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CHAPTER 1 


Realigning Theory, Practice, and Justice in Global South Youth Studies



Adam Cooper, Sharlene Swartz, Clarence M. Batan, and Laura Kropff Causa




Introduction



Youth…are the historical offspring of modernity…the outworking of a specific set of social conditions; its evolution still ongoing, bespeaks a submerged history of modernity and its imperial underbelly…This does not mean that the predicament of juveniles…is everywhere the same.…It takes highly specific forms, and has very different material implications, in Los Angeles and Dakar, London and Delhi. Hip hop, Air Jordans, and Manchester United colours might animate youthful imaginations almost everywhere, often serving as a poignant measure of the distance between dream and fulfilment, between desire and impossibility, between centers of great wealth and peripheries of crushing poverty

(Comaroff & Comaroff, 2006, p. 278).

The epistemology of absent knowledges starts from the premise that social practices are knowledge practices

(Boaventura de Sousa Santos, 2015, p. 157).

In Epistemologies of the South, Boaventura de Sousa Santos calls for a new relationship between knowledge creation, grassroots practices, and politics (Santos, 2015). He argues that a justice-oriented politics should emerge from the intersections between epistemology and practice, as these relate to people’s lives in the Global South (a term we will spend much time discussing, including where it is, what it is, how it came to be, whether it should exist at all, and whether the label should be capitalized, throughout this handbook). This new knowledge politics is needed because a large gulf exists between critical theory and emancipatory action, practices, and politics, as these play out in a range of contexts globally. Santos (2015) laments the fact that ideas may be radical and have vast implications in theory, but bring about little change or a better world, in practice. This is partly because the kinds of theories that dominate the social sciences and humanities regularly have counterhegemonic tendencies, yet they often silence or ignore perspectives and circumstances beyond Europe and North America, side-stepping the Global majority and the multiple ways in which it is marginalized. Theories of youth, for example, rarely become entangled with the realities of life for young people in Africa, Latin America, and parts of Asia (Cooper et al., 2018).

The problem pinpointed by Santos (2015) involves the relationships between knowledge, theory, practice, and society. As a broad generalization, the intersections between social science and humanities scholarship, and society, in the twenty-first century Global North, involve well-resourced professional researchers operating in a fairly insulated field, producing papers for accredited journals and attending conferences, without being forced to account for or alter global inequalities in practice.

As an alternative, Santos (2015) proposes an epistemological tradition that follows Brazilian educator Paulo Freire and South African Black Consciousness leader Steve Biko in intentionally catalyzing social justice by centering the oppressed, one that most importantly, “starts from the premise that social practices are knowledge practices” (Santos, 2015, p. 157).

Social practice as knowledge implies that embodied forms of activity are responses to the social, material, economic, and political circumstances in which people find themselves and that these actions constitute a form of contextual knowing. Knowledge viewed in this way draws on a more fluid worldview than binaries implied by structure-agency, individual-social or objective-subjective, hinting that people are more akin to mediants of the systems they navigate, as theorized by Arjun Appadurai (2015).

This epistemological tradition of Biko, Freire, and Appadurai does not elevate experience as a more authentic source of knowledge creation than abstract ideas or theory. However, it recognizes practice as a core part of social realist knowledge, using methods of inquiry not for “ceremonial adequacy” (Veblen, 1898, p. 382), or to demonstrate adherence to a set of predefined procedures, but rather as a tool for social change, what could be termed ‘epistepraxis.’ This kind of knowledge-seeking forms part of a sensibility that is constantly in dialogue with those most affected by Global inequalities and social injustices, aspiring to validate—as knowledge—people’s strategies to cope with oppressive realities, while simultaneously taking theory seriously. This alternative theory-method, or epistepraxis, draws on “destabilizing subjectivities…subjectivities that rebel against conformist, routinised, repetitive social practices and are energized by experimenting with liminality, that is, with eccentric or marginal forms of sociability” (Santos, 2015, p. 98).

It is these liminal subjectivities that experiment with marginal forms and push back against routine and conformity, due both to being energized by experimentation but also out of necessity, that we refer to as youth in the Global South. Southern youth emerge from the former “imperial underbelly” (Comaroff & Comaroff, 2006, p. 278) and are produced in relation to material and social precarity. Examples of their social practices described in this handbook include hustling, fixing, navigating, protagonism, being on standby, silence, life-writing, movements inspired by hunger, and digital antiracism, as well as migration and language mixing. These practices rage against routine, restriction, and repression, forging subjectivities that take the fight to a grossly unequal world. Working with and alongside youth in the Global South offers researchers an opportunity to center peripheral lives, contributing to a more democratic, connected scholarship than the one portrayed in mainstream accounts of the modern world (Bhambra, 2014).

Youth in the Global South—the political-epistemic project proposed in this handbook—therefore aspires to name, describe, and simultaneously ameliorate the global power imbalances created during the era known as modernity, the aftereffects of which are most acutely experienced by young people in what has become the Global South. The particular theory-method requires a double epistemological break, the first exemplified by modern science, which differentiates itself from the conservative tendencies of everyday common sense and the prejudices, blind spots, and self-serving tendencies that accompany unreflective thought (Santos, 2015). A second epistemological break is required to take rigorously produced knowledge and apply it to the gross inequalities and injustices that now exist on a Global scale. This second move advocates for an emancipatory common sense, one that seeks pragmatic solutions to global inequalities and dangers such as ecological destruction and a world without work (Santos, 2015).

Unchecked common sense is clearly conservative; however, a new form of common sense or rationality is needed, one that is able to take heed of the global realities in which all of humanity now lives, the perils of the systems it has created, and the grotesque inequalities that continue to exist unchecked. This liberatory common sense, ushered in by a second epistemological break, will need to be based on an emancipatory set of principles, one that realigns the knowledge-praxis-justice nexus. It requires an understanding of the consequences of colonial rule on the lives of young people in various places in the twenty-first century, the ways in which their innovative practices—like hustling, silence, and navigating—function to resist the consequences of these histories, as well as how theory may be used to create a more just world. This might sound ambitious but people who have spent time researching Southern youth will know that aspirations, sometimes unrealistic ones, are an important part of survival in adversity.

Having aspirations should not mean being ignorant of lived realities. The oppressed need to understand the conditions of their oppression, as Freire (1972) might have said. This means documenting the place-based trends and differences in delayed adulthood that have been forged, historically, through connected but distinct historical processes that could be called industrial capitalism, colonialism, and global knowledge flows. While new centers of great wealth may have emerged in parts of cities like Cape Town, Mumbai, and Rio de Janeiro, broader regional patterns created in earlier times continue to reflect colonial relations, albeit imperfectly. The challenge in theorizing the forms of being young that are left in the wake of these place-based differences is laid out in the first section of the handbook and involves simultaneously getting to grips with patterns or trends, without resorting to crude binaries that evade complexity. In other words, it requires working toward a Global South youth studies that seeks to address the imbalance in knowledge production and the conditions and status of young people in marginalized places, while being aware of both patterns and false generalizations.

A Case for Global South Youth Studies


In the opening section the case is made for Global South youth studies by distilling the conditions that gave rise to the concept of the Global South and the characteristics of youthful populations that inhabit regions associated with the term. Articles in this section grapple with the concept of the Global South, characteristics of its youthful populations, and Southern theory as a set of conceptual and analytical tools that can be used to interpret the lives of young people in Lagos, Lima, and Lahore.

Rather than asking ‘where is the Global South?’, in the second article of the volume, Cooper starts with a question posed by Levander and Mignolo (2011, p. 3) “for whom and under what conditions [does] the Global South become relevant?” The implication of the Global South’s increased relevance is that people previously peripheral to the world order gained greater agency after 1945, as certain real and discursive disruptions reorganized the geopolitical, economic, and epistemological conditions that arose through modernity. Change occurred with mass decolonization, capitalism offshoring its sites of production—aided by technological developments—and, finally, theories from the South like subaltern studies, dependency theory, and de- and postcolonial theories, ideas which threatened enlightenment narratives that defined modernity purely as progress. The Global South has therefore become relevant in a highly interconnected, decolonized world where Western European and North America stories of development have been challenged, as parts of the Global South have, ironically, joined the forefront of transnational capitalism. There is clearly much South in the Global North and much North in the Global South, meaning that these concepts need to be understood as relational and in flux, rather than as distinct geographical regions. Differences are therefore historically constituted, part of an “evolution still ongoing” (Comaroff & Comaroff, 2006, p. 278).

Yet stark differences remain. The conditions young people face in places operating under the banner of the Global South are as different as they are similar, as diverse as they are homogeneous, but as Cooper, Swartz, and Ramphalile show, they are materially distinct. To illustrate crudely, less than 2 percent of people living in Europe, North America, and Australasia live off less than US$2 per day, while upward of 40 percent of people in almost all African countries and developing Asian countries live on less than this amount. This is also true for many, but not all, inhabitants of Latin American countries (UNDP, 2009). Furthermore, all European and North American nations, Australasia, and Japan, are positioned within the quartile of very high human development. From the Global South, only Chile and Argentina are included in this bracket, but neither makes it into the top forty countries in terms of human development—places reserved for Global North countries. The proportion of young people in relation to the rest of the population is far larger in the nations of Africa, Latin America, and Asia. In fact, youth from Africa, Asia, and developing countries in Latin America make up 90 percent of the total Global youth population. Despite these compelling reasons to do otherwise, research on youth continues to be overwhelmingly focused on Europe, North America, and Australia.

As a broad generalization then, youth in parts of the Global South live with increased population density; greater competition for opportunities; more income poverty, unemployment, and inequality; and regular experience of greater rates of violence. These conditions mediate Southern transitions into adulthood and need to be understood as created through the intersection of colonial rule, the spread of a particular economic system, and knowledge that interpreted, justified, and institutionalized these events. The resulting conditions are constantly evolving, meaning that youth in the Global North are increasingly being forced to contend with similar challenges to the precarious circumstances that Southern youth have been forced to contend with for some time.

Having outlined the historical conditions that undergird the notion of the Global South and what modern transitions into adulthood mean and entail in these contexts, the next two articles focus on the mechanics of knowledge production about youth in the Global South. Youth studies, its forms and differences among the South, and between the North and South is a woven tapestry of research on youth from Africa, Latin America, Asia, and the Caribbean, showing as many holes as connected stitches. The piece is a synthesis of work on youth studies written by eleven authors from different regions associated with the Global South, with some commentary from Global North scholars. We have suggested that the Global North and South cannot be directly associated with specific geographical locations, however the concept of the Global South has strong resonance with Africa, Latin America, the Caribbean, and parts of Asia, due to the historical processes that forged modernity, most notably colonialism. It is therefore useful to describe youth studies research that has focused on young people in these regions. The article comments on the conditions—political and epistemological—that enable regional youth studies to take root in parts of the Global South and summarizes research on youth from these places. Local-global intersections shape youth studies in these regions, including powerful international agencies and their development agendas. These institutions bring with them sets of methodologies, assumptions, and ideologies, as well as concepts that become hegemonic tropes—the ‘child soldier’ or ‘young entrepreneur’—that significantly shape knowledge about youth in the Global South. The article therefore highlights the political nature of youth and the meanings attached to the concept. To illustrate, youth in Africa have regularly been co-opted as agents of political change or functioned as catalysts for transformation, and in Latin America, developing the institutional infrastructure for studying youth enabled dialogue on processes of social change.

The politics of youth are therefore embedded in knowledge production about this group of people, as Nyamnjoh and Morrell’s article on Southern theory demonstrates. These authors unpack the global knowledge economy, arguing that epistemological inequalities have been shaped by colonialism and globalization, with Southern theory proposed as a partial measure to rectify this imbalance. Southern theory is understood as a counterhegemonic posture, a democratizing force that contests and disrupts geopolitical inequalities, catalyzing social scientific inclusivity and decentering Northern knowledge by provincializing its universalist claims. Circuits of production, circulation, distribution, and legitimation of knowledge are intentionally disrupted by Southern theory. Knowledges of the South are well suited to do this work, having emerged through struggles against domination.

Theorizing the Lived Realities of Global South Youth


Having laid the contextual foundation for Global South youth studies, Part Two grapples, substantively, with some of the features of life for youth in the Global South. It unpacks eleven concepts intended to illustrate similarities and differences between Global North and South youth, using the work of Southern theorists to explore these terms and their relevance for young people in the Global South. The concepts did not necessarily originate in the Global South, nor are they unique to Southern peoples, although exploring them from a Southern vantage point is critical (and frequently absent). They exemplify how Southern youth are, in the words of the iconic Tinglish (Thai English) phrase ‘same same but different,’ a slogan displayed ubiquitously in Thailand, on T-shirts in cafes, and backpacker’s lodges. The intentional vagueness of the phrase insinuates that something is both the same and different, perhaps similar, but not exactly. It speaks to what occurs through the processes of cultural and place-based translation, as things take on new meanings when they interact with a range of distinct contextual conditions. Besides addressing the paradox of trends and false binaries through history, another intentional strategy of this handbook is to confront anomalies through complex concepts that illuminate that we can simultaneously have patterns and idiosyncrasies—that things can be same, same but different.

The first concept is ‘personhood,’ associated with being, identity, knowing, belonging, dignity, and recognition. The articles in this section are concerned with what is envisaged when talking about restoring personhood or restoring humanity after injustice has occurred, especially for young people. It sets out three areas in which humanity needs to be restored and the interrelationships between them—namely, dignity, belonging, and creating opportunities for flourishing, making a case for why these three areas are important. Remembering the past and understanding how it impacts on the present forms the foundation for developing actions in each of these three areas. Articles in this section look at the meanings of personhood for youth in two very different contexts, including one (New Zealand) where settler colonialism all but destroyed the Indigenous population, and the other, Amazonian youth in Brazil, where social change has produced very different outcomes for a range of Indigenous groups.

The next concept, ‘intersectionality,’ looks at how the intersections of race, class, gender, and age (being young) take on new significance in the Global South, with the backdrop of colonialism and the consequences of globalization writ large. Colonial histories have created complex racialized relations, with multiple racial classifications and both hierarchies and matrices of domination. Integral to these racialized and racializing processes are the different relationships that exist with the offspring of settler colonialists and ties that remain with former colonial powers. Extremely high Gini coefficients in Africa, Asia, and Latin America further underline the prevalence of class distinctions that intersect with understandings of race. In terms of gender, feminists in the Global South have the added burden of positioning themselves in relation to Western feminism and its proponents, who are often from different racial and class-based backgrounds and affiliated with powerful institutions. Girl children in the Global South endure daily struggles that European and American girls overcame in the second half of the twentieth century. The intersections of race, class, gender, and ‘youthfulness’ therefore require detailed enunciation in a range of Southern contexts, before they can be properly understood. Gu offers a perspective from China and Kubeka and Rama from South Africa. Patricia Hill Collins expands her original theorizing on intersectionality by adding the category of youth and age, and offers histories and connections between youth activism globally in the recent Black Lives Matter movement and global forms of youth activism in her article “Intersectionality, Black Youth, and Political Activism.”

Theories of youth and ‘violence’ are often limited to physical violence. In sociology, the concepts of symbolic violence (Bourdieu) and structural violence (Wacquant) are well established but suffer from a dearth of empirical studies to illustrate their effects and to document resistance strategies. This section includes submissions from scholars who research young people’s experiences of symbolic and structural violence, as well as physical violence, and document or theorize their abilities to withstand, oppose, or resist these violences and their effects. Examples of contemporary physical violences include responding to police brutality, gang-related violence, and gendered violence. Symbolic violence may include resisting racism, ethnic marginalization, and overcoming inferiority/superiority binaries. Overcoming structural oppressions may be achieved through new youth social movements, as the article on the Rhodes Must Fall South Africa campaign by Buhle Khanyile illustrates. Alternatively, it may involve dealing with material conditions produced by hostile labor market dynamics in Southern contexts that leave millions of youth “on standby,” as Clarence Batan explains in the context of the Philippines. The persistence of violences require finding alternative ways for youth to access services and ensure their rights are protected, enabling them to craft livelihoods in conditions of adversity.

‘De- and postcoloniality’ have arisen as important bodies of theory that contain an armory of concepts from the Global South. Initially linked to Edward Said’s work on Orientalism, the subaltern studies group who advocated for history from below (postcolonial theory), and Latin American theorists who tried to delink their knowledge project from the Euro-American canon (decolonial theory), these sets of theories have become mainstreamed in global academic discourse. And yet they have not made a marked impact on youth studies, despite holding a range of pertinent linkages to this field, such as social and generational change, subaltern and counterhegemonic knowledges, and political struggle. articles in this section look at postcolonial literature through the eyes of the poet and philosopher Rabindranath Tagore, a decolonial approach to understanding the racism experienced by African immigrants in Australia, and the value of youth life-writing as a form of postcolonial theory and method from the South.

The notion of ‘consciousness’ or ‘conscientizing,’ has had a long history in the Global South. Key among its theorists is Paulo Freire and his notion of a critical consciousness, one that had its origin in the agrarian revolution in Brazil. Another example of the use of this concept in the South emerged in the 1970s through Black consciousness—most notably advocated by Steve Biko—a movement which gained prominence in South Africa, with ideas spreading to other civil rights struggles and forming a key philosophy of resistance. While Freire has received global recognition, Biko has not been widely read outside of the African continent. The notion of national consciousness has been foregrounded by, among others, Frantz Fanon and Edward Said. Said has argued that “unless national consciousness at its moment of success was somehow changed into a social consciousness, the future would hold not liberation but an extension of imperialism” (Said, 1994, p. 267). Fanon, in his now famous chapter in The Wretched of the Earth on the pitfalls of national consciousness, traces a careful genealogy from colonial to current corruption in the postcolony—a breakdown of national consciousness, in effect. These ideas are echoed by Achille Mbembe and by other African scholars such as James Ochieng, who calls for “a genuine and realistic African revolution…a world-wide fellowship that lifts neighborly concern beyond one’s tribe, race, class and nation…a call for an all-embracing and unconditional love for all men” (Ochieng, as cited in Minogue & Molloy, 1974, p. 182). articles by Mangcu and Roshani in this section engage with Biko, Fanon, and Mbembe’s prescient vision of the postcolony, as well as the multiple ways in which social ills currently experienced by youth, and systems with which young people interact (such as governance systems, institutional violence, and corruption), can be traced to the colonial enterprise. They also include imagining other ways of being postcolonial, as Ragi Bashonga’s article on the film Black Panther illustrates.

‘Precarity’ is at the heart of Southern youth’s life experiences, exemplified by differences in income that are emphatically spatialized and social protection from the state that differs in magnitude between the Global North and South. Some European countries have high rates of youth unemployment but social security in these countries usually buffers their young people against the effects of joblessness in ways that youth in countries of the Global South periphery rarely experience. The structure and nature of labor markets vary radically between the North and South, with informality being the norm across Southern regions. Shailaja Fennel’s article shows how empirical problems linked to models of development are compounded by Northern paradigms that try to make sense of, for example, labor markets in the Global South, using contextually inappropriate models and concepts. This point is reinforced by Cruzado’s discussion on understanding what international agencies and philanthropies call ‘child labor’ from a Southern perspective. Despite these structural challenges that produce adversity in relation to work, labor, and income generation, youth continually find innovative ways to deal with their environments, as Divine Fuh shows through descriptions of young men’s gendered practices of ‘fixing’ in Bamenda, Cameroon.

The idea of ‘fluid modernities’ draws on Zygmunt Bauman, among others, exploring how modernity has played out differently in a range of contexts, with parts of the Global South more resolutely maintaining some of the social connections of kinship, caste, and other groupings that predominated in precolonial societies. These social relations are interspersed with bonds that have been forged in industrial, democratic conditions, as new places of work, education, and leisure have emerged. The significance of gender, family, language, and cultural traditions therefore takes on different meanings in different parts of the Global South, where notions of tradition and modernity continue to exist side by side, often in consummate harmony. This phenomenon provides a fertile reservoir to delve into the issue of social change as it relates to the lives of Southern youth, exemplified by the concept of generation, which is explored in the article by Woodman, Batan, and Sutopo. Changing perspectives on homosexuality in India and linguistic practices of youth in Cameroon and Mozambique provide other rich insights into the notion of fluid modernities in the Asian and African contexts.

The combination of circumstances that produce precarious material conditions also create high levels of ‘ontological insecurity.’ While Northern youth have used subculture, leisure, and consumption to forge independence from their parents in the context of changing social and economic circumstances, Southern youth are required to perform a more complex set of interlocking identity-based articulations. Southern youth position themselves vis-a-vis their parents, culture and, often newly established nation states, as well as through the ways in which they make sense of global icons from the North. Popular cultural figures, sporting leagues and heroes, and global products and brands from Euro-America are now ubiquitous, requiring Southern youth to make sense of and incorporate these phenomena into their lives, often in confusing and paradoxical ways. This occurs in contexts where material opportunities enabling transition into adulthood are sporadic and cultural and linguistic resources are often threatened by Northern forces of cultural imperialism. This combination of circumstances creates high levels of ontological insecurity, exemplified by Soudien’s article on race and the notion of ‘Black pain’ among youth in postapartheid South Africa, and Rojas’s article on how ontological insecurity and “their choice of conflict as part of the ordinary” has affected student politics in Venezuela.

The concept of ‘navigational capacities’—associated with improvising, strategizing, hustling, and surviving—extends research on young people beyond a focus on their individual agency and the assets, resources, and resistance strategies they draw on to achieve developmentally appropriate life outcomes. Much of the current literature theorizing youth developmental outcomes/youth studies/a way of being young in the world/a theory of youth action is located in and based on the experiences of young people living in well-resourced environments. Swartz’s article reviews assumptions about individual agency, assets, resources, resilience, and resistance from a Southern perspective, offering alternative ways of conceptualizing the life experiences and aspirational capacities of young people whose everyday experience is one of adversity. Navigational capacities are elucidated drawing on the work of Arjun Appadurai, Amartya Sen, Pierre Bourdieu, Paolo Freire, and Urie Bronfenbrenner. A key focus is how new conceptual language and a fresh analytical framework might help youth practitioners to move away from deficit views of youth, toward strongly contextual and (economically) possible interventions for young people living in adversity.

While the South was born in struggle linked to fights against colonialism, slavery, and capitalist expropriation, oppression always produces forms of resistance or ‘collective agency.’ This has manifested in a range of ways, including recent student movements like Rhodes Must Fall and other, older decolonial struggles in Africa. During the Arab Spring, young people occupied public places in North Africa and the Middle East as they demanded political reform. These examples show how the South is always caught up in frenetic forms of resistance. Collective agency constitutes protection and a source of optimism in such contexts, part of the reason for its common occurrence. The role of social media in Southern resistance has added a new dimension to these struggles in the twenty-first century. Articles from Argentina and India in this section show how collective agency may take unexpected, mundane, or everyday forms in Southern contexts, among the silent and the dead, through necropolitics (Kropff Causa) and collective decisions not to speak (Wadhwa). Here, intentional protagonism replaces conventional participation as engaged citizens (Nuggehalli).

Finally, the concept of ‘emancipation’ embraces issues of power, oppression, and forms of marginalization. It has a long history in the Global South, concerning itself with freedom, empowerment, and the eradication of oppression. It acknowledges that all relationships involve imbalances of power, but that these imbalances require exposition, in order to find new ways to live characterized by dignity and equality. A second feature of emancipation is its relationship to intervention, and the role of self-determination in the ways adopted to improve lives—one’s own and that of relevant others. Emancipation is both multifaceted and intersectional; its approaches to overcoming marginalization and bringing about freedom include the role of geographical identities (pan-Africanism for example); religious faith and practice (including historical legacies of liberation and Black theologies); and the role of sport, revolution, and activism. A Global South example of emancipatory thinking, writing, practice, and research is the work of Paulo Freire. Freire outlined the links between knowledge, context, and emancipation, advocating for conscientization and dialogue among those living in resource poor and oppressive environments. His aim was to encourage conscientization that allows the oppressed to “perceive the reality of oppression not as a closed world from which there is no exit, but as a limiting situation which they can transform” (Freire 1972, pp. 25–26). Articles in this section explore how emancipation may be theorized in relation to the complicated histories of theology in Southern contexts and the activities of Egyptian youth in the Arab Spring. They show that emancipatory ambitions are often fraught, partial, and unrealized, but, following Freire (1972), the practices that play out and develop in striving for emancipation are as important as the outcomes.

Southern Representations, Research, Interventions, and Policy


The third part of the handbook continues to explore the intersections of theory, practice, and politics, shifting focus to a series of methodological, practical, and policy-related interventions in an attempt to disrupt business-as-usual knowledge production as it typically occurs in mainstream scholarship of the Global North. Despite poststructuralism making overtures about a different way, research in the Global North has almost universally accepted ‘the order of things,’ as decreed by positivist logic. This logic involves the researcher (often called a scientist), who is ontologically distinct from her/his/their object of study, initially summarizing the problem and research that has been conducted on it (theory), identifying the gap in the literature, and then proceeding to outline how they will go about collecting information to plug that void (method). The relationship between theory and method is therefore underpinned by this ‘chronologic,’ one which largely assumes that the professional researcher, situated in a university, is somehow separate from his surroundings, which form the object of study. Things are often a little different in the South. As Burawoy (2010) has said in relation to Southern researchers, their roles are regularly far more frenetic, with the lines between scholar, activist, practitioner, and participant comprehensively blurred. This is both a blessing and a curse, necessitated by the urgency that results from resource-constrained material conditions and histories of oppression that pressurize victors and victims to make sense of their societies. Articles in this final section try to focus this blur, problematizing the boundaries between theory, method, intervention, politics, and policy.

