicity. The participants at Bundanoon is Brigadoon 

demonstrated attachment and affection for their Scottish roots and displayed 

their feelings of Scottishness with a variety of outward symbols such as 

tartans, kilts, flags, playing Highland Games, Highland dances, bagpipes 

and Scottish food. Those interviewed demonstrated a keen sense of 

identifying as ‘Scottish’, despite being born in Australia, and being 

significantly removed in time from the migration experience. Respondents 

articulated that Scottishness was an important part of how they viewed their 

own identity, and created a feeling of belonging, consistent with Bauman’s 

(2001) observations about identity-building in diaspora communities. Whilst 
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they clearly felt Scottish and felt a deep attachment to Scotland, none were 

actually Scottish by birth, and all had mainstream, non-ethnic communities, 

groupings, employment and associations in Australia. Their experiences 

were far removed from those of their Scottish ancestors, but their ethnic 

identity remained in symbolic practices and signifiers. Their ethnicity was 

enacted in situations such as at Scottish festivals like Bundanoon is 

Brigadoon.  

   Alba (1985) put forward a dire argument that distinct ethnic cultures were 

likely to rapidly die out in post-migration societies and displays of ethnicity 

would cease altogether. Gans (2015) has more recently begun to 

hypothesize about what an ‘end to ethnicity’ would look like. Pending 

extinction is clearly not the case here as Bundanoon is Brigadoon 

demonstrated significant dedication and commitment from Scottish-

Australians to the maintenance of a distinct culture in Australia, and the 

preservation of Scottish-Australian history. Rather, the data gathered in this 

study reflects earlier findings by Gans (1979), Macias (2004), Waters 

(1990) and Winter (1996) that symbolically ethnic practices continue to be 

maintained by ‘latter-generation ethnics’ (LGEs) and form meaningful parts 

of individual’s identities. The ethnic practices observed in this study also 

reflect those in the prior studies listed above in that they meet the definition 

of being a symbolic ethnicity – ethnicity that is displayed with symbols and 

markers rather than everyday practices, and does not interfere with other 

aspects of the individual’s everyday life.  

   Bauman (2001) referred to ethnicity being consciously used as a tool of 

identity-building, with the certainty of one’s ancestors and history seen as a 

comforting anchor in a world that is otherwise undergoing rapid change. 
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The interviewees observed here, having been born and living their lives in 

Australia, with little immediate, everyday connection to Scotland, appear to 

reflect this observation, using their family history as an individualising 

marker. Despite having a clear place in Australian society, each interviewee 

has invested time and money in seeking out their ‘roots’ as Scottish-

Australians, the prior history of their families being an unchangeable anchor 

that can be used as a building block of identity.  

   Despite being undertaken in the Australian context, as opposed to more 

extensive, American-based studies conducted previously, the concept of 

symbolic ethnicity has been applicable here, thus proving the transferability 

of the concept across national boundaries. One of the central research 

questions that this study aimed to answer was whether or not symbolic 

ethnicity existed in Australia, or if it was a cultural construct that existed 

solely in the United States of America. Gans (1979), who coined the term 

‘symbolic ethnicity’ and was the first to identify and describe the concept, 

carried out all of his research in the United States, as did protégés and later 

researchers such as Alba (1985), Bakalian (1993), Macias (2004) and 

Waters (1990). The fact that this study has successfully observed practices 

of symbolic ethnicity at Bundanoon is Brigadoon in New South Wales, 

Australia, is a step forward in being able to declare symbolic ethnicity a 

universal practice of diaspora ethnic groups, rather than a solely American 

phenomenon.  

   As discussed above in Chapter 5, the majority of those interviewed at 

Bundanoon is Brigadoon were fifth-plus generation Scottish-Australians. 