In “Representations of Young People and Neoliberal Developmentalism in the Global South,” Judith Bessant explores the effects of political elites’ representations of young people and some examples of how youth aspire to forms of self-representation. She uses Stuart Hall’s theory of representations to highlight the politics that operate between dominant discourses or hegemonic ideologies aimed at co-opting groups like youth into a shared consensus, and the possibilities of disrupting that consensus.

“Researching the South on its Own Terms as a Matter of Justice” draws on lessons from a study in Cameroon, Nigeria, Sierra Leone, and South Africa, which delved into country-specific issues of injustice that affect youth, exploring how theory from and by the South can be used to do social justice work. The article makes suggestions about how to disrupt geopolitical inequalities in knowledge production by using Southern theory and reflecting on relationships between researchers, participants, and methods. The argument is that producing knowledge by and from the South, on its own terms, entails speaking out against encroachments into Southern knowledge production spaces; speaking back through research that is geographically, ethically, and theoretically located; speaking up for methodologies and ontologies that hold potential for social justice; and never being spoken for. This final lesson means securing funding without compromising the integrity of the research and its aspirations for emancipation.

A similar but different intervention is described by Araujo, Pinheiro and Arantes in their article on “Freirian Trialogues.” The authors/researchers/practitioners draw on ideas about liberation, freedom, and emancipation to describe an innovative educational intervention used to empower youth in a particular Brazilian community. They show how Freirian principles can be reinvented and tailored for the twenty-first century, inspiring educational programs that address local community challenges in the Global South. The approach is called a trialogue because it consists of an iterative process between teachers, students, and community members, a three-way conversation that involves dynamic forms of listening and observing in the co-creation of knowledge and solutions.

Swartz and Mahali’s “Social Network Interviewing” demonstrates the researcher as activist and practitioner, with a research method that functions as both intervention and as theory. Drawing heavily on the Freirian notion of conscientization, social network interviewing takes the objective of emancipation seriously, attempting to include and benefit research participants. Akin to participatory action research, this innovative method uses social capital theory to scaffold a series of questions with which youth themselves may engage with their networks, exploring an issue of interest or concern for both. This is a practical example of epistepraxis—aligning theory, method, and knowledge creation with an intentional justice objective.

In “Youth, Social Contracting and the Postcolony,” David Everatt demonstrates how the concept of the social contract has become outdated due to its nation-state bias and its exclusion of large groups from the Global South, people who never enjoyed the societal promises that citizens of developed countries have received. The social contract is both a philosophical idea and means to deal with potential conflict, embedding core liberal values in the process. The notion of the social contract continues to enjoy widespread use by development agencies, scholars, and politicians alike, with supposedly new social contracts emerging in the twenty-first century, including intergenerational contracts. Everatt argues that the concept of the social contract actually functions to maintain the status quo, rather than transcend it. In reality, it is “more contract and less social” for Global South youth, since the concept and its related policies seldom involve or benefit youth. This set of articles therefore refocuses the research enterprise on the relationship between claims of social justice, working with youth, and the tools and concepts that are useful for these ambitions.

Concluding Opening Comments


It is appropriate to close with a paradox, one that is at the heart of trying to understand the complexities of Global South youth studies. The concept ‘youth’ was initially observed in the industrialized countries of the Global North, an interregnum between childhood and adulthood, referring to those foot-soldiers conscripted by the powerful forces of the state and economy to drive their visions for progress (Willis, 2003). By contrast, in Southern contexts, young African adults have been theorized as trapped in a state of “waithood” (Honwana, 2012), or in the case of the Philippines described by Batan in this volume, Istambays “on standby” for opportunities that could realize adulthood, or as having “degrees without freedom,” in India (C. Jeffrey et al., 2004). In these contexts, youth is more commonly a semi-permanent status, rather than a transitory phase, because material conditions do not enable successful completion of this maturational transition. What analytical power then does the concept of youth hold in the Global South? Put simply, if the concept of youth has been used to describe an in-between phase of life and in-betweeness doesn’t happen in the Global South because full social status is foreclosed by contextual circumstances, do we need to develop fresh concepts that more accurately describe what a typical lifecourse looks like on the global periphery? Why talk about ‘youth’ in these contexts at all?

This challenge is certainly not unique to the Global South. As Woodman and Wyn (2015) note, the changing institutional arrangements of late modernity have transformed the types of adulthood available worldwide. The dream of the proper job with universal social security for all has been unmasked as something that occurred mainly for men in the Global North in a particular historical era (Ferguson & Li, 2018). The concept of generations, alongside and in preference to youth, has reemerged in this context, used as a conceptual anchor to analyze the social inequalities reproduced and disrupted over time (Woodman & Wyn, 2015).

A partial answer to this conundrum and a reason for retaining youth as an analytical concept is hinted at by the Comaroffs in the epigraph. While the realization of modern adulthood through particular social roles, practices, commodities, and life stages may no longer be widely observable, the aspirations for these symbols, statuses, and commodities certainly still exist. Although young people in the Global South, and increasingly in wealthier countries, do not have the means to attain full adult status, notions of a normal life, one that includes tertiary education and a decent job, have become universal aspirations. Modernity has ruptured traditional passages into adulthood across the globe and even if patterns and understandings of the transition from dependence to independence are in flux, people have very real ideas about what kind of life they want and how far away from it they are. Youth, as a concept then, becomes “a poignant measure of the distance between dream and fulfilment, between desire and impossibility, between centres of great wealth and peripheries of crushing poverty” (Comaroff & Comaroff, 2006, p. 278). It is only by mapping what the lacunae between aspirations and reality look like in different places, the material and social conditions—historically forged—that enable or prevent people from realizing the lives they have reason to value, that we might begin to develop new concepts or possibly refine existing ones. The practices of youth in the Global South then become a portal into how young people try to navigate these precarious pathways between dreams and reality. Relevant research that supports youth in these endeavors with a complementary epistepraxis urgently needs to redefine the relationships between knowledge, practice, and politics, in pursuing a better and more just world. This handbook offers a set of examples that hint at how this may be possible.
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PART 1


The South and Southern Youth









CHAPTER 2 


Why, When, and How the Global South Became Relevant



Adam Cooper




The Global South Emerges with Geopolitical, Economic and Epistemological Changes after World War Two



“We are … not asking what the global south is, but rather for whom and under what conditions the global south becomes relevant”

(Levander & Mignolo, 2011, p. 3)

In the planning stages of this handbook this article was to be called “who, what and where is the global South?” It was conceived to provide a neat, definitive overview of how we go about determining whether a country or region is in the Global South or, alternatively, in the Global North. This logic, of placing places in their place, misses the relevance of the Global South, a concept that is not primarily about pinpointing or labeling pieces of the earth. The Global South cannot be observed when looking down on our planet from outer space; it has been forged through history rather than the location of pieces of land. Instead of trying to establish how to categorize places hemispherically, the global South should be grappled with through the question posed by Levander & Mignolo (2011, p. 3) in the epigraph: “for whom and under what conditions” does the global south become relevant?

To say that the Global South “becomes relevant” is to imply that certain groups of previously marginalized people, in the global order, began to take, and to an extent were given, greater political agency. The Global South became relevant in the second half of the twentieth century, as certain real and discursive changes occurred to the geopolitical, economic, and epistemological processes established under modernity. These changes simultaneously produced new understandings of the enlightenment, as well as how previously marginalized groups understood themselves.

Arowosegbe (2008, p. 19), acknowledging scholars such as Dwaipayan Bhattacharyya and Dipesh Chakrabarty, is helpful here and argues that,

the division of the world into the North and the South (occurs) within three broad contexts, namely: (i) the division of the richer and economically prosperous countries of Europe, North America and Australia from the backward, or developing countries of Africa, Asia, Latin America, the Pacific and the Caribbean; (ii) the division of the former imperial powers from countries which have experienced formal or indirect colonial domination; and (iii) the division of those countries, which control the production of knowledge from those which remain at its liminality and margins.

Drawing on this formulation, it can be said that after World War Two, three interconnected global processes–colonialism/decolonization/postcolonialism; capitalism/industrial development; and knowledge flows and contestations—processes which collectively forged modernity and always were global in nature—went through significant changes. Taken together, newly independent countries, new technologies, industrial processes and a form of information and communications technology (ICT)–dependent global capitalism catalyzed a set of real and discursive disruptions. The global system that was established in the long sixteenth century changed as parts of Africa and Asia joined previously colonized Latin American nations in independence. Technological developments enabled large corporations to offshore production sites away from Europe and North America, creating a form of global capitalism and pockets of wealth in the former colonies. The ways in which modernity had previously been understood as apparently consisting of progress, enlightenment, and development was challenged in these circumstances, as groups of previously marginalized peoples, perspectives, and experiences became emboldened through post- and decolonial theories, new technologies, and migrations.

Answering ‘why, when and how’ the Global South emerged as a concept therefore cannot be neatly separated into economic, political, and epistemological processes that occurred post World War Two. These processes collectively ruptured patterns that had occurred during the preceding three hundred to four hundred years, interpolating new political players and new industrial centers, and highlighting new ways of knowing and being. While changes have occurred, the arrangements of power and resources that played out during the previous three centuries continue to reflect a palimpsest of colonialism in the twenty-first century, shaping which countries are rich and which are poor.

The Global South therefore needs to be understood as one intersection produced by post–World War Two political developments, linked to economic processes, with ramifications for the kind of knowledge people seek out, produce, disseminate, and contest. It can be thought of both as having a broad set of objective material features that never exist in the same way in different contexts—such as high rates of inequality, poverty, and violence—and low levels of formal employment, characteristics more fully illustrated in the essay dealing with Global South youth. It can simultaneously be conceived as a potential and real political alliance linked to these similar and different circumstances, which emerged during the period of decolonization and transformation to globalized forms of capitalism. The three processes that intersected to form modernity are not stagnant, they are constantly evolving, as the genesis of the Global South illustrates. They have independent trajectories, but they also combine and impact on one another, creating a range of paradoxical conditions. This conjuncture of conditions that coalesced to precipitate the emergence of the Global South had its roots in the era generally known as ‘modernity’ (Bhambra, 2007), meaning that a thorough understanding of this term or epoch is helpful.

Connecting Modernity Unequally—Colonialism, Capitalism and Knowledge


Modernity can be thought of as a connected but unequally rewarded endeavor, produced through three separate but linked changing historical processes of industrial capitalism, colonialism, and global knowledge flows. These three processes shaped the production and consumption of commodities, precipitated by journeys of conquest and extraction, new forms of economic production, and institutionalized arrangements that packaged and circulated knowledges in particular ways, from certain locations.

The answers to the question ‘why, when and how did the South became relevant’ can therefore be excavated through an analysis of the conditions that produced modernity and their transformation. Rather than understanding modernity as the enlightenment of Europeans who discarded superstition in the name of science and progress, it is better thought of as a collaborative global process of rapid change (Bhambra, 2007). It was produced through separate but integrated processes of colonial conquest, industrial capitalism, and new flows of knowledge, each of which is explored in turn, illuminating their separate and interconnected nature.

Colonial Expansion—The First Process that Produced Modernity


The first process in relation to which the South became relevant is colonial rule and its aftermath. While mainstream interpretations of modernity concentrate on sets of events endogenous to Europe, the extraction of raw materials from colonies helped finance industrial development in Europe, supplying these nations with cheap resources for the production of consumer commodities, in the process illustrating how modernity was considerably global in nature (Bhambra, 2007). The economic growth and capital accumulation that made European industrialization possible was substantially supported by the triangular trade between Britain, France, Africa, and the Americas (Williams, 1944/1994). For example, by the late eighteenth century 40 percent of the world’s sugar and half of its coffee came from French Saint Domingue (now part of Haiti), with substantial portions of the remaining sugar coming from British West Indian colonies (Bhambra, 2007). British and French goods were reciprocally exported to these colonies, while raw materials were extracted for use in European markets. Slavery and colonial expansion were therefore integral to funding the industrial revolution. While historians of economics debate causal explanations for the trade boom that followed these voyages, what is clear is that the economies of Europe grew exponentially during this period (O’Rourke & Williamson, 2002) and the health and energy levels of the working classes were enhanced by sugar imports, and raised their productivity. Even Karl Marx, who explained changes during this period by focusing almost exclusively on Europe itself, admitted that:

Direct slavery is just as much a pivot of bourgeois industry as machinery, credits, etc. Without slavery you have no cotton; without cotton you have no modern industry. It is slavery that gave the colonies their value; it is the colonies that created world trade, and it is world trade that is the pre-condition of large-scale industry

(Karl Marx, 1847/1995, p. 121)

Global colonial endeavors and the voyages of discovery were therefore integral components of the economic and cultural changes that occurred in Europe, enabling the industrial revolution. Rather than increases in the wealth of European nations being a result of improved commercial activity and trade patterns, as Adam Smith (2010) argued, this wealth was acquired through European explorers violently extracting raw materials, using cheap or free labor, and destroying landscapes and ways of life. Violence was an integral component of colonialism and, therefore, European industrial development, with these events benefiting groups of people around the world unequally. Decolonial scholars therefore peg the birth of modernity to these voyages that started around 1500 ce (Grosfoguel, 2011; Mignolo, 2011), coinciding with colonial expansion, new trade patterns, and European industrialization. This is not to deny that through colonialism ideas were shared and disseminated and forms of adoption, adaptation, and appropriation were initiated by Southern peoples, improving their lives in particular ways. However, these processes were undeniably violent and they did not benefit groups of people equally.

The idea of the Global South is therefore contingent on colonial conquests that produced regions which had their raw materials (including human) extracted; were cast as backward, primitive, and uncivilized; and became recipients rather than creators of knowledge during the historical epoch known as modernity. The industrial revolution and forms of capitalism in Europe were dependent on these events, which produced geographically specific differences in wealth. They also contributed to a contemporary system of global knowledge flows in which certain places produce theory and others provide raw materials or data, illustrating how the three processes described in this section are linked. Colonial conquests and trade patterns shaped geopolitical patterns of wealth accumulation and industrial formations, but they also influenced what counted as knowledge and who defined what it meant to be human.

Industrial Development and Capitalism—The Second Process that Produced Modernity


New forms of industrial production in Europe were therefore powered not only by the invention of steam power and electricity, but by raw materials, labor, and knowledge extracted elsewhere, including the benefits reaped from the transatlantic slave trade. For example, the prominence of the textile industry in Britain, the mills of Manchester so emblematic of the period, was a result of cotton—and knowledge about how to dye, weave and design it—brought to Britain not only from slave labor in the Americas, but from India. The arrival of cotton in England formed part of a broader flow of technology and knowledge that moved from East to West during the late medieval period (Washbrook, 1997). While British mechanization of textiles produced new levels and efficiencies in terms of mass production, it is unlikely that this could have occurred without a set of relationships and interactions with the rest of the world (Bhambra, 2007). The deindustrialization of the Indian textile industry and the sabotage of Asian mercantilism by European imperial powers facilitated the success of the British textile industry. British industrialization of one of the main economic sectors, textiles, was therefore a result of events that occurred beyond British borders, through truly global processes (Bhambra, 2007).

The genesis of capitalism in Europe was therefore supported by global trade and knowledge flows, dependent on raw materials, labor, and knowledge from elsewhere. This “great transformation” (Polanyi, 2001)—in which the means of production became privately owned, the vast majority of people simply exchanged their labor for a wage, and the economy became at least partially disembedded from other aspects of social life—has predominantly been interpreted as a result of events endogenous to Europe (Bhambra, 2007).

Although Marx (1847/1995) makes two fleeting remarks in The Poverty of Philosophy about slavery and the colonies, his more substantial works explain the transition from feudalism to capitalism as a result of class conflict and, less importantly, technological developments. His work illuminates how the successful struggles of serfs to end customary rents resulted in a class-based victory over feudal landlords, which meant that the landed gentry needed a new strategy to reassert their power. This led to the earliest form of agricultural capitalism with landowners extracting rent for the land from peasants, leading to a commercial relationship between landlords and farmers (Katz, 1993). Exhaustion of the soil and agricultural crises led to these landowners, who had begun to accumulate monetary wealth, abandoning rural accumulation for more lucrative ventures in urban contexts. The point is that these transitions are predominantly explained in the context of events that were endogenous to England, without much consideration of wider trade patterns that made industrialization possible.

Another founding father of modern sociology, Max Weber, is even more Eurocentric in his thinking, linking the origins of capitalism to a combination of technology, the political order under feudalism, and the peculiar religious tradition of Protestantism, especially Calvinism, and its attitudes toward work (Wallerstein, 1976). While there is clearly much value in these explanations and descriptions of the birth of capitalism, they are extremely myopic, focusing on explanations that only take Europe itself into account, rather than the relationships between European powers and other actors in the fledgling world system. This interpretation of the emergence of capitalism as an economic system again illustrates how industrial development in Europe was entwined with colonialism and global knowledge flows. Consequently, it is essential that the political, economic, and epistemological processes are understood as central to and coconstituting modernity.

Global Knowledge Flows—The Third Process that Produced Modernity


The final process important to acknowledge as a condition that enabled the emergence of the concept of the Global South is the ways in which forms of knowledge circulated under modernity. Flows of knowledge resulted in the hegemony of a particular narrative about modernity, as well as enabling the emergence and flourishing of contemporary universities and disciplines predominantly situated in the Global North. In terms of the narrative, the story of modernity is usually characterized as a period in which Europeans considerably developed scientific knowledge and ancient Greek philosophical texts and a cultural renaissance of humanist art bloomed. According to this story, medieval European superstitions were dispensed with in favor of rationality and logic, as science and other forms of empirical knowledge showed up the ignorance of previous periods. These events are generally interpreted as transforming the social institutions of Europe, as well as its politics and culture, driving human progress forwards and leaving traditional premodern practices in their wake.

Such a story of European modernity masks how much of this knowledge was actually the result of global relations and how coterminous silences and violences were embedded in what Europeans described as development and progress (Comaroff & Comaroff, 2012). Scientific and mathematical advances drew on work from North Africa and Asia, and Greek texts were able to be made more readily available due to the printing press, a piece of technology which originated in China and was carried to Europe by Arab people (Bhambra, 2007). Improvements to European standards of living and so called industrial development co-existed with colonial exploitation and the transatlantic slave trade. The Eurocentric account of modernity as enlightenment and progress suppresses that modernity involved much violence and destruction, benefiting different groups unequally. Elements of epistemological and cultural exchange certainly occurred in the midst of these hostile interactions, as Southern people exerted agency and utilized new practices and knowledge in innovative ways, but these relations remained violent and unequal. Certain silences and half-truths were therefore suppressed in modern epistemologies, such that changed political and economic conditions catalyzed challenges to these stories.

The geopolitical relevance of modern knowledge flows extends beyond the stories of modernity and its protagonists, as certain real institutions and practices emerged in this period. Again it is apparent that epistemological processes are inseparably linked to colonial and industrial developments, resulting in the contemporary production of knowledge skewed in favor of the Global North. Influential and well-resourced universities emerged in Europe and North America (and to a certain degree Australasia) in the modern period (Cooper et al., 2018). This is partly a result of resources, as well as the colonial legacy that has resulted in the linguistic hegemony of English as an academic lingua franca. Geographically situated disciplinary knowledges developed at this time, with their founding narratives and trajectories defined in conjunction with the intellectual histories of metropolitan societies (Connell, 2007). Classical sociology’s loyalty to Marx, Weber, and Durkheim, for example, is in no small part a result of unequal global knowledge flows and audiences that are significantly shaped by geography. A set of stories, institutions and disciplinary formations were therefore forged under modernity, creating an epistemological regime that justified colonial endeavors and industrial development.

To sum up the significance of these three intersecting but independent processes that laid the foundation for the emergence of the global South, modernity can be thought of as a set of changes that occurred globally, starting in what has been termed the long sixteenth century (approximately 1450–1640) (Wallerstein, 1976). These changes included European voyages of conquest that led to mass extraction of resources and prejudiced attitudes to the people they encountered. This period saw the emergence of new economic systems in which people worked for wages and industrial production occurred on a mass scale, enabled in no small part by resources and knowledges from outside of Europe. New knowledge was generated by these first two processes, including ways that Europeans began to understand themselves and the historical period that was unfolding before them. Institutions were created to produce and house this new knowledge, enriched by the wealth created from resources originating in the colonies and the new economic system. The second half of the twentieth century saw changes to these three processes or systems, precipitating new understandings of how these sets of relations operated under modernity and the emergence of the Global South as a concept.

Decolonized Ideas, ICT, and Capital Relocating Offshore—The Empowerment of the Global South


The Global South became relevant in relation to changes that occurred to these three historical processes that can collectively be understood as constituting modernity. Changes include mass decolonization, which unfolded in the 1950s, global capital re-arranging itself in the 1970s, and new knowledge flows enabled by critical consciousness and ICT developments. These geopolitical, economic, and epistemological shifts that occurred after World War Two further catalyzed the idea of the global South.

The Political South


The concept of the Global South emerged during the decolonial period of the 1950s and 1960s when leaders from Africa, Latin America, and Asia met in Bandung, Indonesia with the explicit intention to act in solidarity for the collective empowerment of their nations (Prashad, 2013). This and future meetings led to the establishment of the South Commission, with Tanzania’s Julius Nyerere as its first chairperson. These kinds of alliances produced new forms of self-representation among former colonized regions and led to the rejection of terms like ‘Third World’ and ‘developing countries’ in favor of new concepts like the Global South. The concept of the Third World emerged during the Cold War, depicting how the South came after two other worlds that had different ideological visions of modernity, manifest either through socialist or capitalist political economies (Dodds, 2008). The concept of developing countries implies that Southern nations attempted to catch up with their supposedly more developed peers and that they aspire to develop into a version of modernity already realized elsewhere (Dodds, 2008). The Global South therefore rejects terms like ‘Third World’ and ‘developing countries,’ challenging the discursive logics that position those outside of Europe and North America as backward imitators of particular versions of modernity. The Global South refutes the assumption that progress operates along linear trajectories and that those that are judged to lag behind or deviate from its path should be given, or lent at significant interest rates, the resources to catch up. Decolonization and newly independent countries have therefore enabled changed understandings of the preceding period and precipitated new forms of self-representation, including the claiming and defining the concept of the Global South.

This is not to imply that the emergence of the Global South involved a unified or shared social or political vision. A range of other alliances emerged in the second half of the twentieth century, including the Non-Aligned Movement, the United Nations (UN), and the BRICS countries, among others. The Non-Aligned Movement was formed during the Cold War as a group of countries mainly from the South that did not want to align themselves with either the United States or the Soviet Union as other countries were doing (Abraham, 2008). The UN was formed after World War Two to promote peace and security between countries, while BRICS (Brazil, Russia, India, China, and South Africa) was formed to facilitate political, cultural, and economic cooperation between five influential emerging economies (Rowlands, 2012). States in the Global South have been differently involved in each of those unions. The rise of China as an economic superpower further disrupts a neat North-South understanding of global geopolitics, economics, and knowledge. This account also omits the Cold War as a post war geopolitical event, a conflict that temporarily divided the world along ideological lines. The Global South was therefore one largely informal and overlapping alliance that formed among a range of others in the second half of the twentieth century.

The Economic South


Geopolitical transformations and epistemological changes to how new countries understood themselves co-existed with economic transformations. Capital reorganized itself in a context where Global North countries generally advocated for social democracy and focused on their domestic economies post–World War Two (Hobsbawm, 1994). Capital developed new strategies and with the use of ICT bypassed national state powers, as corporations globalized their operations. Beginning in the 1970s many large firms became truly global in nature, moving production sites to parts of the Global South, places that are less regulated and more informal, creating a new international division of labor (Fröbel et al., 1977). ICT-induced transformations produced a hyperglobalized world that enabled capital to broaden its horizons in searching for value extraction and cheap expendable labor, supporting the expansion of capital into new markets that radically intensified and altered global production patterns, trade relations, and consumption (Fröbel et al., 1977). With less regulation and greater informality, capital was able to extract maximum profits with minimal costs and little investment in infrastructure. Southern sites rapidly became new global centers, where economies that are minimally regulated, flexible, and informal have long existed, and outsourced services produce highly innovative technological industries (Comaroff & Comaroff, 2012). These sites accommodate forms of production characterized by informality, improvisation, weak regulatory capacities, and large supplies of casual labor, as well as burgeoning new markets with hungry consumers.

Global cities of the South like Rio de Janeiro and Mumbai emerged, geoscapes of immense concentrated wealth adjacent to zones of immense poverty. Global cities play host to insulated commercial nodes and exclusive residential areas that support economic growth and transitory international capital, within a particular model of neoliberal development (McDonald, 2008). One of the outcomes of this state of affairs is that Brazil and India are now rated as being among the top 10 countries in terms of GDP, despite both of these nations considered to be a part of the Global South (World Bank, 2019). Globalized capital now favors these sites, places that have operated in this way for a long time, leading Jean and John Comaroff (2012) provocatively to proclaim that Europe is evolving toward the Global South. In other words, parts of the South are currently ahead of the curve, a model for European labor patterns and state formations.

The Epistemological South


Geopolitical and economic/industrial changes have been accompanied by changes in knowledge about the preceding period, supported by forms of ICT that support these ideas traveling globally. The ways in which modernity was understood in Euro-American or Western social theory has been radically challenged by post- and decolonial scholarship from the Global South since World War Two. Theories from the South challenge Western epistemic traditions that insist on the separation of subject and object, knower and known, mind and world, or reason and nature (Mbembe, 2015). Instead they insist upon the “necessity of considering the emergence of the modern world in the broader histories of colonialism, empire, and enslavement” (Bhambra, 2014, p. 115). They challenge the ways that Europe and North America have depicted and come to understand other people, in the process illuminating more about themselves than those they try to characterize (Mudimbe, 1988; Said, 1978).

While the mainstream view from the Global North associates the Enlightenment with Europeans casting aside superstitious worldviews and tradition in the name of science, rationality, and technological progress, post- and decolonial theories contend that modernity was always a multifaceted global project. Reexamining political, economic, and epistemological processes indicates that they were contingent on events, people, and regions across the world. Enlightenment tales of progress, development, and improving lives overlooked both the interconnected aspects of the period and modernity’s violent, dark side.

At the same time, in geographical terms, the contemporary production of knowledge is entrenched as much as ever, divided between institutions, individuals, and products situated in the countries of Europe and North America and those that remain at the margins of global epistemological flows. Talented scholars from the Global South regularly move to institutions in the North that are better resourced and offer richer intellectual communities, reinforcing these divisions. This is not to say that theory from the South is nonexistent, as subaltern studies, decolonial, postcolonial, and dependency theories attest. It is to illustrate that global flows of knowledge, as well as the world order in which ideas take shape and are distributed, are skewed in favor of the global North (Cooper et al., 2018).

Heading South with a Range of Paradoxes


As has been argued, the notion of the Global South emerged as previously colonized territories became independent and new theories like dependency theory, subaltern studies, and Southern theory, which have contributed to post and decolonial theories, generated knowledges that are critical of dominant constructions of modernity. New technologies and connectivity enabled these ideas and people from the former colonies to speak and indeed move back to the Global North. These changes formed part of global transformations to economic modes of production and corporate governance. Industrial and economic processes have therefore intersected with geopolitical changes and epistemological flows to enable slivers of the Global South to emerge in the interstices of powerful political, industrial, and epistemological forces. This has produced a range of paradoxes, as grievances over colonial violences are broadcast to a global audience, enhanced by more Southern scholars entering powerful academic institutions in the Global North, at the same time as parts of the South become new centers for capitalist accumulation.

A number of paradoxes therefore exist in the twenty-first century. How do we explain, for example, that the Global South has become relevant as people from these regions contest narratives of modernity, but that this is also the moment when global capital turns its focus to and enriches sections of the self-same places? How can it be that the places that have inspired post- and decolonial politics and knowledges, ideas that highlight and seek to overcome Eurocentric understandings of modernity become, at the same moment, new frontiers of global capitalism?

Part of the answer to these questions lies in the fact that the three processes described as coalescing to produce modernity are enmeshed, interacting in ways that may seem paradoxical. They are both a composite of one broader conjuncture that is (late) modernity, but they also follow separate, autonomous trajectories that produce a range of paradoxes. Take the example of this handbook on Global South youth studies, published by a powerful Northern publisher, and likely to be sold at great cost and therefore predominantly held by well-resourced libraries in the global North. A handbook of Global South youth studies is able to be critical of colonialism and global capitalism, but at the same time there is profitmaking potential from a handbook of this sort, as much research exists on youth in the Global North, but very little on young people in the Global South. Southern scholars wish to see themselves in print and rectify a global imbalance and Northern scholars desire information to teach to their students about youth elsewhere. Many Southern scholars are keen to make the critique of these global imbalances in knowledge and are only too happy for a publisher like Oxford University Press to validate the authenticity of the work. The South therefore becomes relevant in the postcolonial era in which there is money to be made in and from former colonies that are now partially self-representational and who are both critical of global inequalities but also hold a stake in the geopolitical spoils that are up for grabs. We therefore walk a tightrope on which it may be possible to use this moment to create a more democratic and inclusive world order, one that does not only benefit a transnational elite (Gray & Gills, 2016). Alternatively, this moment could simply create a new transnational, global elite that reproduces inequalities associated with earlier phases of modernity.

Conclusion


While the Global South does correspond in a rough way to geographical locations, it is better thought of as produced through three interconnected historical processes that have been called, in this article, colonial conquest, capitalism, and flows of knowledge. These processes coalesced around the notion of modernity, forming the backdrop for the Global South as sites of material, political, and epistemological struggles, which played out between the logics of modernity/modernization, its henchmen colonialism and imperialism, and ongoing aspirations for contextually relevant knowledge. Each of these processes followed a course of their own, while contributing collectively to a historical conjuncture termed modernity.

Changes to these processes occurred after World War Two, producing a new world order and interpolating the notion of the Global South. The Global South has become relevant in the context of a globalized, decolonized world in which people from former colonies have entered prominent academic institutions and created social movements, challenging the stories which Euro-America has told about modernity. This occurs in the context of an economic system in which capital is incredibly mobile, pockets of wealth have bloomed in the Global South, and academic institutions and practices are increasingly governed by the laws of the market. The Global South therefore emerges in the midst of these changing world systems, creating portals of opportunity for a more democratic, inclusive, and collaborative world, but with the ever-looming specter of new inequalities and divisions reinforced along familiar lines.
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CHAPTER 3 


Youth of the Global South and Why They Are Worth Studying



Adam Cooper, Sharlene Swartz, and Molemo Ramphalile




Differences Between Youth—Heterogeneity, Binaries and Other Problems


If you do not know who you are in the West, post-modernism is on hand to tell you not to worry; if you do not know who you are in less well-heeled parts of the globe, you may need to create the conditions in which it becomes possible to find out

(Eagleton, 2013, pp. 73–74).

Do youth across the world face the same challenges, to the same extent or pervasiveness? To answer this question empirically statistics on poverty, violence, human development and unemployment tell a clear story.
1 While less than 2 percent of the populations of the nations of Europe, North America and Australasia live on less than $2 per day, in the vast majority of African and Asian countries over 40 percent of the population does so. Latin American figures are similarly high with a few exceptions (UNDP, 2009). The comparisons around rates of unemployment, educational achievement and quality, and violence are also visibly demarcated along these broad global divides.

While real differences in terms of contextual conditions clearly exist in a range of places globally, the binary of Northern versus Southern youth is clearly problematic. How would we classify the post-Communist bloc of new Europe for example, or the new global superpower China? Besides these awkward cases that don’t easily fit into the North-South divide, it is also true that a good deal of ‘North’ exists in the Global South and much ‘South’ exists in the Global North. Consider parts of South Africa and India as examples of the former and the ghettos of France and the United States of the latter.

This global periphery, that we call the Global South, and that is not geographical in nature only, exhibits patterns of income, quality of life (health and education in particular) and rates of violence indicative of conditions produced by connected global processes of colonial rule, global capitalism, and contemporary knowledge flows (as described in Cooper, this volume). The result is not just statistical and empirical differences, but the ongoing exclusion from self-determination, wealth, and technology and with it different capacities for responding to adversity. Young people in the Global South invariably experience adversity in ways that are deeper, more pervasive, and with fewer buffers and protections against its nefarious effects.

The many similarities, real differences, and false binaries in the lives of young people in the global South thus offers both a paradox and a conundrum. This article offers some ways of approaching the paradox and suggestions to resolve this conundrum. It begins by insisting that these real differences and the binary itself are the result of historical processes, rather than essentialized and set-in-stone characteristics that continually change as history unfolds. Systematic differences therefore give us clues regarding how history remains present, in a present that is always in flux as, for example, capital finds new, less regulated frontiers in the Global South and populations previously colonized flow back into the former metropoles. The first part of the article make some of these histories-in-the-present explicit, using selected descriptive statistics to probe empirical differences between the lives of Southern youth and their Northern peers. Five hundred years of colonial domination has without doubt resulted in discrepancies in, among other things, the material resources between groups of youth from the North and the South.

The article then offers an interpretation of these empirical differences, unpacking the concept of Southern youth using Southern theory. This includes problematizing the North-South binary while asking how it may be possible to use the binary as a snapshot to understand how changing historical relations currently imprint themselves on the lives of young people from Africa, Latin America, and developing countries in Asia. Finally, the concepts of ‘precarity’ and the practice of ‘the hustle’ are used to suggest how a Global South youth studies agenda might simultaneously foreground issues like livelihoods, struggle, and the formation of sociopolitical consciousness. These concepts advance political agendas and value priorities relevant to Southern contexts, while being aware that these practices and circumstances are not unique to youth in the Global South. Of course it can be said that young people in places like Europe and North America also experience precarity and, at times, are forced to hustle. However, as Comaroff and Comaroff (2012) argue, these conditions and practices have been the norm in the South for a very long time and may well become the norm globally. This means that there is much to learn from Global South youth, a group who have a wealth of experience in simultaneously surviving, improvising, and developing their capacity to aspire (Appadurai, 2004), despite (or perhaps because of) living in conditions of extreme adversity.

Exploring Empirical Differences in the Lives of Northern and Southern Youth


What follows are selected examples of descriptive statistics that show crude but real differences between groups of young people from different places. The numbers tell a particular story but are limited in being restricted to indicators and data available, easily measured and compared.

Demographics


The proportion of youth aged 15–24 as a percentage of the total population is higher in the global South compared to global North countries (UN, 2017). African youth make up 19 percent of their country’s populations, Latin American and Caribbean youth make up 17 percent, and Asian youth comprise 16 percent of their populations. By comparison, North American youth make up 13 percent and European youth 11 percent of their populations. These differences are more pronounced when considering youth between 0 and 24 (See Figure 3.1).
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Figure 3.1. Percentage of population aged 0–24 by region

(Data source: UN 2017, chart by authors)





This so-called ‘youth bulge’ in Africa, Latin America, and many parts of Asia has implications for a potential youth dividend or economic growth due to a productive, youthful labor force (Bloom et al., 2003). However, a youth bulge may also produce youth frustration due to a lack of opportunities, resulting in aggressive behavior and violence (Arnot and Swartz, 2012; Urdal, 2011).

Poverty, Wealth, and Access to Technology


In terms of income poverty, measured by the percentage of a population living on less than $2 per day, African countries experience the most extreme forms of income poverty. In the vast majority of African countries over 40 percent of the population lives on less than $2 per day (UNDP, 2009). Excluding China, almost all of the developing countries in Asia have 40 percent or more of their inhabitants living in poverty, including 60 percent to 80 percent of Indians surviving on this meagre amount. Excluding Chile and Uruguay, between 6 percent and 40 percent of inhabitants of South American countries live on less than $2 per day. In all of Europe, North America, and Australasia, less than 2 percent of these country’s populations live on less than $2 per day (UNDP, 2009). As a general trend, Southern youth therefore grow up in households characterized by fewer material resources. In terms of gross national income per capita, North America and Europe are clearly wealthier than other regions, as Figure 3.2 depicts.
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Figure 3.2. Gross national income (purchasing parity power in international $) by regions of the world

(Data source: The World Bank 2020a, chart by authors)





Related measures of poverty and exclusion relate to access to technology. The World Youth Report (2018) indicates that,

while 94 per cent of youth in developed countries are using the Internet, the same is true for only 67 per cent in developing countries and 30 per cent in least developed countries…nearly 9 out of 10 young people not using the Internet reside in Africa or in Asia and the Pacific. (UN, 2018, p. 90)

Figure 3.3 shows some of these variations across regions. Being on the technological periphery has vast implications for youth in the Global South, especially since access to information drives employment and wealth creation.



[image: display]
Figure 3.3. Proportion of people in a region with access to the internet

(Data source: United Nations, 2018, chart by authors)





Crime and Violence


Violence rates fluctuate across the world. Using intentional homicides as a rough indicator, rates per 100, 000 of the population are highest in Latin America and the Caribbean (22.32), followed by sub-Saharan Africa (9.56) and Oceania
2 (8.84), which are all Southern (or largely Southern) regions (UN, 2018). Europe and North America are considerably lower at 3.7 (see Figure 3.4). As noted, these broad trends hide local differences, such as some inner city areas in the United States that have high homicide rates.
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Figure 3.4. Number of victims of intentional homicide per 100,000 population in each region of the world

(Data source: UNODC, 2018, chart by authors)





Employment and Social Protection


Across the world youth unemployment rates average at around 14 percent. Unemployment rates are higher in Latin American and North African countries than elsewhere, and lowest in Asian countries (Elder & Rojas, 2015).

However, while East and South Asia and even sub-Saharan Africa (excluding Southern Africa) experience low unemployment rates, many of the employed young people in these regions work out of necessity to help support their families and not because they have realized their employment-related aspirations. In Southern Africa there are some ‘extraordinarily high rates of youth unemployment [age 15-24]’ (United Nations, 2018, p. 39). These include 57 percent for South Africa, 39 percent for Lesotho, 43 percent for Mozambique and 46 percent for Namibia. Furthermore, young people who are employed are employed mainly in the informal economy, without social protections such as unemployment insurance, safety regulations, or decent wages.

The World Youth Report (United Nations, 2018) estimates that informal work accounts for 69 percent of employment in so called developing countries, all of whom are in the Global South. In the Global South, roughly 60 percent of young people are either unemployed, not studying, or involved in irregular employment (International Labour Organisation, 2013). Furthermore, the gender divide in youth unemployment exists only in Global South regions (e.g., Latin America and the Caribbean, and North Africa and the Middle East). Economies in the Global South also demonstrate stark contrasts between receding traditional economic sectors, such as agriculture and modern economic sectors, such as ICT (International Labour Organisation, 2013).

Erratic opportunities to obtain work and leaving education earlier than Northern youth are two of the most important employment-related differences between youth in the Global North and South (International Labour Organisation, 2013). Figure 3.5 illustrates this North-South divide with regards to enrollment in tertiary education. Youth in developing countries are more likely than their Northern counterparts to find informal, casual, irregular employment and they are less likely to try to find work through official channels. The ILO offers a comprehensive definition of what constitutes formal and informal employment when they offer statistics for how formal and informal employment differs between emerging and developing countries and developed countries:

Informal employment is defined in terms of the employment relationship…for a job held by an employee to be considered as informal, the employment relationship should not be, in law or in practice, subject to national labour legislation, income taxation, social protection or entitlement to certain employment benefits (advance notice of dismissal, severance pay, paid annual or sick leave, etc.)

(ILO, 2018, p. 10)
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Figure 3.5. Proportion of young people aged 15–24 enrolled for tertiary education by region

(Data source: United Nations, 2018, chart by authors)





Figure 3.6 provides a useful snapshot of these differences between countries in so called emerging and developing regions and those countries in regions considered developed, despite the many assumptions made in calculating these figures (see ILO, 2018 for a full discussion). According to the ILO, key in the distinction is the fact that in both informal and formal employment, people can be employees, employers, or solitary own account self-employed. Furthermore, the ILO classifies any family members working in a business without a formal contract as informal workers.
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Figure 3.6. Percentage share of formal employment in total employment by age in emerging/developing countries and developed countries

(Source: ILO, 2018, p. 19)





Figure 3.7 shows the difference in composition between formal and informal employment between developed and emerging/developing countries. Informality, is and has been, as Fennell writes elsewhere in this series of essays, an ongoing feature of the Global South livelihoods. This difference from Global North countries is widely noted but hides many other variations in the nature of the labor market beyond these two descriptors of formal and informal. Also key is how employment and unemployment is measured, whether formal or informal and is the topic for a different discussion.
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Figure 3.7. Composition of informal and formal employment by categories of status in employment for the world, also comparing emerging and developing countries and developed countries (percentages, 2016)

(Source: ILO, 2018, p. 18).





In addition, and somewhat related to the labor market, is the difference in levels of social protection afforded those in the Global North versus Global South. Social protections include unemployment insurance, job-seeking allowances, maternity and paternity benefits, sick leave, child care grants, retirement pensions and old age pensions, disability grants, and in some contexts, a universal basic income. Figure 3.8 shows the distribution of social protection across various regions. The line is drawn at somewhat of a North-South divide, although sub-Saharan Africa is notably higher than many other regions of the Global Southern Africa.
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Figure 3.8. Proportion of people in a region with access to at least one form of social protection

(Data source: United Nations, 2018, chart by authors)





Measures of Inequality


When measuring levels of equality within a country, Global North countries tend to be on average more equal than their Global South counterparts—although there are some exceptions, the United States and United Kingdom, for example, have fairly high levels of inequality (The World Bank, 2020b). In general, African and Latin American countries have the highest Gini coefficients, a measure of inequality. Table 3.1 provides a list of countries ranked from most unequal to most equal as measured by their Gini coefficients. The fifty most unequal countries are all part of the Global South. The imperial countries (Spain, Portugal, United Kingdom, Belgium, Germany), those who did most of the world’s colonizing, all form part of the least unequal countries in the world.


Table 3.1. Countries listed by from most to least unequal as measured by Gini coefficients (Source: World Bank, 2020b)
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Overall Quality of Life


The preceding data indicates that young people’s overall quality of life is better in the Global North, something which is reinforced by the United Nations Development Programme’s Human Development Index (HDI). The index measures human development beyond purely economic measures, including life expectancy at birth, education levels, and gross national income, or “the capability to live a long and healthy life, to acquire knowledge and to earn income for a basic standard of living” (UNDP, 2019, p. 31). The HDI divides 186 countries of the world into ‘very high human development,’ ‘high human development,’ ‘medium human development’ and ‘low human development’, with each category comprising forty-seven countries (except for low human development which consists of forty-five countries).
3 Figure 3.9 shows how the world is categorized according to this measurement.
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Figure 3.9. Human Development Index (HDI 2018) with countries ranked by quartiles

(Data source: UNDP 2019, map by Allice Hunter, used under a creative commons license CC BY-SA 4.6)





Similarities between the HDI and the historical processes related to connected histories of capitalism and colonialism show how forms of human development are linked to broader structural relations. All of the countries of Europe and North America (and Japan) have ‘very high human development,’ with the formerly colonized countries of Latin America, Africa and Asia displaying lower levels of development. Chile and Argentina are exceptions in this regard, but neither is placed in the top forty countries in terms of Human Development.

One central problem of the HDI concerns country comparisons that obscure large variations within contexts. According to the 2013 Human Development Report (UNDP, 2013) the ‘very developed’ United States had an HDI of 0.94 in 2012, while analysis of subpopulations revealed medium human development (e.g., 0.75 for those of Latin Americans and 0.70 for African Americans) and even low development (0.47 for African Americans in a city like Louisiana in the US). Similar hidden variations are found in for example, Brazil (São Caetano do Sul in São Paulo 0.92 while deep rural Manari in the state of Pernambuco has an HDI of 0.47) and China (Shanghai has an HDI of 0.91, while Tibet’s HDI is 0.63).

To sum up, Southern youth generally experience increased population density; greater competition for opportunities; higher levels of income poverty, unemployment, and inequality; lower standards of living; and, often, higher rates of violence. That is to say, while youth in the Global North experience these issues, they do so in ways that are of a different magnitude to Southern youth, who have fewer available resources with which to contend with greater challenges. This means that, currently, most Southern youth need to carefully, creatively, and with great precision navigate their way around these obstacles, in their pursuit of sporadic opportunities. As already mentioned, these circumstances are a result of historical processes that are continually in flux, constantly producing new contexts for youth globally. As Bessant, Farthing, and Watts (2017) show, the current generation of youth from the UK, United States, Spain, France, and Australia experience pertinent intergenerational inequality. People in those countries that are currently under thirty-five years old are the first generation to be less well-off than the generation before them in terms of wages and income, employment rates, and home ownership.

However, as the descriptive statistics analyzed in this section show, precarious material conditions are the norm in the Global South and have been so for a long time. While the North-South youth binary is clearly crude, perpetually in motion, and filled with holes, it helps to show that focusing on the conditions that dominate the lives of 90 percent of the world’s youth, circumstances that have not been the focus of youth studies generally, can lead to new research priorities and political agendas. It also highlights the need for new theory to inform this field of study.

Southern Theory: Making Sense of Difference, Avoiding the Trap of Binaries


Many more Southern youth generally follow trajectories that diverge from what is considered to be a ‘normal’ transition to adulthood in industrialized nations in late modernity, due to the contextual conditions described above. Although Northern youth are increasingly also confronted with these precarious circumstances, the descriptive statistics presented indicate that far larger numbers of Global South youth are forced to contend with poverty, educational inequality, unemployment, food insecurity, violence, migration, and sexual and reproductive health issues. These numbers hide the fact that, for example, ‘global cities’ of the South, like Cape Town and Mumbai, now contain geoscapes of immense concentrated wealth. These cities play host to insulated commercial nodes and exclusive residential areas that support economic growth and transitory international capital, within a particular model of neoliberal development (McDonald, 2008). Conversely, the global North contains pockets of extreme poverty, such as inner cities in the United States and rural parts of North America. There is clearly much North in the Global South and much South in the Global North (Comaroff & Comaroff, 2012). However, as indicated by these statistics, historical processes have led to many place-related patterns in terms of opportunities to acquire the markers associated with a successful modern transition into adulthood.

Transitioning into adulthood is definitive of the concept of ‘youth’. in youth studies ‘youth’ is generally understood as a sociological category that represents an intermediary phase wedged between the dependency of childhood and the independence of adulthood. This normative life trajectory is heavily influenced by modern Western countries releasing young people from the burdens of labor, enabling extended educational careers for some and driving the skills development deemed to be essential for nations’ economic growth. Put another way, this extension of adolescence in late modernity accommodated a protracted liminal period, a result of extended educational careers, women joining the workforce, and changing family norms (Cote 2014; Furlong 2012; Honwana & De Boeck 2005).

However, this constructed category masks the fact that a great deal of ontological and geographical variability exists: divergent liminalities related to the material, subjective, and historical conditions that inform how individuals experience this ‘in-between’ period. For the vast majority of the world’s young people, the ‘youth’ life stage is highly variable, as those that ‘go to college’ or ‘take some time to figure out who they are’ comprise a distinct minority. As indicated in the epigraph, youth “in less well-heeled parts of the globe need to create the conditions in which it becomes possible to find out [who they are]” (Eagleton, 2013, p. 74). Some are, for example, thrust into independence extremely young due to war or economic necessity (Helve and Holm, 2005), or they are denied a full transition into adulthood due to similar factors (Honwana, 2012). While many young people in the global South no longer follow relatively brief transitions into adulthood, as was the case in traditional societies, this does not mean that they follow the same patterns, or experience ‘youth’ in the same ways, as many of their counterparts in the global North. The ontological assumptions that underpin the category of ‘youth’, informed by characteristics of what is presumed to be a ‘normal life’, may need to be rethought after taking the material and subjective conditions of Southern youth into account.

However, and to reiterate and emphasize the point: while real differences exist between groups of young people, this does not mean that the world consists of two neat categories of Southern and Northern youth. These categories need to be interpreted as historically produced through the processes of colonialism, capitalism, and modernity described by Cooper (this volume). Global South youth therefore represents a ‘polythetic’ category, with its members sharing some, but not necessarily all, or even the majority, of its characteristics (Comaroff & Comaroff, 2012). No single trait is compulsory for inclusion within this category. One common feature of many of the countries in which these youth reside is that they were once colonized, meaning that the term ‘postcolonial’ could be considered a rough synonym for Southern youth (Comaroff & Comaroff, 2012).

Northern and Southern youth should not, therefore, be understood in terms of groups of youth that contain a set of a priori features and characteristics. Southern youth is a relational construct, defined in terms of its positionality vis-a-vis Northern youth. References to Global North and South are therefore dialectical, held in position by their relationship—both real and imagined—to the other, producing what Comaroff and Comaroff (2012) call a range of “north-south synapses” (p. 46). Similarly, Connell (2007) draws comparisons between the term ‘Southern’ and the ways in which the concept ‘subaltern’ has been used to emphasize relations of power as well as authority, exclusion, hegemony, and appropriation. Northern and Southern youth are relational constructs, used to demonstrate unequal power relations. These North-South differences pertain to real material resources but also to the circulation of influential ideas through epistemological networks that are geopolitically situated, including notions of what ‘youth’ consists of, in the context of a normal life. A need therefore exists to generate and circulate ideas about other norms, other ‘universals,’ and what these might look like in the context of a normal-abnormal life.

The Hustle in Precarious Places: A Contextually Congruent Approach to Southern Youth


The concept of ‘precarity’ and the practice of ‘the hustle’ could be used as examples of how a Global South youth studies agenda might simultaneously foreground issues like livelihoods, struggle, and sociopolitical consciousness formation, advancing political agendas and value priorities relevant to many Southern contexts. These concepts necessarily draw both on elements of recognition (of Southern youth as innovative and resourceful rather than delinquent and poverty-stricken) and redistribution (of material and epistemological resources) (Fraser, 1999, 2000).

Rather than seeing Southern sites and their inhabitants as backwards, people in these ‘ex-centric’ places have long learnt to adapt to precarity, to changing conditions and influences from elsewhere, an orientation that people globally need increasingly to adopt in the current, uncertain economic conjuncture. Precarity refers to conditions that threaten life, circumstances that appear to be out of one’s control and which increasingly expose people to vulnerability and violence (Butler 2009). The term ‘precarity’ has become popularized by Guy Standing’s (2016) work on the precariat. Standing analyzes how global financial deregulation has created a class of people in the Global North who experience new conditions of precarity under globalization. Standing fails to acknowledge that for large groups of people in the Global South, precarity has for an extended period become the norm rather than the exception, as colonialism destroyed traditional ways of life and the social and economic protection they conferred. Global South youth have had to cope, for a long time, without the social and economic networks of support that existed in the North and which have been recently eroded with the shrinking of the welfare state. Southern youth have had to pioneer new ways of being young in difficult circumstances, something that youth in the global North are experiencing more commonly since the global financial crisis of 2008 (Furlong, 2015). This trend indicates why Comaroff and Comaroff (2012) state that the world is “evolving towards Africa.”

The prevalence of precarious circumstances means that most Southern youth have grown up in contexts in which they have had to improvise and adapt to changing conditions and livelihoods, as they ‘just get by’ or ‘eke out a living’ (Honwana, 2012). They have creatively invented ways to find employment, learn opportunities, and civic participation, and to form households (Honwana, 2012). Honwana describes this state of being as “waithood.” Southern and particularly African youth are forced to wait to become adults, without the opportunities to become modern, stable, independent individuals, and without having the structures of kinship and tradition that enabled adulthood in earlier eras. Honwana claims that waithood is most pronounced in African states, where citizens have borne the brunt of neoliberal structural adjustment policies and failed economic strategies.