The other principle aim of this study was to investigate Gans’ (2014, 2015) 

assertion that symbolic ethnicity risked dying out all together in fifth-plus or 



151 

 

‘latter-generation ethnics’. Despite many of those participating in the 

festival being in the fifth or subsequent generations since migration, they 

still continued to engage in symbolic ethnicity, and displayed considerable 

enthusiasm and dedication to doing so. While this does not prove 

definitively that symbolic ethnicity is not still at risk of extinction (Gans, 

2014, 2015), it does indicate that, at present, symbolic ethnicity can indeed 

continue to be relevant and keenly enacted in latter-generation ethnic 

citizens.   
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6. CONCLUSION 

   This thesis has investigated whether Gans’s (1979) concept of symbolic 

ethnicity can be observed in an Australian context, and whether it continues 

to be viable in the fifth- and subsequent-generations post-migration. More 

than 30 years after identifying the concept and coining the term ‘symbolic 

ethnicity’, Gans (2014, 2014a) called for further investigation of the concept 

in the fifth- and latter-generations post-migration. This has been carried out 

here, with the migrant group in question, Scottish-Australians, being a long-

established group that is largely comprised of fifth- and subsequent-

generation members.  

   Three and a half decades since the initial studies of symbolic ethnicity, the 

concept has only been investigated almost exclusively in the United States 

of America. This thesis has also sought to determine whether symbolic 

ethnicity can be identified in a context outside of the United States, with 

research being conducted in a small town, Bundanoon, in New South Wales, 

Australia. There is no discernible body of work from Australia, despite its 

multicultural construction. Whilst there is a significant wealth of studies 

about ethnicity and various ethnic groups in Australia, there is a lack of any 

that specifically explore the concept of symbolic ethnicity in particular 

communities. There are no studies based in Australia that are modelled 

around the concept of Gans’s (1979) work and/or refer to his hypothesis. 

Brief mention is made of Gans (1979) in Lok-Sun Ngan and Kwok-Bun’s 

(2012) book on Chinese-Australians, but the work discusses various aspects 

of the Chinese-Australian experience and history, without particularly 

exploring symbolic ethnicity as a concept. There are works such as that of 

West (2006) that refer to symbolic representations of ‘Australianness’ 



153 

 

overseas or in global media, but none referring to distinctly ‘symbolic 

ethnicity’ practices of diaspora groups situated within Australia. Further, 

many Australian studies are concerned with ‘new arrivals’, or second-

generation citizens. Few go beyond the third generation, and there does not 

appear to be any current or prior works that look at discernible ethnic groups 

in the fifth-plus generation post-migration. The work of Kolar-Panov (1996) 

is perhaps the closest comparable work, examining symbols circulated 

amongst the Croatian diaspora in Australia, but does not reference Gans’ 

(1979) concept, and is concerned with first- and second-generation diaspora 

members. It is also heavily influenced by the different and distinct 

phenomenon of nationalism, given that the research took place during the 

period of Croatian separation and subsequent independence from 

Yugoslavia and is as much about nationalism as it is about ethnicity. As a 

result, the study undertaken here is singularly unique in exploring the 

concept as proposed by Gans (1979, 2014a) in an Australian setting.  

   In order to produce an informed and relevant study that built on the 

existing scholarship, a comprehensive literature review was conducted in 

Chapter 2. To avoid ambiguities and inconsistencies in the data, parameters 

were identified and clearly articulated using the existing literature. This 

included providing a working definition of ‘ethnicity’ and an ‘ethnic group’, 

and defining what constitutes group membership. The existing literature 

around various facets of ‘ethnicity’ was also discussed, providing a 

comprehensive background to the concept being explored here, and related 

studies that have informed this research.   

   A theoretical framework was identified in Chapter 3, with Bauman’s 

(2001, 2011) theory of identity being used as a framework through which to 
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view Gans’s (1979) concept of symbolic ethnicity. Bauman (2001, 2011) 

was chosen as a prism through which to view symbolic ethnicity, as the 

symbolic ethnicity concept is a conscious identity construct. Both Gans 

(1979) and Bauman (2001, 2011) identify ethnicity as something which is 

consciously enacted and produced to act as an identifying feature.   