However, the notion of ‘waithood’ seems to imply that Southern youth are static, immobile, and unproductive, lacking agency. Although Honwana does not regard waithood as merely characterized by just waiting and does point out its proactive and negotiatory aspects, the practice of the ‘hustle’ is preferred as one useful concept that simultaneously captures some of the conditions and responses of Southern youth. The ‘hustle’ alludes to the constant navigation required in unpredictable and fragile worlds. The word ‘hustle’ comes from the 17th century Dutch term hutselen, originally meant to ‘shake’ or ‘toss,’ indicating frenetic movement, a sense of urgency and action. The hustle illuminates how Southern youth actively seek out sporadic opportunities rather than passively becoming victims of external circumstances that force them to ‘wait’ around. Besides a sense of urgency, the hustle involves coercion, forcefulness, and persuasive guile, skilfully negotiating an unpredictable environment. There are also seedy, illicit connotations to the hustle, as the boundaries between legal and illegal activities become blurred, especially in contexts of the Global South where the shadow economy often forms the main economy. This blurring of boundaries has been exploited (and engendered) by capitalist interests and has thus contributed to the constitution of countries or regions characterized by perpetual chaos.

Finally, the hustle was a popular 1970s disco line dance. Extending the metaphor we can imagine the hustle as a component of artistic expression, an embodied performance, utilizing creative movements and maneuvers against the backdrop of the loopingly and persistently adverse albeit dynamic rhythms and pulses of the everyday. The hustle was a term used by Thieme (2013) in her research in the informal waste sector in Nairobi, portraying how youth simultaneously utilized artistic/creative endeavor and disposition, survival mechanisms, and livelihood strategies as they contested authority. With few formal or official opportunities available to these Kenyan youth, they demonstrated a highly sophisticated optimization of risk-taking, opportunity scavenging, and surviving. They managed to assume adult roles without the status or expectations usually associated with adulthood (Thieme, 2013).

Southern youth as masters of the hustle therefore allow for an analysis that incorporates elements of political economy and the central role that insecure livelihoods play daily for Southern youth. Mainstream youth studies approaches often ignore these factors, theorizing young people’s lives through, for example, the concept of ‘subculture,’ which explores how youth position themselves in relation to dominant parent cultures. Identity construction is prioritized ahead of livelihood security. In the Global North, ‘subculture’ has been used to demonstrate a key task of youth, namely expressing themselves and their place within the social structure. ‘Subculture’ does not resolve material problems; it only illuminates how youth offer symbolic resistance (Honwana & de Boeck, 2005). As Clarke, Hall, Jefferson, and Roberts (1976, p. 47) stated many years ago:

There is no ‘subcultural solution’ to working-class youth unemployment, educational disadvantage, compulsory miseducation, dead-end jobs, the routinisation and specialisation of labour, low pay and the loss of skills. Sub-cultural strategies cannot match, meet or answer the structuring dimensions emerging in this period for the class as a whole.…. They ‘solve’, but in an imaginary way, problems.

While subculture highlights the ways that global patterns of consumption influence identity construction, real material struggles are peripheral in this approach. The notion of ‘subculture’ helpfully illuminates cultural mechanisms in and through which Southern youth imagine themselves in relation to subcultures of the Global North, elucidating some of the aspirations Southern youth hold. Young people everywhere desire the latest cellular telephones and branded shoes, listen to American hip-hop, and watch English premier league football. However, subcultural theory only portrays a small portion of ‘the Southern youth story.’ While this may also be true for Northern youth, in contexts where precarity has for centuries been the norm theory that delves into aspects of political economy is sorely needed to engage with other aspects of these young people’s lives.

A Southern youth studies project should therefore incorporate and utilize theory from the Global North, but it needs to extend and speak back to that theory. If the social category of ‘youth’ is fundamentally tied to modernity, to industrial capitalism requiring children and then, at a later stage, youth to be released from income generation responsibilities and to focus instead on developing their and their nation’s human capital, then Southern youth as masters of the hustle illuminates something quite novel about the modern condition. In Southern contexts ‘youth’ have never fully been released or afforded the luxury to focus on their transition into adulthood, to find subcultures through which to express ‘who they are’. Theirs has always been a makeshift transition.

Southern youth as authorities of the hustle show that, instead of modernity being a European phenomenon that is copied and mimicked in other places, Southern peoples have, for centuries, had to forge a plethora of alternative modernities or indeed, non- or anti-modernities. They have had to experiment with and envisage inventive or cosmopolitan ways of being which take shape between the science, the violence, and the magic (Comaroff & Comaroff, 2012). These alternative modernities that emerge from the Global South need to be acknowledged in their own right, without negating the ways in which the global system has benefitted people unequally and functioned to normalize forms of violence that were integral to this historical process. Southern youths as maestros of the hustle simultaneously assert a form of being young that is not based on deficiency or romanticism, is thoroughly modern, and which highlights the material realities and livelihoods so pertinent to the lives of youth in the Global South.

Dwelling at the North-South Border To Reimagine Youth


In this article we have grappled with a paradox: real material differences exist in systematic ways between the lives of young people in different places, but it is difficult neatly to divide the world into two categories of Global North youth and Global South youth using one set of indicators. As Kelly and Kamp (2015) argue, the twenty-first century looks both the same and different to groups of youth, a result of diverse human histories. Differences are largely the result of historical processes that began in approximately 1500, part of connected global events that are generally understood as ‘modernity,’ and they have resulted in young people across the world currently experiencing a range of material conditions. Voyages of discovery and the economic system entwined with them have meant that the countries of Europe, as well as places where Indigenous populations were largely wiped out—the United States and Australasia—are materially better off. On the other hand, places that were colonized— including most of Africa, Latin America and parts of Asia—have experienced extended material deprivation.

As has been reiterated, these are crude, inconsistent generalisations that have many exceptions and are in flux. But they do result in twenty-first century youth contending differently with income security, support from the state, education and employment opportunities, violence, population density, and inequality, among other factors. These material conditions mean that transitioning into the modern state of adulthood from an intermediary phase of youth varies by place. Youth in parts of the Global South less commonly experience what in parts of the Global North is considered a conventional transition that includes tertiary education, a period of personal exploration, and some kind of existential resolution. Although these transitions are in flux with global economic change, this kind of lifecourse has never been the norm in the Global South and yet the category termed ‘youth’ is often assumed to be, in some respects, universal.

The combination of ‘precarity’ and the practice of ‘the hustle’ may be seen as indicative of a different set of enduring dispositions endemic to the state of youth in parts of the Global South. The hustle combines creativity, artistic expression, material resourcefulness and provision, risk taking, and opportunity seeking in contexts haunted by histories of precarity. The concept of the hustle can inspire theorizing that combines political economy in the form of livelihood generation, identity formation, creativity, resisting overbearing authority, and political activism.

This demonstrates what Walter Mignolo (2012) calls ‘border thinking’: reimagining issues from a different place, not simply by asserting an alternative perspective, but by dwelling at the intersections of difference, such that new positions come into view. The use of the binary Global North-South is not intended to describe a fixed empirical bifurcation, but rather to dwell at the intersection of this binary, in order to highlight how ontological assumptions, political agendas, and value priorities contribute to shaping a concept or life phase imagined to be universal, namely ‘youth.’ Border thinking shows how knowledge is always tied to the geopolitical context in which it is produced and reimagines what ‘youth’ might look like from the perspective of the Global South, with the priorities and challenges of this region at its center. Such a centering addresses the way so called universal theory in the field of youth studies often fails to capture the realities of young people in the Global South.

Shifting the theoretical Rubik’s cube is important because the vast majority of young people live in places far removed from the sites where theory and knowledge about them is produced. Border thinking originates in epistemic subalternity and is delinked from territorial epistemologies. Border thinking, as Mignolo (2012) would have it, endeavors to produce knowledge that eradicates coloniality and improves living conditions. Both of these are central concerns for Southern youth. The purpose of this kind of theorizing is not about asserting, as Suren Pillay (2013) has written, “[that] they have their philosophers, so let’s show them that we have our philosophers too.” It is about disrupting the West’s autobiography, the story the West tells about itself, and instead producing a less imperial, more democratic, and inevitably more violent version of how we arrived at our modernity.

Such a project, one which focuses on Southern youth as innovative agents, positions the Global South as a producer of knowledge in its own right, rather than a reservoir from which knowledge is extracted. Furthermore, it creates space in which to theorize how global historical differences shape young people’s lives in the twenty-first century, can simultaneously improve living conditions, and help us reimagine what it means to be young.





Notes


1. Data has been obtained from a variety of sources, many of which cluster groups of countries into different regional groupings. Consequently, not all of the data presented are directly comparable across indicators but in each indicator the basic argument is supported that there are differences between young people’s experiences in the Global North and the Global South, although there are shifts and exceptions in some cases.

2. Oceania is a geographic region that includes Australasia, Melanesia, Micronesia, and Polynesia. This statistic excludes Australia and New Zealand since the figures for Australia and New Zealand are so disparate from those for Melanesia, Micronesia, and Polynesia.

3. For various reasons the following countries are excluded from the HDI: North Korea, Marshall Islands, Monaco, Nauru, San Marino, Somalia, South Sudan, and Tuvalu.
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Introduction


This chapter comprises the reflections of scholars from different regions and continents, mainly from the South, fused with comments and ideas from Northern scholars, to form both a patchwork quilt and integrated dialogue concerning globalized youth studies. It focuses on the development of youth studies in Africa, Latin America, parts of Asia, and the Caribbean, keeping in mind that the field may not yet exist in some of these regions. This has been a very difficult and unwieldy exercise. Studies of young people have emerged for different reasons, including academic, governmental, and international contexts, making comparison and integration awkward. For this reason, the article simply lists contributors in alphabetical order, all of whom contributed parts of the article.

The article is longer than the others in this series, mainly because of the substantial reference list, which can serve as a useful resource in places away from the mainstream. The article should support youth studies in, from, and for the South (Cooper et al., 2018), which are emerging as a result of struggle: struggle to get recognition as a ‘discipline,’ struggle to theorize outside dominant Northern frameworks, struggle to move outside state-led developments, and struggle to be heard on and in international forums. Being heard and being critical therefore remain a challenge for all of the authors, yet something they are keen to develop. This struggle is demonstrated, for example, by reference to Latin America, where political crisis stifled the voices of critical thinkers, while youth studies in the Caribbean have been marginalized as a result of its size and location.

Paradoxically, while struggle is partly due to being eclipsed by Northern scholarship, youth studies from the South are strongly influenced by the work of Northern scholars. For example, Northern approaches that are ‘generational’ or ‘biographical’ have recently been influential in Latin America. The early influence of youth cultural studies and Hip hop as a political movement have impacted African studies of young people. The growth of a more critical sociology of youth in Asia is a result of a particular group of Northern scholars.

The authors of this article also show how Northern ideas struggle to explain their local contexts and there is therefore a need for more localized knowledge and theorizing to make sense of young people’s lives outside the Global North. For example, traditional notions of youth transition fail to grasp the fluidity of youth in Africa. In its place, the idea of seeing ‘youth’ not as a fixed category but as a form of ‘social shifter’ is proposed. This discursive instrument not only captures this fluidity of meaning associated with youth (as age is not a good measure) but also helps explain the relationship to power. What these reflections suggest is that the ‘default position’ of Northern approaches needs, at the very least, to be reconfigured and integrated with local knowledge and theorizing. When this is done, a more sophisticated and realistic understanding of young people’s lives in the South emerges. It also reminds us not only about how the North has been so dominant in defining and framing what we mean by youth in the South, but also that dichotomous or oppositional views between North and South are not always useful, insightful, or true representations of various ‘real worlds.’

Finally, these reflections highlight the political nature of youth and that struggles over the meaning of youth, within particular contexts, are highly political. For example, in parts of Africa, anti-colonial and liberationist movements co-opted youth as ‘agents of change,’ while in Latin America the success in creating an ‘independent’ infrastructure for studying youth saw new specializations emerge that enabled reflections on social change and new understandings of the ‘youth condition.’ Such developments are not unique to the Global South, but it is important to recognize that how the concept of youth is understood and used emerges out of political processes.

African Youth Studies


In his now famous essay, Engaging Postcolonial Cultures: African Youth and Public Space, Mamadou Diouf (2003) made the crucial point that “the condition of young people in Africa, as well as their future, is heavily influenced by the interaction between local and global pressures” (p. 2). This insight links youth experiences in Africa with larger political, economic, and cultural forces, offering an entry point for reflecting on African youth studies. African youth experiences have been emphatically shaped by multi-dimensional social and cultural shifts that are simultaneously local and global. The situation is sensitive partly because most framings continue to enter academic discourse through Northern-based scholarship, underlining the tensions between youth studies’ Northern origins and their applications and adaptations to Southern contexts. All of this means that African youth is a highly charged political and cultural category, the study of which is a delicate endeavor.

Despite these cautionary notes, research points to a number of general findings. Anti-colonial and liberationist movements co-opted youth as powerful agents of change in the nationalist and pan-Africanist struggles; postcolonial nation-building projects embraced youth as the bearer of the newly independent nations’ futures (Straker, 2009); the political crises of the 1980s and 1990s saw them at the heart of a “culture of violence” (El-Kenz 1996, p. 55); and today’s development agenda has identified youth “as a target of policy interventions” (van Dijk et al., 2011, p. 2). African youth are therefore situated and ‘produced’ at the nexus of various postcolonial aspirations, interests, and fears (McKeon, 2018; Newell, 2012; Uberti, 2014).

These depictions of young Africans contrast radically with the socioeconomic contexts associated with the genesis of youth studies in the 1950s, meaning that conceptual and theoretical frameworks in the field should be utilized with caution. Postwar prosperity brought about teenagers with high cultures of “consumption, style and leisure” (Valentine et al., 1998, p. 4). Youth studies had shifted dramatically by the early 1980s, as urgent concerns with “survival,” “under-employment,” “defensiveness,” and “anxiety” (United Nations, 1981, p. 3) emerged in global discourses associated with youth. Young people were now not only considered to be endangered, ‘at risk,’ but also ‘a risk’ in itself (Cieslik & Pollock, 2002; Macdonald et al., 1993; Wulff, 1995). The rising scholarship on youth in the last four decades has consistently made insightful connections between the new global economic order—neoliberal globalization and late capitalism—and the precarious situation of young people. The central argument has been that the emerging crises of youth, beginning from the 1980s, are intricately interconnected with global economic, political, scientific/technological, and cultural trends (United Nations, 1981).

Most African youth bear the brunt of these conditions and suffer most acutely from global inequities. Aware of, yet unable to access the abundance of consumer goods in other parts of the world, African youth occupy a precarious position defined by powerful political-economic and cultural forces outside their immediate sphere of control (Hoffman, 2017; Honwana, 2012; Philipps, 2013; Weiss, 2005). Attempts to access consumer goods and overcome alienation and marginalization became tools for fashioning African youth cultures, creating capacities among youth to subvert and disrupt gerontocracy and regimes of neoliberal globalization. Here, hardly any example is more illustrative than the rise of hip hop culture and other popular forms of youth media in Africa (Alim et al., 2009; Alridge & Stewart, 2005; Androutsopoulos, 2009; Auzanneau, 2003; Ntarangwi, 2009; Osumare, 2007; Pennycook & Mitchell, 2009; Perullo, 2005; Roth-Gordon, 2009; Schneidermann, 2014).

To backtrack slightly, the disruptive potential of youth in the African postcolony was initially highlighted by Achille Mbembe’s Les jeunes et l’ordre politique en Afrique noire (1985). Mbembe rightly predicted that African states would face unprecedented social and political demands by a young generation that had hardly experienced colonization but were fed up with postcolonial one-party states and dictatorships. Their often-violent political participation and contestation across the African continent in the 1980s and 1990s inspired much contemporary research (for overviews, see Burgess, 2005; Durham, 2000; Klouwenberg & Butter, 2011; Philipps, 2014). Some was sensationalist, depicting African young men as a nuisance—a gender bias that persists in African youth research (Abbink, 2005). This work challenged the state-centered Africanist political sociology of the 1980s and 1990s, which accorded little to no political leverage to youth (Bates, 1981; Chabal & Daloz, 1999). Some pointed out that although youth disrupted African political formations, they were unlikely to provide alternatives and were easily coopted (Bayart, 1986). A recurring theme was also the notorious child soldier in war-torn Africa, a symbol of the vulnerability and victimhood of African youth, hemmed in by a ruthless global neoliberal economic order on the one hand, and relentlessly exploited and weaponized by an insensitive, corrupt, and greedy postcolonial elite, on the other (Hoffman, 2011; Honwana, 2006; Peters, 2011; Richards, 1996).

Despite these structural constraints, African youth research opened new political perspectives from the vantage point of youth themselves. Diouf (1996, p. 225) highlights “the extraordinary vitality of African youth in the political arena” as an indication “that African societies have broken with the authoritarian enterprises inaugurated by the nationalist ruling classes.” The new generation, usually at the heart of anti-authoritarian protest movements, was no longer situated within the nationalist projects prescribed by postcolonial state elites, family elders, and the educational system. Instead, youth were actively constructing “new solidarities” and a “form of citizenship that disavows the biases of tradition and challenges authoritarianism” (Diouf, 1996, p. 249). Young people’s subversion of norms across sociopolitical spheres—the family, politics, popular culture, sexuality, or education—also inspired new entry points for researchers to retrieve the dynamism of African urban spaces in particular, a dynamism that had been lost to a fixation on Africa’s supposed political stagnation due to the overpowering forces of clientelism and patronage. African youth research highlights young people’s agency in the face of multifold structural predicaments, as they navigate and fashion both their own lives and the social dynamics around them (e.g., Christiansen et al., 2006; Swartz et al., 2012; Ugor, 2013; Ugor & Mawuko-Yevugah, 2015).

Aside from its concern with dynamism and sociopolitical transformation, youth research in African studies has been wedded to the idea of youth’s ambiguity and ambivalence. Key works in the field include: Makers and Breakers (Honwana & de Boeck, 2005); Vanguards or Vandals (Abbink & van Kessel, 2005); and Hooligans and Heroes (Perullo, 2005). Honwana & De Boeck (2005) describe “children and youth as plural and heterogenous categories,” as simultaneously “creative and destructive forces,” and as “extremely difficult to pin down analytically [because] they often occupy more than one position at once” (pp. 1, 3). With this focus on ambivalence, researchers sought to transcend the tropes that frame youth in terms of dichotomous extremes: as personifying dreams and nightmares, “idealizations and monstrosities, pathologies and panaceas” (Comaroff & Comaroff, 2005, p. 20).

While these tropes appear in different guises across the globe, their critical deconstruction in the African context seems particularly urgent. Here, the entrepreneurial trope of Africa’s so called demographic dividend (Drummond et al., 2014), as well as the apocalyptic depiction of Africa’s youth as a harbinger of “The Coming Anarchy” (Kaplan, 1994), constitute conceptual backbones of neoliberal development and security policies. They are the ‘theoretical’ basis of a largely quantitative research apparatus focused on demographics using decontextualized and ahistorical approaches to legitimize outside interventions (Cincotta, 2009; Urdal, 2006).

This is not to say that demographics do not matter. Given Africa’s median age of below twenty, compared to the world’s average of over thirty, and that Africa’s youth is predicted to grow, whereas youth populations in the rest of the world are projected to shrink, demographic debates are likely to continue with unabating urgency (United Nations, 2017). What is needed is a more critical approach to interpreting aggregate statistics and their underlying assumptions.

The absence of methodological critique in mainstream debates on Africa’s youth is even more problematic given the fluidity of the youth concept in African contexts. Whereas ‘youth’ in the Global North tends to be associated with an age group, youth in Africa tends to indicate a social status, so that even people in their fifties may be considered youth if they have not founded a family of their own and remain dependent on their extended family and elders (Hansen, 2005; Vigh 2006). As such, youth is at the heart of negotiations over hierarchies, respect, family relations, education, intergenerational obligations, and political contestations (Marguerat, 2005; Ruel, 2002). This has led African youth research to enter intriguing conceptual debates. Durham (2004), for instance, considers youth not a fixed social category, but a versatile “social shifter”:

When invoked, youth indexes sets of social relationships that are dynamic and constructed in the invocation. As people argue over who youth are and how they behave, they index shifting relationships of power and authority, responsibility and capability, agency and autonomy, and the moral configurations of society. (p. 591)

From this perspective, African youth is not a particular age group, but rather a discursive instrument (like gender, race, ethnicity, or class) to position people in relation to one another and to stabilize and shift social levers of power (Durham, 2004). This fluidity of the idea of African youth perhaps says something about the future direction of African youth studies—that it is as fuzzy and unpredictable as the ungraspable subject matter of the subdiscipline itself. The very leaky nature of the idea of African youth; the multiple and varied ways in which this highly charged political and cultural category has responded to both local and global forces that impact their lives; and the ongoing local-global contestations about the internationalization of culture, identity, and power suggest that this muddy concept will continue to feature as a significant discourse in African cultural studies for a long time.

Youth Studies in Latin America


Latin American social science studies increased greatly in the second half of the twentieth century, with implications for the genesis and development of youth studies in the region. While Marxist and neo-Marxist theories predominated in the 1960s, the dictatorial governments of the 1970s repressed critical thinking, which led intellectuals into political exile. The democratic transition of the mid-1980s spawned new approaches and middle-range theories, catalyzing new theoretical paradigms applied to the problems of Latin American societies (Bendit & Miranda, 2017). Youth studies emerged at that time, focused on specific aspects of development, and seldom on macro studies framed in broader theoretical frameworks (Braslavasky, 1989). In the social context of democratic transitions, where political participation worked jointly with cultural production and dissident youth identities, the United Nations promoted the International Year of Youth and the activities of CELAJU (Latin American Center on Youth). This provided institutional support for research on youth policies, especially those related to youth culture and participation. A hybrid and generalist field emerged with knowledge built in relation to social, governmental, and cooperation organizations, where different theoretical perspectives converged, including functionalist, neo-Marxist, and Latin Americanist.

Youth was understood as a normative transition, a social status change involving a moratorium dedicated to education and waiting for adult social roles such as worker and/or parent (Margulis & Urresti, 1996). ‘Youth’ was consequently restricted to a minority of social groups with access to economic resources that would allow this postponement or moratorium. The student, especially at secondary or higher education level, was strongly associated with ‘youth’ (Miranda, 2007). During the 1990s, youth research was supported by governments and multilateral co-operation agencies. Youth surveys were conducted in Paraguay, Uruguay, Chile, Bolivia, Guatemala, Mexico, and Colombia, producing information for diagnostics and policy making (Perez Islas, 2006; Rodriguez, 2008). The work of Insituto Mexicano para la Juventud (Mexican Youth Institute), especially through the publication of Jovenes, A Journal on Youth Studies, and CIDPA (Center for Social Studies) in Chile with the journal Última Década, allowed the dissemination of knowledge in a time when computer networks were still incipient. Additionally, the Ibero-American Organization for Youth enabled integration with research from Spain and Portugal, with a positive impact on the region, especially in the works of Casal and colleagues (Casal et al., 2010) and Machado País and colleagues, and the Youth Research Program from The Latin American Faculty of Social Sciences (FLACSO) in Argentina, which pioneered publications and postgraduate education in the field of youth studies.

At the beginning of the twenty-first century, academic activity started to become independent from institutional influences, facilitating academic specialization or ‘a field’ that existed beyond public and social policies. This provoked epistemological rupture with the social moratorium concept (Balardini & Miranda, 2000), and the development of theoretical frameworks that sought to reflect social change like the ‘youth condition’ paradigm (Krauskopf, 2010). A set of studies with greater theoretical and analytical depth featured young people in the region (Abad, 2002; Miranda, 2007; Reguillo, 2000). This supported the consolidation of different topics, among them: health and youth participation, youth culture/subculture, violence, political participation and social movements, migration, gender, transition, and youth trajectories. Emerging subjects set new agendas with the sociopolitical situations of each country determining the most relevant topics to be addressed. For example, in the southern region, studies about labor insertion and political participation developed, whereas in the Andean region and Central America, studies focusing on social conflict, identity, migration, violence, and youth culture were more prominent (Abramovay, 1999; Cerbino, 2012; Duarte Quapper, 2005; Urzua Martinez, 2015; Valenzuela, 2015a, 2015b).

Generations, social generations, and life course were common concepts, with strong influences from the studies of generations by Leccardi and Feixa (2011) and Woodman and Wyn (2013). An original concept was formulated by Bendit and Miranda (2017), constructing the notion of a ‘grammar of youth’ as a sociological concept which addresses the contexts, rules and institutional spaces, working in a structuring manner where young people grow and develop in their daily experience. This grammar of youth proposes to study the determining context of youth experiences in different areas and analyze the agency of young people (Bendit & Miranda, 2017).

According to Sainz (2019), there are two dominant approaches to Latin American youth studies: 1) The ‘generational’ approach, where young people represent changing values, integrating the culturalist perspective; and 2) the biographical perspective that allows observation of the interaction between agency and structure, including aspects of identity (Sainz, 2019). This is a distinction that resembles Shildrick and MacDonald’s (2006) typology, which suggests the existence of two Global North traditions: 1) the so-called cultural/subcultural studies, with a dominance of ethnographic approaches and qualitative research; and 2) the youth perspective studies focused on structural aspects and with a greater development of quantitative, longitudinal studies, and biographical approaches (Shildrick & MacDonald, 2006). Although progress is being made on a better vision (Woodman & Bennett, 2015; Woodman & Wyn, 2013), there are still theoretical and methodological specificities characterizing these ideas.

To expand upon these two dominant approaches, Latin American cultural studies of youth explore processes of social conflict, starting with descriptions of consumption and cultural productivity. Notable contributions include studies by Vila (1985); Reguillo (2000); Valenzuela (2015a, 2015b); Cruz Sierra (2006); Duarte Quapper (2005, 2009); and more recently Alcazar (2019), in a feminist perspective. This is a highly productive approach for public intervention in situations of deprivation, social exclusion, and conflict in Latin America. As part of this tradition, studies on gangs provoke great interest, especially in the works of Feixa and Cerbino (Cerbino, 2012; Cerbino & Barrios, 2008; Feixa & Romaní, 2014). At the same time, studies on generational factors in political participation were being developed by the CLACSO (Latin American Council of Social Sciences) network, where studies by Vommaro and Vazquez (2008) stand out.

The biographical perspective encompasses a research tradition focused on social inequality through the study of youth transitions and trajectories (Dávila León, 2004). Different methodological strategies are used including longitudinal studies and macro and quantitative approaches, as well as qualitative research and life stories. As part of a vast tradition, there are prominent studies of groups from different geographical areas. Among the most significant authors are Perez Islas, Urteaga, Filardo, Jacinto, Miranda, Davila, Corrochano, Abramo, Guimarães and Mora Castro on labor and education trajectories (Abramo, 2005; Abramo et al., 2000; Corrochano, 2011; Filardo, 2010; Guimarães et al., 2018; Jacinto et al., 2007; Miranda, 2016; Perez Islas et al., 2001; among others). A set of studies addressed the idea of spaciality and social justice against the expansion of territorial segregation processes, integrating the developments of critical geography (Cuervo & Miranda, 2015). These studies state that, amid the particular characteristics of the region, inequality is perhaps the leading feature of youth trajectories, characterized in recent years by forms of segmented circulation in city and public spaces (Chavez & Segura, 2014; Grinberg et al., 2019; Salas & De Oliveira, 2015).

The work of multilateral agencies continues, focusing on living conditions and the social situation of young people with specific subjects including school dropout, unemployment, and inactivity and health. Likewise, various United Nations organizations such as the World Bank, the Inter-American Development Bank, the Economic Commission for Latin America and the Caribbean, and the Inter-American Centre for Knowledge Development in Vocational Training, formulated documents on NEET (Not in Education, Employment, or Training) youth, early pregnancy, migration, digitalization, and competencies. An original network is currently developing an action research project with young people living in violence and vulnerability (Pérez Sáinz, 2019). Different approaches to social policies, youth, participation, health, and gender perspectives have also been influential at a regional level (Krauskopf, 2004; Llobet, 2011).

The field of youth studies in Latin America is therefore comprehensive and dynamic. It has a history of more than forty years of producing original local studies. Researchers participate in regional and international forums, congresses, and publications. Spanish is the main language for communication and publication in academic exchange networks. Nevertheless, there has been an increased interest in and diffusion of Latin American youth studies internationally thanks to new academic social networks, a trend that will hopefully continue and grow.

Youth Studies in Asian Contexts


Asia is one of the largest geopolitical configurations in the world, bounded to the North by the Arctic Ocean, the Pacific Ocean to the East and the Indian Ocean to the South. It comprises many highly diverse countries. While some North Asian countries, such as Japan, were never colonized and industrialized rapidly after World War II, Southeast Asian countries like Laos and Burma experienced waves of colonization and remain very poor. There are vastly different histories, languages, cultures, religions, economies, and systems of governance within the Asian region. In short, subsuming the entire region of Asia in the category ‘Global South’—as that term is generally defined—is a dubious claim. Given that the conditions experienced by youth are highly varied across the region (Naafs & Skelton, 2018), and there are concerns about unproductive generalizations, most youth scholars working in Asian countries focus primarily on their own country (Sutopo, 2019; Yoon, 2006), or groups of similar countries (Williams & Kamaludeen, 2017).

Overall, practice and theory in youth research in Asia remain strongly shaped by academic knowledge flows from the North. First, those training social science scholars in research are frequently influenced by their own postgraduate studies, or those of their mentors, in western countries. Second, colonial powers in the past, as well as economic development aid projects, relied on obtaining statistical data about populations, and those techniques are still widely practiced. The result is that, in most Asian countries, youth phenomena are primarily investigated using quantitative methods. When it comes to reviews of literature for a youth research project, the main source is likely to be material published in the West, which tends to carry far more prestige than research published in-country and in the local language. Notably, when it comes to theoretical interpretations of youth phenomena, psychological and criminological frameworks are much more common than critical sociological approaches (Williams & Kamaludeen, 2017). In some countries, this represents the legacy of political oppression, when ideas with emancipatory or revolutionary potential were banned.

Nevertheless, in recent years, there have been laudable challenges to the Eurocentric view of adolescence (Brown et al., 2002), as well as attempts at the inclusion of various Asian cultures and societies in accounts of young lives globally (for example, Heathfield & Fusco, 2016; Helve, 2005; Helve & Holm, 2005; Nilan & Feixa, 2006; Parker & Nilan, 2013). These efforts are necessary in order to go beyond traditional Western notions of adolescence and youth (Erickson, 1968; Hall, 1904), because those static concepts do not recognize that the material conditions under which youth grow up are so fundamentally different in Asian countries. Some of these advances in critical thinking about youth come from international academic engagements among the youth scholars of the Sociology of Youth Research Committee (RC34) of the International Sociology Association. Since the 1990s, through conferences, forums and symposia, RC34 has sought to include and engage youth scholars from across the Asian region (Chisholm, 2004; Helve, 2005; Helve & Holm, 2005). Among these engagements were international conferences and symposia held in China (Macau, Hong Kong, Beijing); India; and Sri Lanka. Australian-based scholars are also helping produce local knowledges on youth in Asia. This represents active co-engagement between Global North and Global South youth scholars in knowledge sharing.

In light of the many challenges and complexities, some key questions for youth studies in the region include: how have youth in Asian societies experienced life course transitions in the recent past; what contextual changes shaped these transitions; and what are their lived experiences in comparison with youth in the West (Arnett, 2002, 2005). There is still much to be done in documenting diversity and gathering accounts of alternative forms of young lives in Asia. For example, research (Batan, 2014, 2016, 2018; Hettige et al., 2014; Hettige & Mayer, 2002; Parker & Nilan, 2013) suggests that, in many Asian countries, transitions to adulthood remain simultaneously tied to both traditional and changing social structures, and conditions of postcolonial precarity.

In analyses of youth studies in the Asian region, framing findings using rigid divisions between the Global North and Global South is inadvisable. The vast region of Asia does not lend itself to such a generalization—ideas are not always fixed to a geographical place. They travel across space, influencing human thinking and action, including ideas about youth. In fact, global flows of academic knowledge to different parts of Asia come from many sources, not just the Global North. For example, scholars in several Asian countries have made use of the theory of ‘necropolitics’ formulated by African philosopher Achille Mbembe (2003). This includes Pae (2020), writing on South Korea, and Balce (2016) writing on the Philippines. Moreover, while some of the older concepts used in western youth studies are not useful in Asian youth studies, others are relevant and are taken up and expanded upon by scholars in the region. For example, Herrera (2017) argues that the conceptualization of Arabic youth in West Asia must incorporate the notion of the ‘precariat’ and the condition of ‘precariousness’ because these terms describe not so much western, as global, conditions for young people trying to make lives for themselves now.

In the strong economies of countries like China and Japan and in emerging market economies, such as India, Malaysia, the Philippines, and Indonesia, there is steady integration with the rest of the world (FocusEconomics, 2019). Accordingly, many youths from diverse social backgrounds have become highly mobile within the region and beyond, not only pursuing education but also traveling for employment. For instance, the Middle East and Northeast Asia have become significant destinations for migrant worker youth from South and Southeast Asia (Aldaba & Ang, 2010; Hettige & Mayer, 2001; Little & Hettige, 2013). That mobility requires analyses of youth conditions not just in the Asian country of origin, but also in the destination country, where remittance income is produced.

The very diversity of youth experiences within Asia itself suggests fruitful theoretical exploration, including: (1) the multiculturality and diversity of lived experiences of young people in the Asian region; (2) mediations of state interventions as well as nonstate forces; and (3) continued embeddedness in traditional social structures and cultural forces, such as ethnic identity, caste, gender, religion, and historical memory. In Northeast Asia, for example, it is unclear whether Confucian ideals have ever really gone away. Also in Northeast Asia, there may be a rich vein of theoretical promise in analyzing the extraordinary phenomenon of youth activism in Hong Kong, where it seems as though an entire youth generation took to the streets in protest.

In short, while rapid economic and social transformations in Asian countries have had a moderating influence on traditional identities and beliefs of youth (Graner et al., 2012; Hettige et al., 2014; Hettige & Mayer, 2002), this trend is linked to diverse, but strong, state-led development initiatives in recent decades. Much work therefore remains for Asian youth scholars in the upcoming years, particularly in attempting a productive synthesis of innovative critical insights and frameworks that might have a wider application to the region. A deeper Global South perspective on youth, enriched by insights from Asia, is something that can be achieved.

Caribbean Youth Studies


Notwithstanding the demographic dominance of youth in developing countries, their stories are rarely included in international youth scholarship. Moreover, narratives from small (island) developing states and regions—where youth represent over 60 percent of populations—are often considered too insignificant to matter, in a context where generalizable theories of youth are encouraged. A new body of youth research focusing on the Global South has the potential to reverse this history of exclusion.

Admittedly, Caribbean youth studies have not, hitherto, developed as a distinct area of research. Instead, Caribbean research on the experiences of youth and on youth as a social class has been supplementary to wider postcolonial development studies and social studies, which focus on the imperatives of socioeconomic development in small states within the global order. Stories of Caribbean youth are intertwined with various narratives of state interests and politically oriented social movements inter alia. For example, treatments include the role of Caribbean students in Black power and socialist Movements (Quinn, 2014); the role of youth in the social reproduction of Caribbean societies (Lewis, 1995); the positioning of Caribbean youth organizations vis-à-vis Commonwealth and global youth development agendas (Charles & Jameson-Charles, 2014); and the conceptualization of youth as economic agents of a regional single market (Gilbert-Roberts, 2014). Accordingly, Caribbean research on youth has been development-policy focused.

At the same time, the intersection of size and insularity in the Caribbean encourages self-study with a global outlook. Conversely, global theorizing marginalizes or excludes the empirical experience of small postcolonial contexts. The assumption is that small development policy-oriented research offers little intellectual value to the esoteric Northern approaches. However, there is a lot within the diverse intellectual traditions from the ‘small South’ that can strengthen the emerging discourse on Global South youth studies (GSYS). This includes shifting the focus from the quantitative significance of Southern youth, to celebrating the diversity of Southern youth experience and Southern intellectual traditions. GSYS must avoid homogenizing the Southern experience.

There are three trends in Caribbean political thought that provide practical lenses through which to study youth in the Global South in a more authentic way, respecting diversity and inclusion. First, Caribbean intellectual traditions emphasize the importance of self-study as a means of raising the political consciousness of oppressed groups. Best (1996) and Beckford (1984) encouraged Caribbean scholars to study their own contexts and to privilege the observations of the ordinary Caribbean person. That approach encourages GSYS to engage with localized youth-led and youth-participatory research approaches which engage self-study as an emancipatory act for young people and their societies.

Secondly, without contradiction, Caribbean political thought emphasizes building on self-realization to engage the world. Influenced by dependency theory understandings of the position of the Caribbean in the world, there have been strong diasporic connections in Caribbean scholarship on the lived experience of postcolonial people. Hall and Jefferson (1975) studied Caribbean youth in the UK subculture, while Rodney (1969) taught African history to poor Afro-Jamaican youth as a means to strengthen their sense of self-identity and empowerment, as well as to encourage their political activism. GSYS must also seek to connect the South by first acknowledging the value of each constituent part.

Thirdly, the concept of regional solidarity heavily influences the study of development in the Caribbean (Abdulah, 2008; Demas, 1965; Girvan, 1997). Coalition-building among oppressed groups has been a longstanding subject of study in small states, since it represents an imperative within racially and class-divided countries as well as among diverse but interdependent small states (Jones et al., 1997). Inspired by that perspective, research into the establishment and functioning of youth coalitions, within and among states, becomes important. The study of National and Regional Youth Councils as sites of (trans)national solidarity is essential. This includes the study of transregional youth organizations that represent a large proportion of global youth through the nine Commonwealth Youth Networks which promote African-Asian-Caribbean diasporic connections within a postcolonial context.

In summary, the Caribbean political tradition encourages the integrated study of local, regional, and global experiences, without rendering any one site of investigation subordinate to another. The emergence of a strong GSYS tradition could redress the intellectual exclusion of Caribbean perspectives from Northern-led research. However, it must avoid promoting, unwittingly, a homogenous body of thought, dominated by large developing countries. This would contradict scholarly traditions in the ‘small South’ which value equitable space for diverse, regionalized, marginalized, and localized ideas and voices to contend in global discourses.

Afterword


Research from the four Southern regions illustrates a variety of perspectives and ongoing initiatives, and also the fact that the study of young people is integrated and organized differently in different places. Asian youth studies is still an inchoate enterprise, in need of organization, similar to the situation in the Caribbean. By contrast, youth studies in Latin America are a more cohesive enterprise, and in Africa, young people as a force of change has been studied extensively. Each section emphasizes inequalities within these regions and in relation to Northern countries.

Implicit in the contributions is a tension related to forces perceived to be inside or outside the region in question, creating a kind of ‘us’ and ‘them’ logic to the enterprise of knowledge production. This sentiment has parallels with and could learn from conflicts between disciplines—contestations that have occurred in the Global North. From a disciplinary perspective, no one owns youth studies (Côté, 2014a). It is often equated with sociology, and to some extent cultural studies. However, its origins arguably lie in early 1900s American psychology (Hall, 1904), and the field of adolescent psychology has been vibrant since, influencing other disciplines such as criminology and demography. Yet, from the beginning, sociologists and psychologists have contested this ownership, with sociologists rejecting the very concept of adolescence itself as a culturally specific reification (e.g., Hollingshead, 1949). A more recent fissure involves the concept of ‘emerging adulthood’, with many psychologists rejecting this term as yet another culturally specific reification (e.g., Côté, 2014b).

The point of this brief history is that researchers talk past each other if they assume that youth studies can be ‘owned’ by a particular discipline. Aspirations for ownership produce various self-contained, and to some extent self-serving, ‘silos’ of like-minded researchers separated in terms of basic ontological, epistemological, and methodological assumptions and preferences. The veneer of these antagonisms between silos can be seen in various political agendas and value-priorities (e.g., conflict/change vs. order/regulation; advocacy/liberation vs. facilitation/guidance; see Côté, 2014a), resentments over which can undermine co-operation among social scientists.

The challenge therefore lies in avoiding the ‘us’ and ‘them’ mentality, while simultaneously ensuring that groups of people are not silenced and are given the opportunity for self-representation, particularly when inequalities exist in terms of resources. It should also be acknowledged that a particular youth studies issue looks different depending on one’s ‘locus of enunciation’ (Grosfoguel, 2007), which does not mean that knowledges are relative, but that knowledge production and use is shaped by geopolitical contexts.

A global social science of youth should therefore strive to transcend divisions and infighting, find common ground upon which best to understand ‘youth’ conceptually, help those in need, and acknowledge historical differences and power dynamics. One way of doing this is to proceed in an inclusive manner, cognizant of the variety of disciplines, regions, and perspectives that can contribute to the field, while striving for cooperation toward emancipatory ends. This article aims to serve as one example of this vision.
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CHAPTER 5 


Southern Theory and How It Aids in Engaging Southern Youth



Anye-Nkwenti Nyamnjoh and Robert Morrell




What is Southern theory?


There is a wealth of literature that foregrounds the Global South in epistemic emancipatory struggle. Southern theory (Connell, 2007) or Theory from the South (Comaroff & Comaroff, 2012) are terms (and book titles) intended to draw attention to knowledge inequalities as they are expressed geopolitically. Such notions often raise critical questions about how scholarly work becomes theory, universal and generalized. Engaging with this literature, an account of Southern theory as an ‘epistemic political project’ is presented. Its epistemic dimensions refer to its object of analysis, which is the global knowledge economy and its constitutive relations of knowledge production, circulation, distribution, and legitimation. This analysis is political because it explores the uneven power relations which are constitutive of the global knowledge economy, by engaging with how global inequalities rooted in processes such as imperialism, colonialism, and globalization have shaped and continue to shape knowledge production, circulation, and validation. This culminates in a counterhegemonic posture, where Southern theory unmasks, contests, and disrupts these geopolitical inequalities and the conditions producing and sustaining them by locating alternative sources of meaning and meaning making outside the metropole (Rosa, 2014). The democratization of the social sciences on a foundation of genuine inclusivity is the desired end (Connell, 2007). Finally, Southern theory is a project, which is to say that it is in the process of becoming, rather than already existing (Morrell, 2016).

In a another article (Cooper, this volume), Adam Cooper discusses the conditions of intelligibility under which the idea of the Global South has relevance as a counterhegemonic discourse. The most obvious answer to the prominence and existence of Southern theory, which Cooper discusses among others, lies in the history of imperialism and colonialism, and the role of the Global North—particularly (in the earlier period) of the European colonizing nations in the sixteenth to twentieth centuries—in skewing the map of the world. The process of conquest and colonization meant that European nations (and later the United States) came politically, economically, and in many instances physically to control or dominate a very large part of the globe. Although the second half of the twentieth century saw the political independence of virtually all former colonies, the legacy of colonialism lived on. Insofar as knowledge production was concerned, the Global South started on the back foot. This is not to say that indigenous knowledge systems were absent but rather that these systems frequently gave way to colonial systems or were incorporated into a global system on terms that granted little autonomy to local researchers, or their concepts or knowledge stores. The emergence of these terms at the beginning of the twenty-first century also points to a particularly significant conjunction: The planet is facing new challenges and old theories seem incapable of grasping the nature of these challenges or of offering solutions. From climate change to space adventure, from increasing wealth inequalities to artificial intelligence and the imminence of robotic production, there are calls for new understandings and approaches which open the door to innovation and Southern theories.

‘Southern theory’ is an attempt to challenge the dominance of the Global North in terms of knowledge production and validation. When illustrating this hegemony, this scholarship sometimes adopts a conceptual vocabulary that borrows from dependency theory. A core-periphery framework may be used to describe hierarchical relations of power and an asymmetric intellectual division of labour in the global knowledge economy, where the South marks not just a geographic but an epistemic location situated on the periphery, consequently marginal in relation to Northern hegemony (Connell, 2007; Keim, 2008, 2010a). In this relationality, the North and South are not things in themselves but represent hierarchical relations of power (Comaroff & Comaroff, 2012). Nonetheless, it is tempting to perceive the South as simply a territorial marker because it picks out “regions of the world—south of the equator—that have histories of colonial oppression and anti-colonial, post-colonial and de-colonizing struggles…[and] continue to live with the consequences of colonial legacy in culture, subjectivity, and knowledge” (Takayama et al., 2016, p. 5). However, Connell (2007, p. viii) argues that these terms are not “sharply bounded category of states or societies,” instead signifying relations of “authority, exclusion and inclusion, hegemony, partnership, sponsorship, appropriation…[between] intellectuals and institutions in the metropole and those in the world periphery” (Connell, 2007, p. ix). Taking this into consideration, the South is a ‘locus of enunciation’ used to intervene in uneven global processes of knowledge production, circulation, and validation. It is an epistemic location marking epistemologies that have emerged from struggles against domination, as well as an imagined community of actors opposing epistemic domination and violence (Santos, 2014; Takayama et al., 2016). In this sense, Southern theory belongs to and occasionally draws from a family of intellectual projects that have, over the years, contested imperialism, colonialism, and neo-colonialism in epistemological terms, reflected in discourses like Africanization, postcolonial theory, decoloniality, and subaltern studies.

Inequalities in knowledge production, which includes the development of theory, are measured in many ways, although the most powerful may be quantitative bibliometric studies. In all disciplines the same story is repeated. Numerically, the Global North produces the vast majority of publications (Canagarajah, 2002). In three knowledge domains—climate change, gender, and HIV/AIDS—it was found that the United States dominated in each of these domains (often producing as much as twice as much as the next best-placed country), with the UK, Germany, and China featuring prominently (Collyer et al., 2019). A frequently identified feature in various disciplines is that research authorship is dominated by the Global North even when it is conducted in or on the Global South, for example in environmental research (Karlsson, Srebotnjak, & Gonzales, 2007) and global health (Xu, Mishra, & Jones, 2017). Although the situation is dynamic and in some knowledge areas Southern researchers are prominent, in other geographical areas Global South knowledge contributions are declining (Mouton, 2010).

The hegemony of the Global North in knowledge production is also articulated in terms of dependency. Describing scientific dependency in Africa and the Global South, Hountondji (1997) has employed the concept of ‘extraversion’ to describe an intellectual dependency that is analogous to core-periphery relations of economic dependency. Although similar to our u of ‘extravert’ in describing human personality traits, the notion of extraversion employed by Hountondji has a normative dimension because it is engaged in critique. Herein, extraversion captures an intellectual orientation toward sources of authority external to one’s endogenous context. Among other examples of the indices of this scientific dependency include an over reliance on research instruments, intellectual traditions, journals, methodologies, languages, theoretical models, and concepts that are external to one’s context. Dependency can be observed therefore, in the questions posed and the epistemic resources deployed to answer these questions, and often results in distortion and erasure.

Connell (2007) observes that this hegemony manifests in claims to universality and a tendency to read from the center, which culminates in the silencing and erasure of alternative perspectives in the Global South. Therefore, as critique, notions like extraversion and endogeneity raise issues of relevance. The problem of hegemony is one of alienation as characteristic of scientific activity in the global South that consciously or unconsciously places primacy on an external audience. There is of course nothing wrong in reaching out and beyond one’s own context. Most will argue that such aspirations are positive in that they discourage parochialism. In this sense, they are important in processes of meaning making. Yet, because it is also known that knowledge is a mode of power such that even the global is not a neutral space, sensitivity must be displayed to the discursive locations from which one reaches out and their position in status hierarchies.

As Aimé Césaire (1956/2010, p. 152) poetically cautions, “There are two ways to lose oneself: by a walled segregation in the particular, or by a dilution in the universal.” This suggests that balance is a virtue of relevance and one-sidedness its vice. Engaging with Southern theory is necessary because various particulars have been silenced and erased through a dilution in pseudo-universalisms. However, as reiterated later, this need not entail rejecting the idea of universalism. Instead, such a reflection urges a ‘critical universalism’ whereby one rehabilitates and revalues marginalized Southern contexts as platforms through which to participate in a truly global discourse (Dübgen & Skupien, 2019).

There are enduring factors that perpetuate inequalities, including the concentration of institutional and material power in the Global North and the ubiquity of publishing in English (Carvalho, 2014; Roberts & Connell, 2016). Some argue that the idea of science that underlies the academic project of knowledge production is itself located in an approach at the heart of the Global North’s influence (Cetina, 1999).

Unsurprisingly, knowledge inequalities are politically contested and the fact that the Global North has claimed universality for its theories has received strong critique for many decades. On the other hand, the insistence on the polar opposite and binaried nature of knowledge production and indeed of policy and politics has limitations. Global organizations (many under the mantle of the United Nations) create forums for collaboration and integrated knowledge work, and these produce global, planetary goals. The Intergovernmental Panel on Climate Change (IPCC) and Sustainable Development Goals (SDGs) exemplify the encouragement and creation of conditions for global collaboration (Kajee et al., 2018). The fact of global collaboration in practices of knowledge production and, at the same time, the existence of ongoing geopolitical knowledge inequalities impacts on how we conceive of Southern theory. Some theorists (Connell 2007; Comaroff & Comaroff, 2012) conceive of Southern theory in the singular, even if a theory is capacious and accommodates many different strands. Others stress the plural, for example “ecologies of knowledges” (Santos, 2007, p. 45). The latter approach objects to a kind of zero-sum approach to knowledge which Santos describes as “abyssal thinking” and regards it as a feature of “modern Western thinking” (Santos, 2007, p. 45). The assertion of the existence of more than one knowledge system leads the way for the epistemic importance of Southern knowledge. It points both to the historical subordination and suppression of other knowledges, as well as to the dynamism of current knowledge production processes where Southern theories are becoming indispensable.

Doing Southern theory


When it comes to doing Southern theory, there are a range of epistemic resources that can be drawn upon, such as endogenous knowledge systems, alternative universalisms, anticolonial knowledge, and Southern critical engagement with Northern theories (Connell as cited in Takayama et al, 2016). Southern theory involves mobilizing these intellectual resources toward decentering the Global North in knowledge production, 
provincializing its universalist pretensions, and revaluing knowledges subjugated by global hegemony (Takayama et al, 2016). There are other processual metaphors for the activity of Southern theory, such as recovery, repositioning and relevance. The necessity of recovery is self-evident given a key part of epistemic hegemony is erasure and silencing (Bhambra, 2007; Connell, 2007). Recovery would naturally move toward efforts at repositioning these silenced epistemologies against the dominant paradigms by considering the ways in which they challenge and reinvigorate hegemonic concepts, categories, and theories (Keim 2010b; Jaga, 2020, p. 10). Finally, recovery and repositioning ought to be forward looking, grounded in considerations of what is relevant for the varying contexts and conditions of the modern world.

Following Burawoy’s discussion of Southern theory in the context of sociology (2010), doing Southern theory is fundamentally about producing a sociology of the South, for the South, and not just about recovering voices outside the canon. Sociology of the South speaks to intellectual labour involving both critiques and innovations that vex the epistemological Eurocentrism that characterizes the production and application of theory in the Global South, giving voice to alternative epistemic traditions that have emerged as counterhegemonic. Whether in critique or the advancement of novel theories, concepts, and methodologies, the South is mobilized as an epistemological resource and locus of enunciation that functions in critique and innovation.