   The research was conducted as a qualitative case study using 

phenomeography as a methodological approach, informed by the work of 

Åkerlind (2005, 2012) and Svensson (1997). Phenomenography was chosen 

to avoid the restrictions of a more rigid research approach. The use of 

phenomenography not only elicited information about symbolic ethnicity in 

the case study setting, but was also flexible enough to allow the researcher 

to interrogate respondents’ own perceptions of their symbolic ethnicity. A 

research approach that could explore not only visible symbols of ethnicity, 

but participants’ own perceptions and interpretations of their ethnic practice 

was pertinent, as the theory applied to this research (Bauman, 2001, 2011) is 

concerned with the active construction and identity-building of participants. 

This is explored here in relation to Gans’ (1979) particular concept of 

symbolic ethnicity. As this is an internal process represented through 

external markers, a research approach that acknowledged participants’ own 

perceptions and interpretations was necessary.   

   Using a phenomenographic approach, data collection was undertaken in 

two primary ways. The study relied heavily on qualitative interviews 

conducted with festival participants, following the approach of Holstein and 

Gubrium (1995). Interview data was transcribed and analysed using 

Svensson’s (1997) approach to phenomenographic interview analysis.  
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   Participant observation was used alongside qualitative interviews to 

develop a deep understanding of the symbolic ethnicity being undertaken at 

Bundanoon is Brigadoon. The two research methods were used to 

complement each other and develop a fuller picture of how the concept was 

being enacted. Interviews were a very necessary method for gathering data 

and developing understanding, but carry the risk of bias due to the 

interviewee’s own self-perception and how they wish to view and imagine 

their ethnic practices. Participant observation provided a useful means of 

confirming, questioning and expanding on the themes brought up during 

participant interviews. These two primary research methods were also 

supplemented with some photographic evidence. Once all data had been 

gathered, it was analysed following the phenomenographic approaches 

described by Svensson (1997) and Åkerlind (2005, 2012).  

   The data that was recorded in the course of the research was discussed in 

Chapter 5, with key findings being identified. As a result of qualitative 

interviews conducted with festival participants and participant observation, 

the following key themes emerged and were discussed:  

 the age of those involved in the ‘Scottish movement’ 

 the ‘search for roots’ 

 how the history and preservation of Scottish heritage being enacted 

at Bundanoon is Brigadoon and other festivals was a part of the 

broader Australian history, rather than being isolationist or non-

inclusive 

 symbols and practices 

 participation from non-Scots via spousal connections 

 differences in generations 
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   It was concluded in Chapter 5 that many instances of symbolic ethnicity 

were observed and described by respondents in this case study. Participants 

engaged in the use of a variety of practices and made use of a variety of 

symbols discussed in detail in Chapter 5. Recognizably Scottish symbols 

such as tartan, bagpipes, and the Scottish flag were displayed consistently 

throughout the day by a variety of participants as a marker of ethnicity. This 

is reflective of Gans’s (1979) assertion that a variety of material symbols are 

being used in latter-generation ethnic groups to stand for the ethnicity of 

their ancestors. Participants responses indicated a strong feeling of 

Scottishness, and an ongoing attachment to their ethnic identity, consistent 

with Bakalian’s (1993) study. These practices were active and conscious 

constructions, reflective of Bauman’s (2001, 2011) theory of identity.  