At the same time, knowledge for the South requires a move toward universality for Burawoy (2010). Considering the contemporary globalisation of marginality (Comaroff & Comaroff, 2012), this involves representing the interests of the South as the interest of all, in addition to some degree of conceptual suicide by cultivating an ethic that “selectively embraces theories from all regions of the world, that dissolves the blunt reifications of North and South” (Burawoy, 2010, p. 23). Southern theory, as theory for the South, looks to rehabilitate the South as a valid base from which to participate in a truly global discourse of humanity. This is a critical universalist aspiration, where the possibility of universalism is retained while jettisoning exclusivist and thus pseudo-universalist paradigms.

Of course, it is also necessary to be wary of idealizing Southern alternatives. Recalling Hountondji’s (1986) critique of ethnophilosophy in debates about African philosophy, scholars engaged in Southern theory must not abdicate the individual responsibility of critical activity. This critical emphasis precludes authentication by default. The same critical activity that exposes the uncritical assimilation of provincial Eurocentric knowledge masquerading as universalism should be deployed when engaging with recovered epistemologies and alternative perspectives. Critical activity is also important because it precludes the error of presenting the South as an undifferentiated mass within the contours of peripherality (Burawoy, 2010). This is why analyses (e.g., Collyer et al., 2019) which also show how agency is exercised by actors against the backdrop of this structure of domination and marginality in the global knowledge economy are important.

As the dense weave of the knowledge carpet gets pulled apart, there is more space for alternative approaches, for critiques of the former center, and for innovation. This is precisely where Southern theory has begun to be expressed, inserting itself into knowledge domains and demanding critical reflection of traditional disciplines. Perhaps one of the most vigorous debates has been in the discipline of sociology. This is hardly surprising because it was within this discipline that Connell (2007) launched a critique of Northern sociology and its deafness to other perspectives. But since then, among others, Maia (2014) has drawn attention to challenges within Brazilian sociology; Burawoy (2016) has noted the diversity of national sociological traditions and the importance of the discipline in connecting to civil society and activism; and Connell (2013) herself has extended her work to consider antipodean challenges to mainstream sociology and the possibility of generating a truly global sociology. More broadly, such interventions are part of an impressive set of critical reflections on sociology’s disciplinary entanglement with empire as a historical phenomenon (Bhambra, 2007, 2014; Go, 2013).

However, the intrusion of Southern theory into sociology is by no means an isolated case. In criminology, for example, Carrington, Hogg, & Sozzo (2015, p. 1) observe its potential to “decolonize and democratize the toolbox of available criminological concepts, theories and methods.” In the discipline of urban and regional planning, Southern perspectives are also impacting. Foregrounding the specificities of Southern cities—rapidly growing and with large, impoverished, precarious populations—Watson (2014) argues that these conditions should inform planning and not just for the South, since these conditions (inequality and unemployment) are increasingly becoming a feature of Northern cities.

Texts in the critical spirit of Southern theory have documented the existence of multiple traditions in the social sciences (Alatas, 2006, 2014; Burawoy, Chang, & Hsieh, 2010; Chen, 2010; Patel, 2010, 2011), and provided critical reflections on the social sciences’ entanglement with empire (Bhambra, 2007, 2014; Burawoy et al., 2010; Go, 2013; Keim, 2008, 2010a; Rodríguez et al., 2016). Hall and Tandon (2017) have discussed a range of projects in the Global South that exemplify knowledge democracy and cognitive justice in domains such as health, education, and agriculture. All these occur within undercurrents that espouse the idea of learning from the periphery (Comaroff & Comaroff, 2012), which should equally be supplemented by analyses of “learning across the periphery” (Çelik cited in Keim et al., 2014, p. 10; Mazrui, 1975).

Case studies of Southern theory and engagement with Southern youth


Theory generally, and Southern theory specifically, is always in a state dynamism, changing both in response to the questions that are asked (and which require theory to answer) and the global and local circumstances that arise. Our emphasis thus far has been of Southern theory as an ongoing project, as a process in the making. In order to appreciate how theory is generated, two areas of research that are particularly relevant for the planet’s youth—gender and precarity, and disability—will be considered. Theory is not something that emerges when very clever people lock themselves away and think lofty thoughts. Theory emerges from knowledge work, the work of collective reflection directed at particular, often urgent problems (Collyer et al., 2019). Theory emerges from a mix of circumstance (that raises the questions), resources (that provide the labour and funding to undertake the necessary work) and tools (concepts, preceding and existing theories, research methods). In the subsections particular attention is paid to how Southern theory draws on local resources, adapts (Northern) concepts, and suggests new ways of thinking about problems.

Gender research in the context of precarity


Precarity is seen as a structural condition facing youth in the Global South, with poor health, widespread conflict, low-quality education, and high levels of youth unemployment all posing major challenges to Southern youth. For example, in the more populous countries of the South, youth unemployment (aged 15–24) ranges from a catastrophic 56 percent in South Africa to still high figures of 27 percent in Brazil, 23 percent in India, and 14 percent in Nigeria (World Bank, 2019). Here, young people cannot look forward to domestic, professional, and familial security and comfort.

Moreover, young people are hugely impacted by war and are often the major participants in most wars. The trend of increasingly youthful civil war combatants in Africa “reflects the discovery that children—their social support disrupted by war—make brave and loyal fighters. The company of comrades in arms becomes a family substitute” (Peters & Richards, 1998, p. 183). For our purposes, participation in these wars as soldiers highlights the different contexts in which the youth of the world grow up, leaving some with the trauma of death, battle, and inhumanity for the rest of their lives. Taking up arms at a very young age also raises questions about definitions of youth, about how adulthood and agency are understood, which produces space for Southern theory to engage with frameworks about youth developed in the North (Rosen, 2007; Utas, 2005).

While war is a catastrophic environment in which to experience youth, contexts of endemic disease are no less severe in their consequence. In South Africa for example, the AIDS pandemic has wreaked havoc, particularly on the health of young female black South Africans (Gouws & Abdool Karim, 2005). As with war, it destroys the physical and emotional health of young people while damaging the social and familial fabric that has historically supported them.

Unsurprisingly, given the contexts in which they often grow up, young people in the South travel a different path to adulthood when compared to their Northern counterparts. Youth responses to these contexts of precarity are varied. The need to constantly assert masculinity is by no means uncommon and frequently takes a form demanding physical prowess, agility, skill, and courage as Pyre (2007) illustrates with the Congolese youth gang bakumbusu (gorillas), where displays of masculinity reflect a desire to recall past traditions of heroism and violence to claim so-called ‘big man’ status. Zulu stick-fighting has a similar set of rituals which seek to create community on the basis of tradition as a way of establishing independence from intrusive modernizing market and industrial pressures (Carton & Morrell, 2012). Aggressive masculine self-assertion, however, is not the only response to precarity. In Bamenda, Cameroon, a different response is to be found among young men attempting to transform the city through the creation of prestige associations (Fuh, 2012). Young men might also seek to embrace fatherhood, generating this at an early age into an identifiable marker of respectability and rejecting other footloose and irresponsible interpretations of masculinity (Enderstein & Boonzaier, 2015; Langa, 2010; Swartz & Bhana, 2009).

By the same token, young women in the South also draw from a different cultural and material lexicon to develop new narratives about femininity. Sometimes these can be destructive, leading to health risks including HIV infection. Young women seeking material security, sexual satisfaction, and affirmation seek sugar daddies (older men) in transactional sexual relationships which are momentary and seldom lead to the lives that they desire (Jewkes & Morrell, 2012). At other times, it can give rise to assertive femininities that challenge stereotypes of African feminine passivity. In South Africa, young women demonstrate their power and agency, sometimes asserting themselves sexually to obtain the conspicuous items of consumption prized in modernity (Leclerc-Madlala, 2003). In Mozambique young women push the boundaries of what is socially acceptable, displaying the pregnant form as an image of desire and power while at the same time seeking to increase the realm of public female freedom (Groes-Green, 2011). And in Nairobi, Kenya, young professional women take sexuality, according to Spronk, as a “point of self-identification” criticizing,

conventional gender roles through the overt pursuit of sexual pleasure as recognition of their womanhood. This aspect of the feminine sense of self is at odds with normative notions of femininity. To avoid criticism for being ‘un-proper,’ women adopt a deferential attitude towards men. (Spronk, 2005, p. 267)

The materiality of the Southern world in shaping youth understandings and identities though the theorization of these differences is often implicit rather than explicit. But there are also explicit engagements particularly in the area of gender. Kopano Ratele, a South African psychologist, explores how the role of tradition has been understood in gender and masculinity literature emanating from the Global North. Starting with the major political changes accompanying the end of apartheid in 1994, he noted “the erosion of sameness, of a natural, stable black masculine identity” (Ratele, 1998, p. 62). In his later work, he maintains the plurality of African masculinities, calling on scholarship to center both male personal biographies and social conditions in the democratization of gender relations (Ratele, 2008).

In understanding ‘the black man,’ Ratele identifies the concept of tradition as requiring particular attention. Noting its close association with tribalism and apartheid, he cautions against an uncritical assimilation of North conceptions which have often used tradition as a synonym for words such as ‘backward,’ ‘conservative,’ and ‘reactionary,’ as well as gender inequity. He exhorts a more nuanced use of the concept so that it can be used to understand how the past is connected to the present, to the making of lives and identities, particularly African identities. Recourse to the concept of tradition recognizes the “entwinement of tradition with modernity,” signaling a “contest [about] what it means to be a man in the post-colony, since in that moment of contestation, there is an unwilling recognition of the entanglement of African traditional masculinities with a hegemonic, Westernized transnational gender and sexual tradition” (Ratele, 2013, p. 151).

Sakhumzi Mfecane, a South African anthropologist, picks up the question of masculine identity in relation to Xhosa men. Following in the footsteps of African feminists and Southern theorists, he argues that “ways of conceptualizing social reality are not universal. In popular African epistemologies, truth exists beyond the visible material world. Persons are conceived as having both physical and nonphysical features which impact equally on their behaviour and personality” (Mfecane, 2018, p. 300). On this basis, Mfecane argues that gender research in the South should,

deal with the whole person in order to adequately address these multiple dimensions of masculinity in African settings…[O]ne never knows what ‘truly’ drives an African man to become violent, alcoholic, rapist, unruly, etc. It could be due to the quality of his internal soul or the manifestation of an ancestor living inside a person. It could be due to pressure from poverty and unemployment.

(Mfecane, 2018, p. 300–301)

Mfecane proceeds from this foundation to examine circumcision as a rite of passage for amaXhosa boys culminating in the bestowal of indoda status on the successfully initiated. He notes the central importance of the ritual to conceptions of Xhosa masculinity and how becoming indoda (an adult man) distinguishes one from a boy, arguing that this distinction is based not so much on physical changes to the male body but to the acceptance that a boy has become a man and has thus assumed “the most ‘honoured’ form of masculinity” (Mfecane, 2016, p. 204).

In making this argument, Mfecane notes that the masculine hierarchy produced among the Xhosa “does not fully conform to the established theories of masculinity from the Global North, particularly their conceptualization of embodiment and masculine hierarchies” (Mfecane, 2016, p. 204). He argues that the study of ulwaluko (the customary rite of passage from boyhood to manhood) needs to pay attention to the body, which should be understood as possessing physical capital. “Its size, strength, fitness and health are not relevant; what matters is that it has a tangible cultural mark of manhood which serves as an indicator of strength and the ability to withstand pain” (Mfecane, 2016, p. 212). On this basis, Mfecane maintains that sexual orientation, a key element in analysis of masculinities in the Global North, is not relevant in determining masculine legitimacy, it is the body and its embedded experience that counts.

Southern theory, youth, and disability


Southern theory also has the potential to decolonize thinking about and intervening in disability as an issue of youth concern. This intervention is evident in conceptual, methodological, and political terms, underpinned by a broader current that calls for contextually specific Southern research agenda. The intersection between Southern theory and disability studies is animated by the observation that the epistemological foundations of disability research are Eurocentric, privileging the Global North (Ghai, 2015; Grech, 2015). This refers to a lack of engagement with Southern experiences and epistemologies of disability, despite the fact that the majority of the world’s disabled population live in the Global South (Grech, 2011). This exclusion often results in the production of monolithic discourses about disability in the Global South that fail to consider the sociocultural, historical, and economic contexts that inform disability and impairment, culminating in the production of homogenizing myths (Grech, 2011). In mobilizing Southern experiences and the Global South (with its distinct sociocultural, historical, and economic context(s)) as an epistemological resource with decolonial aspirations, Southern critiques are relevant to youth and disability in a number of ways. They create a discursive space for Southern perspectives, and by extension Southern youth, to produce alternatives to neocolonial and neoimperial discourses on disability that culminate in different possibilities for understanding disability, conducting disability research, and pursuing a radical emancipatory disability politics.

Southern critiques of disability studies maintain that disability and impairment are often not properly located in the South’s historical context of dispossession and violence, which derive from encounters with colonialism, imperialism, and global capitalism (Grech, 2015; Meekosha 2011; Meekosha & Soldatic, 2011). Observing the close connection between poverty and disability in the Global South, Chouinard (2012, p. 778) has referred to a “social model materialist theory of disability” to describe the extent to which the disabling material conditions of life facing disabled people in the Global South reflect precisely their geopolitical peripherality. Emphasizing the disabling impact of imperialism, colonialism, and global capital underscores the extent to which impairment in the Global South is historically produced by the continued dependence of the South on the Northern metropole. Armed conflict, dependency-induced-poverty, and the precarity of sweatshops bear testament to this (Meekosha, 2011). At the intersection of youth and disability, Singal and Muthukrishna (2014, p. 294) observe that:

The legacy of inequality generated by imperialism and sustained through unequal global progress has left the majority of children and youth with disabilities and their families in the Global South living in stark conditions of inequity and deprivation in almost every sphere of their lives, including education and health care.

Secondly, Southern theory has conceptual relevance, producing innovative concepts that provide entry points to center Southern bodies and experiences in disability discourses. For example, the notion of ‘social embodiment’ brings attention to the ontoformative character of social processes. Describing social embodiment, Connell (2011, p. 1371) notes: “When we speak of ‘disability,’ we emphasize the first side of social embodiment, the way bodies are participants in social dynamics; when we speak of ‘impairment,’ we emphasize the second side, the way social dynamics affect bodies.”

Social embodiment, in the instance of “social dynamics in bodies” (Meekosha & Soldatic, 2011, p. 1390), becomes a critical component of the South’s struggle against a neocolonial order. It suggests therefore that a “politics of impairment” (Meekosha & Soldatic, 2011, p. 1385) is important to understanding disability in the Global South, because Southern bodies are inscribed with global power relations, relations which subsequently become embodied as social reality (Connell, 2011).

Notions like social embodiment also retain a political relevance, in terms of what might properly constitute a radical emancipatory disability politics among youth in the Global South. First, it calls for a synergy between a ‘politics of disability’ and a ‘politics of impairment.’ Second, the Global South is positioned as an imaginative locus of alternatives to a human rights-based disability politics. Human rights are limited in their naturalization of impairment, state-centricity and the ideological function they play in masking the role of global inequities in the production of disability and impairment (Meekosha & Soldatic, 2011). Notions like ‘social embodiment’ and the ‘social model materialist theory of disability’ harbour the possibility for other traditions of emancipatory politics besides human rights, such as wealth redistribution:

Given the close connection between poverty and disability, it could be argued that a redistribution of power and wealth both between rich and poor countries and within poor countries could have more impact on the lived experience of disabled people in the Global South than would human rights legislation. Human rights instruments do not address issues of the distribution of wealth and power, and wealth has not historically been redistributed without struggle on the part of the powerless. (Meekosha & Soldatic, 2011, p. 1389)

A final conceptual consideration regards how disability is constructed and how such conceptualizations ought to be sensitive to differences between Northern and Southern contexts. Consider how notions of personhood inflect constructions of disability. The dominant Northern discourse, evident for example in disability statistics in global development, is entangled in the individualization of disability, whereby disability is rendered “a problem of individual functioning…while at the same time masking forms of power and exclusion which produce impairments in transnational contexts” (Nguyen, 2018, p. 11). One consequence of this individualistic orientation is that struggles for recognition focus on the state-individual relationship. However, Southern scholarship urges us to think of disability differently in contexts where personhood is articulated as enmeshed in a network of relationships. Discussing this in the context of children’s education and disability, Singal and Muthukrishna (2014, p. 295) contend that:

[T]he individual with disabilities cannot be simply disassociated from the family or other collective units. Rather, disability has a cascading impact on these units as a whole, to a greater or lesser extent. Thus, in order to understand a person with disability, we need to also take into account his or her familial positioning, role, and so on. For example, while access to school for children with disabilities is an important concern, less emphasis is placed on how having a sibling or a parent with disabilities might compromise another child’s schooling and push him or her into adult carer roles.

The methodological implications of Southern theory for youth disability involve centering the voices of young people in research and intervention. Disability research has tended to engage more with significant others, such as family and teachers, than with those who live with disabilities themselves. Equally important is the need to balance the overwhelming focus on the quantitative analysis of large data sets, with qualitative research that provides thicker descriptions of the experiences of southern disabled youth (Singal, 2010). In this advocacy for more qualitative research, there is also a strong encouragement toward participatory and emancipatory research. The latter espouses research governed by an “intentional ethic of reciprocation,” where research ought to practice “giving back” to research participants (Swartz, 2011, p. 47; see also Smith, 2013 and Swartz & Nyamnjoh, 2018).

However, despite the promise of these methodological commitments in centering Southern youth in the production of disability research through ownership of the design, implementation, and evaluation of disability research, Singal (2010) has noted a number of critiques, such as its overemphasis on the social model of disability, reliance on ontological individualism, and overestimation of the demands of such methodologies given Southern contexts. That notwithstanding, centering Southern experiences and contexts enables the deconstruction of disability when it comes to the research phase of identifying young people with disabilities. Definitions of disability have contextual and cross-cultural variation. Furthermore, some of these cultural definitions have levels of stigma attached to them. As such, Singal (2010) considers the extent to which these difficulties of language and stigma might be better approached through conceptualizations of disability that derive from an activity limitation approach in contrast to an impairment-based approach.

Conclusion


In this article we have shown that Southern Theory exists in relation to Northern Theory and is not produced under conditions of its own choosing. Yet we have presented the view that can be characterized—following Gramsci and Rolland’s well know phrase “pessimism of the intellect, optimism of the will” (Antonini, 2019, p. 42)—as ‘frustration with the North, optimism of the South.’ Southern theory is a body of work that can objectively be identified, is named, is coming into existence, and is contested within itself. Southern theory can be identified in terms of what it is not (it is not Northern theory) but also by what it is (located in the Global South, on the periphery, speaking for interests and peoples who have been on the receiving end of colonialism and imperialism).

Southern theory as a named body of work is also coming into existence because debates about the geopolitics of knowledge and how and with what effect knowledge is produced are current and are activating the field. Southern Theory is contested because there are multiple sites of Southern knowledge production, each with its own epistemic basis and genealogy. These sites are not always synchronous. One can see Southern theory at work, in the making, in various areas of research. In our article, we have used the examples of gender and disability in their relation to youth precarity. These show how Southern theory can illuminate areas of human engagement in the South while also contributing to global knowledge by demanding accommodation and decentering Northern knowledge.
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An Indigenous Māori Perspective of Rangatahi Personhood
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Introduction


This article contemplates an Indigenous Māori perspective of personhood as it is relevant to young Māori from the nation of Rongomaiwāhine. The conceptualization of Māori as one homogeneous people was generated in response to coloniality, with contemporary Māori society co-opting it to symbolize cultural and political solidarity. Underpinning the cultural and political collective are individual nations, such as Rongomaiwāhine, who each possess a unique ancestral identity and territory. While exploring a personhood that is unique to Rongomaiwāhine, the discussion embraces both the collective and individual nation aspects of Māoridom through harnessing the rich depth of experience a specific nation’s geopolitics can provide while also connecting to some of the encircling sociocultural and political commonalities of wider Māoridom. In this way, although one nation is privileged, the iterations of personhood connect to the overarching attributes of Māori society in ways that are relevant to many other nations within Māoridom.

Avery Gordon’s (2008) notion of personhood is summarized in her statement “life is complicated” (p. 3) and defined in her eloquent theorizing of the multiple identities, diverse realities, and the complementary and contradictory subjectivities people create, avoid and inhabit by both choice and coercion. Invoking connotations of social injustice, she confronts the formidable institutions of power, knowledge production, and experience that are networked within society, to become invisible, akin to ghosts who haunt the past, present, and imagined social lives of people. As Māori scholars engaged in a discussion about Māori personhood, we employ tactical subjectivity (Moreton-Robinson, 2013) to simultaneously reconfigure and critique Gordon’s (2008) framework so as to privilege a Māori standpoint. This article explores the complex personhood of young Māori through the multiple worlds they span and the ghosts who might shape their social lives and diverse sociohistorical realities.

Known as ‘the Enlightenment,’ the Eurocentric intellectual revolution was transformative for Europe because it laid the foundation for the Global North to initiate the superstructures Gordon (2008) refers to as societal ghosts. Through these superstructures they mobilized their self-authorized capacity to define Indigenous peoples as subhuman and reframe and rename them. This is the case with Māori young people with terms such as rangatahi being largely supplanted by Global North conceptualizations such as ‘youth,’ which suppresses and undermines a Māori expression of personhood. For example, within many Māori communities, including Rongomaiwāhine, their young are viewed as an equal counterpart to adults and have been and still are fundamental in many economic, cultural, social, and spiritual activities that are significant to the well-being of whānau or family and community. Rangatahi possess a cognitive and physical agility, passion, and energy that is key to activities such as food planting and gathering, leadership forums, educative initiatives, succession planning, caregiving, and tangihanga or death ceremonies. Yet a Eurowestern approach to young people does not characterize young Māori in this way but instead is oriented toward a linear age model. From herein the discussion resists the term ‘youth’ and in place uses ‘rangatahi’ and ‘young Māori’ to refer to the younger generation as we explore their personhood.

Scanning the literature


The following literature is selected because it is underpinned by Māori frameworks and focuses on important aspects that create the social realities with which the rangatahi engage. For many young Māori, personhood is shaped by their cultural heritage as well as the ghosts of the colonial settler state. Innovative interdisciplinary research concerning rangatahi social, cultural, and psychological development was undertaken as part of an anticolonial response to the overarching political oppression of Māori (Ormond, 2002, 2004; Smith et al., 2002). These studies were formative in politicizing rangatahi research because they were conducted under the auspices of Māori for Māori and resisted the Global North pathologization of young Māori. The studies also drew from Māori ontology and epistemology, so the knowledge generated was informed by the Māori world and was able to contextualize the experiences of Māori and expel some of the Global North ontological and epistemological hauntings. By situating rangātahi within a cultural paradigm, the Māori understanding of personhood was legitimized. Various aspects that were previously discounted were then able to be included within research and literature as valid features of a Māori world. Māori spatial and temporal orientations were seen as useful in informing how young Māori viewed their world, with ancestral homeland (Ormond & Ormond, 2018) and urban space being acknowledged as important in shaping the self and informing social relationships (Borell, 2005; Funaki, 2017; Kidman, 2012). Through sociality, rangatahi learn about the world and themselves; Edwards, McCrenor, & Moewaka (2007) considered how whānau or family relationships and the associated cultural roles offer both opportunity and obligation. Mitchell (2009) and Ware (2009) explored the aspirations of young Māori and their diverse experiences at the young adult border. Rangatahi mobility has created diverse identities which Webber (2012, 2008) has robustly documented. A study by Kidman and O’Malley (2018) questions how erasure of the colonial invasion from the collective national conscience may have affected an Indigenous sense of self. Collectively, these studies are underpinned by an agenda of emancipation and indicate some of the complexity a rangatahi personhood may involve.

What constitutes Māori personhood?


The problem this article focuses on is a rangatahi personhood. This is both simple and complex because it is shaped by obvious and subtle contradictory dimensions which are entrenched within society, so they are visible yet invisible, embodied yet disembodied, and everywhere yet nowhere. Gordon (2008) describes this sociopolitical tension in her critique of the workings of institutions as ghosts that reside within the fabric of society to haunt the lives of people. For Māori, many of the ghosts by which we are haunted are embodied by the Global North’s racist/sexist epistemology (Grosfoguel, 2012) that has promoted the ideology that selected people are universally superior to those they define as other (Said, 1979).

This historically powerful politic has been adversely operationalized toward Indigenous people (Smith, 2009) and is now embedded within society in various forms to represent an armory of societal ghosts. Santos’s (2016, p. 18) critique of the Global North speaks to the haunting of Indigenous people: “epistemicide…the genocidal destruction of Indigenous peoples alongside the destruction of their knowledge, culture, population, memories, ancestral links, memory, and relationships to the natural world.” Therefore, in consideration of a rangatahi personhood, we also must attend to the problem of coloniality (Mignolo, 2011) which is inculcated within society to create some of the complexity that informs a young Māori personhood.

What constitutes a Rongomaiwāhine rangatahi personhood? This question contests the Global South racialized epistemicide by privileging Māori ontology, epistemology, and axiology, and seeks to regenerate epistemic plurality and intercultural dialogue between the Global North and the Global South.

Methodology


In exploring a rangatahi perspective of personhood, the article draws on a recent qualitative multi-site case study conducted by the authors. The project explored some of the important issues which young Māori and their community faced and how they navigated a world that is premised by instability and constant change. Underpinned by Indigenous ontology the research was conducted within community sites to which researchers had whakapapa or ancestral connection. Whakapapa was vital to the shared knowledge-making process and facilitated community accessibility as well as institutional and community ethical approval. The methodology was composed of qualitative community mapping and ethnographic walkalong interviews conducted in English. Asset mapping involved identifying the cultural, economic, and social resources that were beneficial to whānau or family and the young Māori. The walkalong interviews consisted of rangatahi showing the researcher through their community highlighting sites of personal significance.

The knowledge that informs this article is from research at the Māhia site, which is one of the authors’ (AO) ancestral homelands. Pseudonyms are used in place of the rangatahi real names as part of maintaining the project research ethics. Seven males and eight females, self-identifying as Māori with whakapapa to the Māori nation of Rongomaiwāhine, were involved in the study. Ages ranged from 13 to 19 years with all but two residing on their ancestral land. The two living outside Māhia visited frequently.

It is impossible to fully discuss a Rongomaiwāhine rangatahi personhood within a brief article such as this because, to reiterate Gordon (2008, p. 3), “life is complicated.” Therefore we have elected to discuss an ontological relationality that underpins how they view and engage with the world and which is significant to understanding how their personhood might be developed, framed, and experienced. This will be done by introducing some of the aspects of a Rongomaiwāhine relationality and exploring how their ancestral landscape shapes the personhood of their rangatahi.

Tangata Whenua—an ontology of relationality


A Rongomaiwāhine ontological relationality evolves from an Indigenous Māori body of knowledge which acknowledges that all life forms are created from the same spiritual and physical matter, so all creation is related and represents a unified world (Deloria, 2001). One creation philosophy Māori utilize to convey how and why the world is unified involves Papatūānuku, the earth, and Rangi-nui, the sky, as animated beings who possess mauri or life force. In cooperation with other beings of power and elements of the natural world, these beings have the capacity to create life by giving spiritual and physical matter mauri. In this way, they are capable of creation, regeneration, and protection of all life, including humanity. This understanding underpins the relational ontology Māori share concerning the relatedness of all creation and reifies the rangatahi as the land, sea, and sky, and the land, sea, and sky as the rangatahi. When asked about their identity, one rangatahi named Kiri responded, “Who we are, what we do, that’s our identity. Our whānau [family and relations] is our land. And I mean, everything, land, trees, ocean, so not just humans” (19-year-old female), reflecting on how she understood her personhood to be constituted in relation to her relatives who are all creation in, on, and above Papatūānuku, and within, below and beyond Rangi-nui. Within this discussion the matrix of relationships is referred to in several ways, with the most common being ancestral landscape or homeland and other terms including landscape, ancestor, ancestral ecology, and land-sea-sky-scape. The rangatahi relationship with the ancestral landscape is reinforced by their residence on Papatūānuku to make them tangata whenua, which is people of the land. Tangata whenua is the embodiment of the intertwined intergenerational relationship of a people particularized by whakapapa or ancestral relationality.

Although the personhood in discussion, when centered in its Indigenous origins, appears to be innocent or uncomplicated, this is rarely the case. The rangatahi ancestral ecology is situated within and between the colonial settler state, so they are haunted on every side by ghosts informed by ‘epistemicide’ (Santos, 2016). For example, Eurocentricity, framed by Cartesian dualism and disembodied knowledge, haunts their ancestral landscape to define it as an inanimate geographical surface subject to human will and force. The land is fragmented through the colonial dispossession of Māori and white possession by Pākehā, who are New Zealand-born British descendants. Their Māori language is endangered, their bodies are racialized, and while Global North culture and knowledge is validated, Māori culture and knowledge is perceived and treated as traditional relics of culture (Mignolo, 2009). Situated within their cultural community they appear to move fluidly with and through coloniality and speak with strength about their Rongomaiwāhine personhood:

We live in two worlds, one’s Māori and the other’s Pākehā. At home I’m Māori and think Māori and when I’m at school or in town I’m Pākehā or maybe a bit of both, but I’m not Māori like when I’m at home. I’m caught midstream between two worlds and one world is valued more than the other. I’m cool cause I’m naturally athletic but I’m dumb ’cause I’m a Māori. Brown stereotype who can dance, play guitar, but good for nothing but prison. It’s a conflicted life. (Pipi, 21-year-old male)

Situated within and between the tension of indigeneity and coloniality they are simultaneously grounded, conflicted, stable, dismissive, and overwhelmed, and they sway to the subtle and incredibly powerful ghostliness of coloniality. While they are historicized beings created by an ancient relationality that is drawn from both humanity and their ancestral ecology their subjectivity is simultaneously haunted by Eurocentric modernity that is actively at work to undermine their Indigenous world and being.

Whakapapa—an epistemology of belonging


Whakapapa, ancestral connection or genealogy, is an epistemology that also constitutes ancestral relationality and is one way the rangatahi identify as belonging to their landscape ancestor as tangata whenua. Although whakapapa is mostly seen in oratory it is also inscribed in various places throughout the ancestral ecology such as the land-sea-sky-scape to present topography of the lived-out actualities of their lives and create a Rongomaiwāhine sense of belonging to place.

From creation, their landscape ancestor is defined by whakapapa. The ancestral ecology is in a continual process of reconstitution through the constant transformation, degeneration, and regeneration of the landscape ancestor. This involves whakapapa being infused into the landscape ancestor through various relations, including humans, imprinting some of their mauri or essence of life upon the land-sea-sky-scape. The transference or sharing of mauri is manifested in the land-sea-sky-scape in different ways; a mountain or waterfall, a weather pattern or star constellation, an animal or plant, an intuitive thought or spiritual direction, so their mauri, spirit, and presence is felt although they no longer physically reside there (Ormond & Ormond, 2018). By this process the land-sea-sky-scape is reified and the overarching relationality of the ancestral ecology is reinforced. The places that feature mauri imprinting can also act as spatial and temporal markers to orientate these young Māori to their historic, present, and possible future, and thereby shape their personhood in intricate and significant ways.

The walkalong interviews allowed the rangatahi to identify places where whakapapa is land-sea-sky-scape, and land-sea-sky-scape is whakapapa. There was a place where the seafaring waka or vessel of Tākitimu came ashore after traveling the mighty Pacific Ocean and initiated the peopling of Māhia. Then there was the place where a warrior chief and his people wept at his departure from this life into the next. Their tears formed one of the main rivers on the peninsula, which is a reminder to the Rongomaiwāhine nation that they are a beloved people. At another place, in the highlands, one can hear Papatūānuka breathe when a particular wind passes through her valleys. In these places, the grandeur of their landscape ancestor was undeniable and the rangatahi’s sense of being part of a world that knew and nurtured them animated their being with energy.

Living within an ancestral ecology whakapapa produced a deep-rooted belonging which, for some, was not something they spoke about but which they embodied. It was communicated through animated attentive body language, the light in their eyes, the vigor of their discussions and the potency of their being. As Māori philosopher Carl Mika (2011, p. 2) discusses, some Māori knowledge is not drawn from “epistemic certainty” but can lie in the mystery of not knowing and an unarticulated utterance is as meaningful as the articulated. Such was the case for these rangatahi. Often they did not distinctly identify their relationality but as they were immersed, in, on, and under their ancestral land-sea-sky-scape, their sense of being a part of an ancestral ecology was at times beyond words but nonetheless existent and valid.

Others identified their connection and were able to speak of what it meant to belong to the landscape ancestor through their intergenerational relationality or whakapapa.

The past generations of our family have been here. I think the land makes our relationships as whānau more important. It helps us connect with people we otherwise wouldn’t connect with and to keep those relationships strong. So, land and whānau are one and the same. There’s a real difference, just with the feeling of belonging somewhere. (Karaka, 19-year-old male)

For some rangatahi, their connection to ancestral land created inner turmoil as they imagined what relocation to another area or the city might be like. Many had lived away from home while at secondary school and traveled outside of Aotearoa New Zealand. Moving, while unsettling, was also appealing because it offered risk, challenge, and change from the daily intergenerational familiarity by which they were surrounded. At an age where many of their peers live or work in towns and cities, and are seeking opportunities for further development, they felt the push and pull factors associated with their age group. Some perceived their cultural community as lacking the sociality, employment, and education opportunities they desired. For others, the historicity of their culture was repressive, and our interviews provided an opportunity to push against this as they discussed the aspirations that would take them beyond their current life in their ancestral homeland. Questions concerning whether or not they should stay or move to an urban center that is perceived as offering opportunities produced hard questions for which there were no soft answers. In this sense, the belonging produced by ontological relationality at times served as a safety net into which they could fall, but at others was a constraining canopy over their world.

Kaitiakitanga—an axiology of care


Moral and ethical codes derived from the creation nexus constitute an axiology of care which is encompassed in the cultural lore of kaitiakitanga or guardianship. Kaitiakitanga is expressed in different ways, one of which involves how the various life forms should conduct themselves and behave toward one another, as part of maintaining the necessary equilibrium within the ancestral ecology.

For the rangatahi, kaitiakitanga is a cultural lore of custodianship, which for many is embedded in their conscious and unconscious daily activities. Though varied in practice, everyone spoke about kaitiakitanga in one way or another and the various ways they took care of their landscape ancestor including each other. One rangatahi provided a bold example of how she enacted kaitiakitanga as tangata whenua. Maraea lives by the sea, as many of the rangatahi do, and her family are professional fishermen. The ocean has nurtured them by the provision of livelihood, so she caringly reciprocates. When questioned what she thought would improve her community she emphasized the pressing issues that were likely to undermine the ocean’s vitality and the need to protect it, as it had protected her ancestors, her current family, and the future generations.

Like there’s not enough community monitoring and people not from Māhia, from other communities are coming in. Taking all the seafood and there’s gonna be nothing left ’cause everyone’s taking the breeding stock. I think marine reserves should be set up, not everywhere, like just in certain parts so that it gives seafood the time to grow and breed. So people are able to still get kai [Māori food] and there’s still parts of the sea that are like breeding them, so that’s what I want one day in the future. (Maraea, 19-year-old female)

For Maraea, the kaitiakitanga she expresses provides the spiritual and physical care that is necessary for her whānau, which includes her relatives, from the ocean ecology. As Maraea illustrated, kaitiakitanga in its simplest form means, one relative will seek to establish, maintain, and protect the well-being of another relative who will then reciprocate, and they are both able to maintain the cycle of transformation and regeneration within the ancestral ecology. When the ancestral ecology is in harmony, the prerogative of each relative is to help maintain that harmony by assisting the other to fulfil their ultimate expression of being. Though often out of kilter, the axiology of kaitiakitanga is still influential in developing personhood that is invested in the well-being of others and whose ultimate expression can be found in nurturing their relatives to fulfil their creation within their ancestral homeland.

The axiology of kaitiakitanga is a knowledge that is deeply embedded in their being and while uplifting for some, is daunting and inhibiting for others. For many of these rangatahi, their role as kaitiaki or custodian requires a commitment to being present within their community and living on their ancestral landscape. Although many desired to do this, they were caught between providing for their future by obtaining skills, social contacts and personal development, while also trying to meet their cultural commitments. While options for weekly or daily commuting to the nearest towns is possible, this is made difficult by the limited educational institutions and employment opportunities within those centers as well as the financial and physical impact of driving for hours every day. While the community was supportive and wanted the best for their young, they were not always able to provide solutions for their concerns because some of the situations they will face are not entirely known. They questioned some of the disharmony and internal politics among their human relatives because it contradicted and undermined kaitiakitanga and was a drain on the valuable resources of human time and energy.

Being aware that they are the future leaders who will continue the cultural legacy, the rangatahi look forward to being able to make changes they think are needed but also wonder if their generation might disappoint and let the community down. Haunted by the attractions and opportunities of modern life and the needs of their cultural community they struggle with how to manage two worlds where the existence of one appears to mean the destruction of the other. Therefore, kaitiakitanga, while inspirational, was also daunting and required them to be resilient as part of the navigation of the neoliberal societal ghosts created by coloniality. Situated within and between indigeneity and coloniality they experienced a mixture of feelings including a healthy wanderlust, discourses of anti-progression, self-doubt, as well as excitement and fear about the future.

Conclusion


The rangatahi from Rongomaiwāhine have unique personhood that is informed by the various worlds they span—namely indigeneity and coloniality. Acknowledging personhood is a complicated topic and this work has utilized Gordon’s (2008) complex personhood and her notion of ghosts and haunting as a sociological framework by which to unpack the known and unknown, the obvious and unobvious sociopolitical aspects of the life of young Māori. The ontology of relationality has been selected from the vast array of cultural knowledge because it is fundamental to understanding who these young people are and some of the significant aspects that shape their personhood. Nicolascopoulos and Vassilacopoulos (2004) propose people are collections of vast experiences intricately networked to create their own unique constellation, so when we encounter people, we do not encounter individuals but worlds. Utilizing their concept of worlds we add wonder and suggest ‘worlds of wonder’ offers a way to encompass the complexity of the rangatahi personhood. A constellation of physical and spiritual relationships, worldly and extraterrestrial experiences, strength, power, and knowledge is suspended by spatial and temporal cultural dimensions within an Indigenous community on, in, and under their ancestor—the land-sea-sky-scape. The rangatahi exemplify their resilience and capacity to carefully reflect on their circumstances, the difficult choices and shifting sociocultural ground they are surrounded by, which is a manifestation of their future leadership potential.

This work has drawn from Māori bodies of knowledge because they are valid and discussions such as this are necessary to challenge the silos of Global North knowledge and to begin intercultural discourse to generate and support epistemic plurality. It has also highlighted the epistemicide that Indigenous peoples are troubled and haunted by to center the emancipatory politic that underlies the Indigenous scholarship of this discussion.

Although this discussion has addressed rangatahi from the Māori nation of Rongomaiwāhine, it is underpinned by an issue that speaks to and for many other Indigenous people and their communities, namely the domination, erasure, and annihilation of Indigenous peoples. Alongside this is the subjugation of bodies of knowledge by the universalization of selected knowledge from parts of Europe to the rest of the world. Issues such as these will resonate with Indigenous communities across the globe as may the invitations and implications in this conclusion.

Overarching this discussion is the invitation to acknowledge and address the genocide and epistemicide of Indigenous people addressed here by highlighting the subjectivity of the rangatahi that is highly regulated by bodies and histories that are racialized and framed as subhuman. One of the implications of this discussion is the desegregation of knowledge so that in place of racialized bodies we have bodies that are reified by their ontology, epistemology, and axiology. This will require a shift from “knowledge as regulation” to “knowledge as emancipation” (Santos, 2001, p. 253); through epistemic disobedience (Mignolo, 2011); delinking from coloniality (Mignolo, 2007); and the initiation of intercultural discourse and epistemic plurality. A further implication is that this planet has multiple diverse societies and ecologies of knowledge which have the capacity to emancipate humanity and the complex ancestral ecology of the Earth on which we are dependent. Underpinning this discussion is the message that the ontology, epistemology, and axiology that inform the realities and subjectivities of the Rongomaiwāhine rangatahi are legitimate and valid and have much to offer Aoteroa New Zealand and the world. The ancestral ecology with which they share their life is legitimate and valid. The embodied knowledge in their many forms of cultural and social lore such as the tangata whenua, whakapapa, and kaitiakitanga are legitimate and valid. The validation of the cultural intuition, spiritual insight, ancestral spirits, and other forms of intelligence they understand, utilize, and experience are legitimate and valid. The validation of different cores of knowledge and the peoples they stem from is paramount to the survival of humanity and we must dismantle the divide between the Global North and the estranged Global South to create a world that is unified. If we deny discussions of this nature then we do so at the peril of humanity and the overarching ancestral ecology of which we are a part.



Glossary






Aotearoa:

A Māori name for New Zealand. Frequently written alongside New Zeland to reflect the Indigenous and colonial history of the modern state.

Kaitiaki:

Custodian within ancestral ecology.

Kaitiakitanga:

Cultural lore of custodianship.

Māori:

Indigenous people of Aotearoa New Zealand who comprise approximately 14.1 percent of the national population (Statistics New Zealand, 2017).

Māhia:

Ancestral homeland of Rongomaiwāhine nation that is located on the east coast of the North Island of Aotearoa New Zealand.

Mauri:

Essence of life.

Rangatahi:

Māori younger generation.

Rangi-nui:

Sky father.

Rongomaiwāhine:

Mäori chieftainess who governed the Mähia Peninsula and from whom the Mähia people descend.

Tangata whenua:

People of the land.

Tangihanga:

Māori cultural death ceremony.

Papatūānuku:

Earth mother.

Whakapapa:

Genealogy.

Whānau:

Family and relatives.
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CHAPTER 7 


Personhood and Youth-Making in Contemporary Indigenous Amazonia



Pirjo Kristiina Virtanen and Alessandra Severino da Silva Manchinery



Introduction


This article discusses personhood in contemporary Amazonia from the perspective of Indigenous youth. The concept of youthhood in lowland South America varies among its peoples, who also have their own terms for the recently born, babies, children, youth, adults, and elders. These social categories are defined by specific knowledge, duties, and ways of relating to other subjects. This article explores how personhood is produced in Amazonian Indigenous youth today. Recognizing that personhood can be examined from different angles— in that it is a matter of subjectivity, agency, responsibilities, recognized social belonging, and of having certain rights, and, furthermore, can be increased, removed, or even denied—the article also explores what is required for fashioning personhood and where it can be located. The article introduces the theoretical idea of relational personhood but also shows how Amazonian traditional fabrication of personhood in the web of human and nonhuman actors can be understood in the context of theorization on the Global South, which has shown how Indigenous people in Latin America have been the object of assimilation which renders them invisible in society.

Youth studies in the Latin American Indigenous context is an increasing locus of research (e.g., Oliveira & Rangel, 2017; Pérez Ruiz, 2008; Pérez Ruiz & Valladares de la Cruz, 2014; Virtanen, 2012), but still little discussed within the field of Latin American youth studies (e.g., Coe & Vandegrift, 2015; Kropff Causa & Stella, 2017). The examples used here are from Brazilian Amazonia—home to numerous Indigenous peoples with their own histories and future aspirations—with a focus on young Manchineris and their Indigenous peers in the state of Acre. The Manchineri (Manxineru) are one of the Arawak-speaking peoples, with villages situated close to the Peruvian-Bolivian border in their Indigenous reserve, but some families also live in urban areas. They auto-identify as Yinerune, and are closely related to the Yine people in Peruvian and Bolivian Amazonia. Some three hundred Indigenous groups live in Brazil, speaking around 160 languages. Globally, there are few countries in which the Indigenous population comprises the majority, as in Bolivia; in Brazil, the Indigenous population is currently less than 1 percent of the total population (approximately 900,000).

The research methods for this study in Southwestern Amazonia included ethnography (such as participant observation and interviews) that addressed the youth’s ideas of belonging, daily lives, experiences in the academic world, and future expectations. The second author of this article is a Manchineri while the first author is non-Indigenous and has carried out extensive research with the Manchineri and the Indigenous youth of other Arawak-speaking people (Apurinã), and the Panoan-speaking Huni Kuin (Kaxinawá), in the states of Acre and Amazonas.

In Amazonian Indigenous villages, daily subsistence still largely relies on the forests, rivers, and land, and relations with the agencies inherent to these resources, which are enhanced collectively and explicitly; it is common for young people to accompany their parents to the forest gardens, on fishing trips, and hunting. The current schooling system has prolonged adolescence in Amazonia, and gives its own rhythm to village life alongside subsistence practices and visits to neighboring houses, or football taking place in the afternoons. The young generation must be prepared to face external actors’ actions and effect on their lives in terms of economies, access to state health services, and what they can learn from both the previous generations and the dominant society. It is through these responsibilities and activities that Amazonian adolescents are made into community members, socially and relationally, because within the communities it is not a given that humans are human, as will be explained in the following section. In relations with non-Indigenous people, respect, equality, and citizenship are at stake. Drawing on their research and experience, the authors underline the contemporary social responsibilities of Indigenous youth, on the one hand, and the challenges they face in undertaking them, on the other, such as classification of Indigenous knowledges and bodies by the dominant society and state institutions (Mignolo, 2000, 2011; Mignolo & Walsh, 2018; Santos, 2016). Schooling in Indigenous terms and access to the academic world have provided new opportunities for changing the hierarchies, representations, and policies that have often silenced Indigenous voices, and limited their fabrication of bodies.

Theorizing relational personhood in Amazonia


Personhood is constructed in relation to others and is thus never fully given nor static (e.g., Strathern, 1999). Studies of Amazonian Indigenous concepts of reproduction, parenting, kinship, and illnesses have contributed to the theoretical discussion of personhood in the region. In their groundbreaking article, A construção da pessoa nas sociedades indígenas brasileiras (translated as “Construction of person in Brazilian Indigenous societies”), anthropologists Seeger, Da Matta, and Viveiros de Castro (1979/1987) argued that the notion of the socially produced body plays a central role in reaching an understanding of what is ontologically a ‘person’ in Latin America. Shedding light on the Amazonian sociocultural conception of personhood, Conklin and Morgan (1996) drew attention to relational personhood through embodied relations and the biosocial construction of the person. According to them, the exchange of body fluids and corporeal substance make Wari’ children grow, and therefore the person can only develop by social means. Although this is typical of the Wari’ people, theories of Amazonian personhood typically underline conviviality, materiality, and corporality as social processes that fashion persons in relationships in terms of their agency and responsibilities. This issue has also been addressed in the anthropology of Amazonian childhood (e.g., Silva et al., 2002).

Among others, Vilaça (2005) has observed that, in Amazonian sociocosmology, the development of personhood is a long process that involves the activities of parents and various community members, even before birth. Amazonian Indigenous couvade practices (ritual behavior before and after the birth of a baby) typically involve parents’ avoidance of the presence of, and proximity to, certain animal and plant agencies which are considered harmful, while enhancing contact with those that protect and strengthen, as they are thought to be crucial for the development of the fetus. Similarly, the Manchineri person, Yine (real human), is made processually as a part of a real human community through the complex actions of the parents before the birth, as they avoid felling big trees, killing certain animals, and eating certain foods that might affect the humanness, or rather the Manchineriness of the fetus (Virtanen, 2012). These practices are to be understood through a theoretical view of relational ontology, in which a human’s existence is formed during relations with nonhuman and human actors, a crucial process during the years of childhood and youthhood.

For Amazonian Indigenous peoples, it is typical that the body and mind cannot be separated; rather, personhood is produced by diverse corporeal activities such as naming, body painting, and the consumption of foods and medicinal plants, all of which contribute to the formation of the person and his/her knowing capacities (e.g., Lagrou, 2007; Pollock, 1996; Seeger, Da Matta, & de Castro, 1979/1987; Turner, 1995; Vilaça, 2005; Virtanen, 2012). These actions and substances also link children and youth to the ancestral line and align young people in the community with certain persons and kinds of nonhuman beings, such as certain animal and plant agencies. In fact, diverse visible and invisible processes and ritualization in the life course of a young person have the goal of opening and closing the space for interactions with different human and nonhuman persons, meanwhile differentiating human subjectivity from fluid animal, plant, and other spirit agencies that can have dramatic effects on subjects. This resonates with Turner’s (1995) point that social status is gained through social processes and the marking of the body by others, such as by ornamentation; apart from other members of the community they also point to the nonhuman actors in the relational social system.

Persons in the web of human and nonhuman agencies


In Amazonia, animist theories explain that humans and nonhumans can equally be considered as persons, and that humanity is shared between different subjects inhabiting the world. People are made in relation to these human and nonhuman actors. Special care is practiced toward babies, children, and young persons, because in youth a mindful body easily transforms; thus dangerous impacts by external agencies should be avoided, such as animals’ subjectivities that can affect the ways in which a young person relates to his or her kin and becomes a member of an Amazonian Indigenous community (Gow, 2001; Hugh-Jones, 1979; Lagrou, 2007; Pollock, 1996; Santos-Granero, 2012). Traditionally, in childhood and adolescence, the young are introduced to powerful and protective objects (such as beadwork), and plant and ancestor agencies recorded in oral histories and the arts, while being restricted from contact with agencies that could be harmful to them (Hugh-Jones, 2009; Virtanen, 2012). A ritual organized at puberty is still one of most crucial and traditional sequences of this nature in a young person’s life, changing her/him from a vulnerable subject into one that is more capable and strongly connected to the human community. Yet in Amazonia, humanness and personhood are never fixed, but constantly produced by social processes with multiple actors.

The study carried out by the first author, examining young Manchineri people’s own encounters with and interpretations of the traditional puberty ritual, showed that it is experienced as a highly meaningful moment. It takes place at the menarche for girls and when the voice is breaking for boys, altering the adolescents’ qualities and capacities, and strengthening the body and the senses. The ritual has changed over time, both on the Indigenous reserve and in the villages, but it can take months, involving restrictions, special diet, avoidance of contact with certain objects and substances, and sometimes even community exclusion—apart from specific people who take care of the youngsters during the process. Finally, the change in social age to the status of young man or woman culminates in a celebration that includes marking, literally ‘closing’, the new body with geometric body paintings, a new haircut, and certain foods that are shared with other community members, especially elders, on specific ceramic dishes. The ritual is about building a balance with the spirit world, thus bestowing on the young Yine health, strength, and protection, meanwhile explicitly marking the social transition to preadulthood and adulthood, and consequently to new tasks, responsibilities, and roles (Virtanen, 2012).

Gender is also processually gained by producing social bodies—womanhood or manhood—that complement each other by performing certain tasks and works (High, 2010; Lasmar, 2005; McCallum, 2001; Shenton, 2019), as well as a ‘laborscape’ with specific skills (Santos-Granero, 2012). Today young women and men often marry later, as they study first, and then work to provide for their family and community. In the state schooling system, different knowledge-production methods and discipline are introduced and employed. These practices make bodies socially, affecting how they appear and their materiality, and thus what the young can do as persons in relations with others and kin (Shenton, 2019; Virtanen, 2012). The contemporary education system situates young persons as active social subjects in Brazilian society, and in Amazonia it has become a key issue in understanding what it is to be a young person. Good oratory skills, which are traditionally highly acknowledged, are no longer regarded as being gained only through the power of nonhumans; furthermore, other kinds of knowledges and skills, particularly of non-Indigenous language, are important to becoming an active subject. This challenges not only traditional ways of learning and knowing, but also the traditional processes of constructing Yine persons or agentive human subjects, a situation augmented by increasing extractive economic activity and the suppression of political processes in the vicinity of Indigenous territories, which have challenged the ways of living of Indigenous communities.