Therefore, the two key research questions driving this study were answered 

in the affirmative. Symbolic ethnicity (Gans, 1979) as it had been studied 

and observed by Gans, had not previously been studied in settings outside of 

the United States. Studies around the ethnic identity of minority groups in 

Australia, or symbols of ‘Australianness’ have long existed, but there is no 

body of research around continued, latter-generation symbolic practices of 

ethnicity in a diaspora group in Australia. As a result, it was not known 

whether the concept could be universally applicable to a range of settler 

societies with migrant diasporas, or whether it was a phenomenon particular 

only to the United States. The observation of symbolic ethnicity in this case 

study at Bundanoon is Brigadoon, an Australian Scottish festival, provides 

some new evidence that the phenomenon of symbolic ethnicity can exist and 

be observed outside of the United States.  
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   The second key focus being researched in this study was Gans’s (2014) 

question of whether symbolic ethnicity continues to be enacted in the fifth-

generation post-migration and beyond. The Scottish-Australian community 

was chosen for this study as this diaspora is a long-established group with 

many fifth- and subsequent-generation members. Several fifth-plus 

generation members were interviewed, and these interviews, coupled with 

further observations, provide strong indications that symbolic ethnicity is a 

type of ethnic identity practice that can indeed continue in the fifth-

generation and beyond.  

   Both key research questions were answered successfully, with the 

collected data and subsequent findings indicating the presence of symbolic 

ethnicity amongst fifth-generation-plus practitioners, in an Australian 

festival setting. Further, it was also noted that participants viewed 

engagement with the Scottish diaspora as relevant to wider Australian 

nation-building, a phenomenon not articulated or discussed in American 

studies of symbolic ethnicity. A number of respondents indicated that they 

viewed the preservation of Scottish history and culture as also playing a role 

in preserving Australia’s national history. This was also consistent with 

other researchers’ observations that Australia is largely defined by its’ 

diversity (Mackay, 2007) and migrants viewed the preservation of their 

cultures as simultaneously contributing to Australia’s hybridized history and 

culture (Beykont, 2010). The phenomenon of symbolic ethnics 

simultaneously preserving their diaspora’s culture as well as their resident 

nation state’s culture and history has been absent from the American-based 

studies of symbolic ethnicity cited throughout this thesis. These findings add 

new information to the existing body of literature, which has previously had 
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a very noticeable lack of symbolic ethnicity studies conducted outside of the 

United States. Further, Gans (2014) himself noted that the existing literature 

around symbolic ethnicity focused primarily on the third- and fourth-

generation diaspora members, with little focus on fifth- and subsequent-

generation ethnic citizens. This case study is a step in expanding on the little 

research that currently exists in these two particular areas of symbolic 

ethnicity research. By successfully observing symbolic ethnicity at 

Bundanoon is Brigadoon, it is possible to say that symbolic ethnicity does 

indeed exist in the fifth-plus generation of diaspora, and also in different 

international settings. This study was limited in size and scope, and so 

further research is needed to provide a much more definitive and broad 

answer to these questions. Suggestions for further studies were made in 

Chapter 5.  

   In conclusion, this study has been successful in identifying symbolic 

ethnicity in an Australian setting, and in fifth- and subsequent-generations 

post-migration. This provides some answers to previous questions of 

whether symbolic ethnicity will continue to persist in ‘latter-generation 

ethnics’ (LGEs), and whether it can be applied in settings outside that of the 

United States. It provides new information to the existing literature, and is a 

new starting point for those wanting to apply the concept of symbolic 

ethnicity in different international settings, as well as those interrogating its’ 

persistence in latter-generations.      
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APPENDIX A  

 

   The following image demonstrates the throwing of the caber. The caber 

toss is a traditional Highland Game, and was one of the main arena events 

taking place at Bundanoon is Brigadoon.   
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Professor Boese's Recommendations Corrections and Responses 

1) The introduction needs some rewriting 

to make it more succinct and reflect the 

level of analysis and reflection present in 

the thesis... 

 

What is ethnomethodology?.... 

p12 Minor expansion made to explanation of 

‘ethnic identity’. 

p14 Brief explanation of ‘ethnomethodology’ 

and its relationship to the methodology 

employed here.  

p15 Expansion of the definition of 

‘phenomenology’. 

 

2) A key point of the presented argument is 

the applicability of Gan's concept beyond 

the US context.... 

pp10-12 The similarities between the 

immigration history of the United States and 

Australia has been expanded upon here and 

described in further detail. 

3) In the literature review, the discussion 

of the categories of 'race' and 'nation' 

needs further attention.... 

p13 Greater explanation included of ‘symbolic 

ethnicity’ to differentiate it from other forms of 

ethnicity or ethnic identity. 

p25 Discussion of differencess between the 

categories of 'race' and 'ethnicity' and 'nation'  

p29 Acknowledgement of ‘symbolic ethnicity’s’ 

association with white ethnic groups, as well as 

mention of how Khanna (2011) has applied 

‘symbolic ethnicity’ to non-white groups. 

 

4) The discussion of the fluidity of identity 

construction and the 'freedom to choose'... 

pp66-67 Elaboration on challenging assigned 

identities, including reference to Khanna's 

(2011) study 

5) ...At least some mention of Judith 

Butler's seminal engagement with the 

performance of identity in relation to 

gender, upon which Clammer draws, is 

needed here.  

p64 Acknowledgement of Butler’s (1988) use of 

performance theory. 

6) ...suggest rephrasing the header of this 

section to highlight that this section 

expands beyond Bauman's discussion of 

diaspora. 

p69 Re-naming of section heading to 'Bauman's 

Identity and Descriptions of Diaspora' 

7) It appears at times that findings of the 

study are stated in earlier sections where 

they appear preemptive.  

p80 Rephrased to be more sequential and 

eliminate findings that are discussed later 

8) Methodology section... p101 Removal of listed themes which are also 

included in a latter section. 

9) The discussion of themes... P106, 120-121 Adjustment to language and 

phrasing – 'interviews' changed to 'interviewees' 

and 'interview participants' 

 

10) The thesis needs a thorough review to 

avoid unnecessary repetitions.... 

 

Apostrophes   

- instead of 'Gans' concept', it should be 

'Gan's concept'  

- instead of 'its' Australian setting', it 

should be 'its Australian setting' (no 

p65 Sentence has been altered to: 'This theory 

has been selected as the concept of a symbolic 

ethnicity, as it is described by Gans (1979), is a 

constructed aspect of identity that exists in 

response to the physical loss of a past, displaced 

community. 

 

p101 Removal of listed themes which are also 
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apostrophe) 

- in 'when asking interviewees' about their 

thoughts' remove the -'- after interviewees 

p.65: the sentence 'it has been selected as 

the concept of a symbolic ethnicity as it is 

described by Gans (1979) is a constructed 

aspect of identity that exists in response to 

the physical loss of a past, displaced 

community'. This sentence would be easier 

to understand if commas were used. 

included in a latter section.  

 

p126 Adjustment to language and phrasing.  

 

p128 Adjustment to language and phrasing.   

 

p130-131 Adjustment to language and phrasing.   

 

p133 Adjustment to language and phrasing.   

 

p140 Adjustment to language and phrasing.   

 

Throughout Adjustment to apostrophe use – 

'Gans's'; 'its'; and 'interviewees'   

11) The referencing to other studies needs 

to occur in such a way that the reader who 

is unfamiliar with these studies can make 

sense of their mentioning. For example, 

the reference to Drzewiecka and Soysal 

and Nuhoglu (p.66) should be either 

rephrased or omitted.  

p68 Reference rephrased as: It has previously 

been utilised in this manner in previous studies 

such as those conducted by Drzewiecka (2002) 

and Soysal and Nuhoglu (2000), which has 

influenced the choice of it as an appropriate 

framework here. 

Professor Halilovich's 

Recommendations 

Corrections and Responses 

I would suggest to replace the word 

'evolution' with terms such as 'emergence', 

'change', 'construction', etc... 

p36 'evolution' replaced with 'changes and 

dynamism' 

I would suggest to replace 'visible' with 

'recognizable'... 

p39 'visible' replaced with 'recognizable'  