Acquiring personhood as an Indigenous adolescent


Concomitant with greatly increased movement between villages and urban areas, young people have come to notice and experience the inequality between Indigenous and non-Indigenous populations. Indigenous youths often distinguish themselves from the dominant society on the basis of their long, shared struggles to access quality education and health care, meaning that personhood can also be viewed through the lens of citizenship and rights (Taylor, 1985). Negative stereotypes of, and discrimination against, the Indigenous population are deeply rooted in the colonial history of the Brazilian state. According to Mignolo (2000, 2011), the impact of coloniality and modernity has rendered Amazonian Indigenous peoples’ knowledges and perspectives insignificant, and rainforest habitats peripheral, because of the geopolitics of knowledge. Meanwhile, they reproduce certain body politics of knowing: indigeneity localized, controlled, and organized under the modern and colonial logic. Thus Indigenous peoples have often been regarded as inferior or exotic in institutional state rhetoric, as barriers to development, and invisible in urban spaces (Mignolo, 2000; Santos, 2016).

The Brazilian Indigenous population is guaranteed the right to intercultural and bilingual education by the Constitution of 1988 and education laws developed in the 1990s (see Gomes 1988/2000), which introduced intercultural education aiming for the inclusion of Indigenous languages, knowledges, and calendars (Luciano, 2013). However, at a practical level, policy implementation, teaching resources and materials, and curricula in Indigenous schools can be the same as in other rural and urban institutions. Each Indigenous group creates its own ways of facing obstacles in incorporating the new knowledges and information to empower the communities in their relations with others (Tassinari & Cohn, 2009). The state of Acre has pioneered the development of Indigenous education, and the Manchineri village schools are managed by Manchineri teachers in the Manchineri language, with traditional knowledge integrated into the teaching. However, in order to gain further education and to learn the language of the authorities and experts, Indigenous peoples usually have to continue their studies beyond their homelands. For many Indigenous peoples these processes are linked to the ever greater pressure on Indigenous lands and discrimination, and consequently, to the aim to participate in decision making; this has affected how Indigenous adolescents have been able to guarantee and form their Indigenous identities. Young people use their own ways of expressing their feelings about these situations and resisting them. For example, new songs composed by the young can be highly political, expressing sentiments related to violence and territorial rights (e.g., Pimentel, 2014, on rap among the Guarani) or spirituality. Furthermore, increased mobility between urban and forest areas challenges ideas of community and belonging.

Socially produced Indigenous youth in Amazonian cities


Amazonian cities are home to a growing Indigenous population, exhibiting a variety of relations between community members which do not precisely reflect the Indigenous nation, but, rather, links between certain families. The Indigenous youth in urban areas find themselves in diverse situations, as they come from different backgrounds and with different resources; some have been born there, as their parents are employed in Indigenous organizations, or moved to cities because of internal conflicts or for other motives—yet with little experience of urban life, rules, and languages. Overall, the ‘community’ is differently understood in different contexts. In recent years, an increasing number of Indigenous families and adolescents have moved to urban areas to study in state schools (for instance, Manchineri move to the closest municipality, Assis Brasil, or to Rio Branco, the state capital). They have all initiated their studies at different ages, as well as enrolling in urban schools for a variety of reasons. So, how does this influence the way in which their personhood is constructed?

On the one hand, in urban areas, even if at a great distance from the home community, the construction of personhood continues according to traditional categories that refer more to social than chronological age, and thus to certain responsibilities pertaining to gender, clan, or moiety. In the cities, however, the plant medicines and foods required for the communal rituals that protect the young are difficult to obtain.

In urban neighborhoods, where Indigenous young people differ from the dominant society due to their indigeneity, they also have their own distinguishing terms for various types of other Indigenous persons—namely, those who cherish their cultural and linguistic differences, those who lose their ‘cultures,’ those who are experiencing cultural shock, and those who return to their villages because they cannot adapt to the urban rhythm and its values. Several studies on Indigenous youth in Latin America concentrate on specific peoples (e.g. Oliveira & Rangel, 2017; Pérez Ruiz & Valladares de la Cruz, 2014), but their heterogeneity should still be recognized in terms of internal social categories.

Furthermore, being Indigenous in an urban area often gives rise to requests by non-Indigenous people to explain the motives for one’s presence there. According to Indigenous youths in Rio Branco, the state capital of Acre, people have little information about the history of Indigenous people in the region, or about their current situation; their knowledges and societies are largely invisible to the dominant society, even though many Indigenous people live in cities, studying or working. Young people recount that they often hear it said that the ‘real’ Indigenous person is someone who lives half-naked, declining to make use of digital or technological advancements, such as a cell phone or a car, and those who deviate from that model are regarded as having lost their cultures. It is also commonly said that those who move to the city can no longer be Indigenous. However, the social categories imposed on youth are resisted, thus shaping the personhood of Amazonian Indigenous youth. Among other modalities, digital technologies and social media enable new exchanges and alterations in the level of visibility of an Indigenous person and problematize what has been generally considered the truth (see Virtanen, 2015a). Furthermore, categories are being challenged and stretched by young people, both in the dominant society and their own communities. Young people’s parents are also preparing their children to take on new responsibilities, especially by seeking out the most appropriate schooling for them, especially at the higher levels. Nonetheless, because of the lack of financial resources and the Indigenization of the schooling system (Mignolo, 2011; Mihesuah & Wilson, 2004), a great number of Indigenous students are unable to finish their education.

Higher education and acquiring equality


Baniwa education scholar Luciano (2017) argues that Indigenous communities’ subaltern position can be transformed if they educate themselves in the dominant society’s knowledge and in Indigenous rights; studies at higher educational levels have been especially empowering owing to their engaging with the history of science that has often marginalized and exoticized Indigenous peoples. In the state of Acre, Indigenous young people—many born in urban areas, and thus participating in a different elementary schooling system to that supplied in their home communities—have started to enter the public university programs. The first Indigenous university students include a Yawanawa youth who entered a forestry engineering program in 2003; Manchineri youths who enrolled in history and geography courses in 2006, 2007, and 2010; Manchineri and Apurinã who started in biology and the social sciences in 2012; and in 2017, Manchineri enrolled in history, economics, agronomy, and forestry engineering. Between the years 2003 and 2017, less than ten Indigenous students entered the university via a common entrance exam, as there were no special provisions for Indigenous people until 2011 when quotas for Indigenous and Black people in Brazilian universities were established. Even so, its implementation has taken a long time. This so-called ‘affirmative action policy’, aimed to improve the opportunities for Indigenous peoples by providing better access to higher education.

Indigenous students living in Rio Branco are highly committed to their studies, although those attending the universities of Acre consider completion difficult, especially if financial resources are lacking. Despite the social difficulties and the existing cultural and economic barriers, however, none of the Indigenous youths who entered the Federal University of Acre (Universidade Federal do Acre, UFAC) have given up their studies. Yet they often feel that the dominant society and the state has forgotten their history and is ignoring their aspirations to study at universities in order to be able to act more equally in society. As one of the students (her real name is included at her request) recounted in 2018:

In 2006, I passed the entrance exam to the Federal University of Acre (UFAC), for a BA degree in history. Among my many achievements, this was one of the best, despite having to face prejudice in the form of the impressions that the others had about Indigenous people. Even one of the professors said that an Indigenous person would never be able to surpass a white person. We Indigenous are not inferior, and we also do not feel inferior to anyone. I always hear people saying that Indigenous people are lazy and with little intelligence. I could not stand it and left my course. I lived for two years in the town of Pauini, Amazonas. I also signed into Indigenous intercultural pedagogy, but did not finish and returned to Acre. I sat a National High School Exam, and returned to my studies in history to try for a bachelor’s degree again. I got the credits, despite the financial difficulty at the beginning. During the course, we entered the Tutorial Education Program [PET], which was an Indigenous Communities’ Group that enabled me to access articles and books about Indigenous peoples.

…

Besides financial aid, we also had a research group that held meetings to study and to debate the texts given by the tutor. This small group allowed us to obtain great experience in discussing prejudice in public schools in the outskirts of Rio Branco. Despite many challenges, our group succeeded in building partnerships with other UFAC PETs. This gave us an opportunity to be an example for the other Indigenous students who face the same difficulties as we did. In the city of Rio Branco, the Indigenous population is neither accepted nor recognized, since many people think that Indigenous people are financially supported. In addition, there are no jobs and few opportunities for Indigenous people living in urban centers. There is a lot of talk about Indigenous peoples’ rights, but it does not really reach the Indigenous youth, because they are on their own; there are no policies that address their needs, much as there is a lack of health and education focusing on the realities of Indigenous peoples living in urban centers…

Today, I am a master’s degree student in the postgraduate program in languages and identities at UFAC, and I hope that more Indigenous people will have access to higher education and postgraduate studies, not only to obtain knowledge, but in order to generate autonomy among the Indigenous peoples, introducing us to knowledge that is outside our cultural milieu and allowing us to have multiple knowledges in dialogue with each other, without domination and ideological submission. For our aim is for our people to have our rights respected and our way of life understood and valued, because for us Indigenous people, all the knowledge we acquire from our elders is very valuable. (Soleane Manchineri, 2018)

Soleane’s words resonate with what Mignolo and Walsh (2018) have said about the epistemic capacity of ethnic minorities or Indigenous peoples, often considered inferior in the dominant society’s school system, which does not value other types of knowledge. Indeed, the values of cities are based on literacy and ideas of modernity (Aparicio & Blaser, 2018). Yet, even if coloniality (Mignolo, 2000, 2011) can be said to continue in the way the higher education system works in Amazonia, during university studies, Indigenous students are given important tools to assist in their exploration of what has been written about them, and to produce new studies about their communities that take into account the issues and questions that are meaningful locally. As the quote from Soleane shows, higher education has also contributed to new reflections, articulations, and discussions. Those who enter the universities know that their Indigenous knowledge is mostly orally transmitted, existing in various forms such as forest activities, craft work, geometric designs, practices with medicinal plants, and so on. Their motivation is to familiarize themselves with the dominant society’s highest institutions of knowledge production and to become integral parts of it, with their ancestral knowledge and dignity intact (Apurinã & Virtanen, 2020; see also Battiste, 2013 and Mihesuah & Wilson, 2004). Young Indigenous people’s future aspirations look to a time when their rights will be respected and implemented, and their economic conditions improved. Many of these young people dream of obtaining their higher education diplomas and learning more about constitutional rights, the empowerment of women and children, and health and education. Building relations with the dominant society is an important means of protecting oneself and one’s community, and that goal is attained through education.

Often Indigenous youth realize that they are not just Brazilian citizens, but a specific social category in Brazil with special Indigenous rights, even at the international level; it also dawns on many that their people have lost much traditional knowledge and language because of assimilation, prejudice, and marginalization. Thus several Indigenous students are making new plans about how to employ their traditional methods of knowing (Luciano, 2013) and sharing their traditional knowledges with others. These young people are of great importance within the university due to their contributions to intercultural dialogues within the academy.

In terms of demography, the young comprise the largest portion of the Indigenous population in the Amazonia, and they want to be heard, with many seeking the respect of the dominant society for themselves as persons, as well as cultural and linguistic recognition for their people. Consequently, they have striven to make their struggles visible, uniting to strengthen their position on social, cultural, and economic issues through the national Indigenous youth movement, the youth branches of political parties, and student groups.

Closing words


Sociophilosophical understandings of personhood vary in different cultures and societies. This article has shown that understanding youth and personhood in the Amazonian contemporary context is largely relational (see Conklin & Morgan, 1996; Gow, 2001; Lagrou, 2007; Santos-Granero, 2012; Seeger et al., 1979/1987; Turner, 1995), as are Indigenous ontological and epistemological views of the world. The construction of Indigenous personhood is intimately linked to community members, ancestral territory, and its nonhuman actors, which are not restricted in space and time. Furthermore, in this region, relational personhood is produced gradually by diverse methods and in various locations, some less traditional than others, such as state schooling that aims to protect and develop the agency of youth (Virtanen, 2012, 2015b). Youth studies’ scholars should look critically at local concepts and constructions of personhood and the young. Such a perspective could make a rich contribution to youth studies in the Global South.

Today’s Amazonian Indigenous youth further identify themselves by drawing on the specific legal category of ‘Indigenous’, as their personhood is also constructed through having or lacking, increasing or decreasing, certain rights, memberships, and positions in their relations with the dominant society (see Taylor, 1985). Several Southern theorists have highlighted the limiting of body-politics, and the invisibility and epistemic struggles of Indigenous people (Mignolo, 2000, 2011; Mignolo & Walsh, 2018), and, in the early twenty-first century, being an Indigenous student at various schooling and academic levels essentially shapes and locates personhood in response to the inequality experienced. This angle is not a mutually exclusive part of cultural understandings of relational personhood. Shedding light on social, economic, political, and cultural differences among Amazonian Indigenous youth also demonstrates that they still warrant more attention within both Latin American and Global South youth studies.
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chapter 8 


Intersectionality, Black Youth, and Political Activism



Patricia Hill Collins



Age as a Category of Analysis


Across diverse national settings, young people have long resisted social injustices that accompany racism, sexism, heterosexism, and militarism. For example, Black
1 youth in South Africa participated in a broad anti-apartheid struggle, by attending protests, and by boycotting schools where they were taught in Afrikaans. In Brazil, public school students and college students who were disproportionately poor or Black, resisted proposed funding cuts to their high schools and colleges by occupying their schools. The advent of communications technologies and access to the Internet has opened up new forms of youth protest in the digital era that transcend national boundaries (Tufekci, 2017). Despite substantial youth involvement in such protests, using age to explain their political activism remains under-emphasized. If young people are, in fact, significant political actors in these and other phenomena, in what ways might age as a category of analysis help explain these patterns?

This article approaches these questions by drawing upon intersectionality and generational analyses as two useful and underutilized approaches for analyzing the connections between youth activism and social change. Intersectionality focuses on intersecting power relations, highlighting how race, class, gender, sexuality and nationality shape the structural opportunities and constraints of young people who experience a convergence of social inequalities (Collins & Bilge, 2016/2020). Within an intersectional analysis, age would constitute a comparable system of power with independent and interactive effects on the lives of young people. Generational analysis posits that people who share similar experiences when they are young, especially if such experiences have a direct impact on their lives, develop a generational sensibility or shared identity (Mannheim, 1928/1952). Generational analyses provide important clues as to why people who share common historical events while they are young develop a generational consciousness. For example, in 2020, everyone was touched in some way COVID-19 as a global pandemic, suggesting that this significant event will have a lasting effect on political consciousness and actions. Yet race, class, gender, sexuality, and nationality fostered differences in experience and perspective. Sharing generational experiences while young can have both immediate and long-term effects on political ideology and behavior, yet such experiences in no way determine the ideological content or form that political behavior can take.

Through the case of African American youth and the forms that anti-black racism has taken in the United States, this article examines the connections between Black youth and political activism. It does so by using age as a category of analysis to investigate the political consciousness and activism of youth. Together, intersectionality and generational analyses identify different dimensions of age as a category of analysis that in turn helps explain the political consciousness and behavior of Black youth. Together, these frameworks illuminate how youth activism constitutes an essential albeit unacknowledged dimension of resistance to racism, sexism, class exploitation, and colonialism.

Intersectionality, Age and Generational Analyses


Intersectionality’s signature insight that race, class, and gender are not separate phenomena but are interconnected entities has stimulated paradigm shifts within scholarship on social inequality. Theoretically, this initial emphasis on race, class, and gender as intersecting systems of power has expanded to encompass sexuality, ethnicity, ability, and nation as intersecting phenomena. In this sense, intersectionality has traveled far beyond the national boundaries of the United States and the disciplinary boundaries within the academy. As a critical social theory in the making, intersectionality offers a framework for bringing together the ideas and actions of many groups that have been excluded from or misrepresented within Western disciplines and national knowledge traditions (Collins, 2019).

Despite intersectionality’s growth, age as a category of analysis remains under-theorized within intersectional scholarship. This absence reflects the difficulties of doing intersectional work whereby recognizing the scope of intersecting power relations makes adding additional categories daunting. But this under-theorization also reflects how age is conceptualized and studied within Western scholarship. Age is typically understood as a descriptive demographic category, one that uses chronological time to mark off childhood, adolescence, young adulthood, middle age, and old age as seemingly natural phases of the life course. This approach to age as a biological imperative whereby the universal aging process explains differences in consciousness and behavior during different phases of life overlooks how societies assign social meaning to chronological age. As a social phenomenon, the meaning of age reflects collective ideas and behavior in historical times and places that are situated within intersecting power relations.

The focus here is on exploring how age as an analytical category might inform existing intersectional inquiry and practice, specifically, understandings of political agency. An analysis of political activism that views young people as passive followers of adult leadership, and that, as a result, fails to conceptualize young people’s political agency, potentially misreads the meaning of youth activism—the workings of social movements—as well as age as a socially constructed political entity. Intersectionality cannot simply incorporate apolitical conceptions of age into its preexisting frameworks. Developing an intersectional analysis of political activism by teenagers and young adults, especially across distinctions of race, class, gender, sexuality, and citizenship status, requires a new conception of age. The aging process may be universal, yet because age is conceptualized and experienced differently across societies, treating age as an analytical category within intersectional analyses offers an additional lens on politics and power relations.

Because generational analyses conceptualize age as an historical and social entity as opposed to a predetermined biological progression, this approach provides a useful framework for thinking about the power dynamics of age (Mannheim, 1928/1952; Pilcher, 1994). Conceptually, age as an analytical category is situated in the crossroads of a biological, temporal process—being born, living and then dying—and a shared social context of culture, history, and social location within intersecting power relations. In this sense, the meaning of age is simultaneously individual—the agency and subjectivity of the person—and collective, namely how intersecting power relations shape socially shared experiences and interpretations of them. For example, young women grapple with reproduction as a common physiological imperative during adolescence and young adulthood, yet decisions by girls and young women concerning sexuality, contraception, reproduction, marriage, and childrearing reflect the social location of women within intersecting power relations of race, class, gender, ethnicity, ability, religion, and citizenship. Reproductive justice is both an individual and a structural concern. For example, women in India and the United States encounter significantly different choices concerning control over their bodies. But while reproductive justice affects all women and men, it falls most heavily on girls and young women. Because young women are more heavily impacted by coercive population control policies, young women and girls have been central to global reproductive justice initiatives concerning sexuality, marriage, and childbearing (Collins & Bilge, 2016/2020).

Historical context brings a different set of issues to the table. When it comes to political events, time does not pass unnoticed. Instead, history is marked by major events such as wars, environmental disasters, outbreaks of pandemic diseases, revolutions, and similar political upheavals. Such events are typically known to everyone in a given culture, yet have differential impact on individuals and entire generations, based on when individuals experience such events during their lives (see Strauss & Howe, 1991, and Woodman and Wyn, 2015 for a full discussion). For example, boys and young men grapple with pressures to join gangs, armies, and similar forms of state-sanctioned and extrajudicial violence. Many become child soldiers in undeclared military conflict. While all boys and young men are exposed to conflict, young men who are protected from military service live fundamentally different lives than those who are drafted to fight.

These examples suggest that a shared sense of generational consciousness is one way of reframing the category of youth. In this sense, the category of youth is neither generic nor universal, but rather encompasses a constellation of generational experiences among people who share a chronological age but where society, culture, history, and power relations shape both the opportunities they encounter and the social meaning of being young. This conception perceives a generation of youth as sharing experiences with people who were born around the same time and who are affected by similar events and who pass on their generational sensibility to those who were too young to remember or who were not yet born. In this sense, the generational identity and shared consciousness of an age cohort reflects specific social, cultural, historical, and political contexts.

This approach to generation informs the political consciousness and behavior of youth within one generation. Yet this understanding of generation also describes intergenerational engagement among different generations concerning political consciousness and behavior. For example, people who lived through the 1989 fall of the Berlin Wall, or the 1994 fall of apartheid in South Africa, or the 2001 fall of the Twin Towers in New York City when they were young adults may express distinctive generational sensibilities about these events that reflect how old they were at the time. Yet their younger counterparts who have no such lived experience and memories encounter these events as history. Because two or more generations can share the same temporal space within a society and its power relations, political consciousness and behavior has intergenerational dimensions.

The sense of intergenerational engagement suggested here differs from a layperson’s language of generations to describe the identities of age groups from different periods of time. In the United States, the popular press talks of the so-called ‘greatest generation’ of youth who went off to fight and die in World War II; the ‘baby boom generation’ born after World War II who confronted the issues of militarism in the Viet Nam War and the civil rights movement; and the ‘Hip Hop generation’ of disenfranchised urban youth who came of age during the ascendency of neoliberal social policies in the late twentieth century. In a global context, one can talk of the so-called ‘lost generation’ of South African youth under apartheid who refused to attend schools that were taught in Afrikaans, and the ‘activist generation’ of young people in the Middle East who demonstrated as part of the Arab Spring.

While the media is often quick to label groups as generations, this depiction obscures the issue of intergenerational engagement generally, and intergenerational political consciousness and activism in particular. Assumptions of natural succession from one generation to the next suggest that prior generations socialize the young into their proper place in society. Yet in societies characterized by social inequality and rapid social change, this succession model encourages the young to fit into their proscribed place within intersecting power relations of privilege and disadvantage. This succession model naturalizes and normalizes hierarchy by teaching the young to submit to the natural and normal authority of their elders. In contrast to the succession model, intergenerational engagement need not be a uni-directional, top-down hierarchy. Rather, intergenerational engagement can be recursive and reciprocal, with each group bringing distinctive generational standpoints to a common political project. For example, how might those who remember the fall of apartheid and those who have no memory of it create shared understanding of its legacy? When it comes to the political consciousness and behavior of subordinated groups, intergenerational analysis can provide a starting point for thinking through the varying ways that people in each generation have and might respond to what they perceive as similar political challenges. It also provides rich ground for challenging intergenerational patterns of assimilation into intersecting systems of power.

Black Youth, Global Racism, and the Global South


This general tendency to overlook the significance of age within contexts of intersecting power relations is especially pronounced for teenagers and young adults who are Black, female, and/or poor and working class. Such youth are politically situated within nation states of the Global South where they encounter specific challenges of being young in societies with limited resources. The construct of the Global South as a geographic entity reflects the historical realities of colonial relations within continental Africa, Latin America, and India among others. Yet when power relations become central to the definition of the Global South the geographic boundaries distinguishing the Global South from the Global North are more fluid. Poor disenfranchised Black youth who live within countries of the Global North face similar challenges as their Global South counterparts. When it comes to Black, female, and working-class youth in the former colonial powers of Europe, in the United States, Canada, and Australia, the construct of the Global North is less useful in framing their experiences. Rather, viewing the construct of the Global South as a metaphor for intersecting power relations whose current geographic form reflects histories of slavery and colonialism addresses this definitional tension (Cuervo & Miranda, 2019).

While the organization and dynamics of anti-black racism does change over time, its durability generates intergenerational challenges for successive generations of Black youth. Such youth may be physically located within nation states of the Global South or the Global North, but they face similar existential challenges with anti-black racism. They experience comparable social problems and their experiences with those problems are interconnected. Geographic differences can mask the common reality that Black and Indigenous youth in a global context face similar social problems of poverty, lack of education, inadequate housing, poor health, and unemployment that, while they are organized and experienced differently, are common concerns. Yet paradigms that explain the realities of Black youth in nation-states of the Global North are often flawed.

Valorizing whiteness, such societies advance race relations’ paradigms that stress, for all young people, assimilation into accepted societal norms. In such racial hierarchies, each generation of Black youth faces the task of assimilating into societies that historically have not welcomed them. Black youth are seen less as assets within their respective countries but rather as social problems for their nation states. Whether they are citizens or not, questions of assimilation about Black youth loom large, with an undercurrent of concern as to how and even whether such youth can be incorporated into society.

Conceptualizing racism as a global, durable, albeit ever-changing social structure suggests that Afro-Brazilian, Black British, African American, and Black African youth among others are differentially affected by a global racism that is informed by an ideology of white supremacy where anti-blackness remains fundamental to its operation. Other groups are also racialized within white supremacy and stand in different relationships both to white people as well as to one another. One way to identify the texture of global racism is to examine the experiences and actions of the many groups that have been racialized and oppressed. Because global racism is not one thing, it takes different forms when refracted through a lens of intersectionality. Anti-black racism rests on holding Black people in captivity for labor. Indigenous peoples encountered policies of theft of land, forced assimilation, and genocide. Racism against Asian populations arrived through colonization and imperialism. Black people have been viewed as the group that is synonymous with racism writ large. Young people who are differently racialized within the nation-states of the Global South and the Global North encounter variations of a global anti-black racism that is similarly durable yet ever changing.

Significantly, bringing the experiences of Black youth in the Global South and in the Global North into closer alignment reveals transnational connections among youth that historically have been obscured by national borders but that are now increasingly visible through digital media. The construct of the Global South provides a new angle of vision for conceptualizing generational consciousness of Black youth who are disadvantaged within racism as a global system of power. When it comes to anti-black racism, the construct of the Global South signifies a set of power relations that organize the durability of anti-black racism within contemporary nation states of continental Africa, Latin America, as well as Australia. This geography reflects distinctive histories with different colonial powers, slavery, and imperialism that have had persisting effects on generations of Black youth. However, technologies of controlling Black and Indigenous youth are similar from one society to the next.

Take for example, colonial policies within the United States that differentially targeted Indigenous peoples and people of African descent. Rural reservations that set aside land for Indigenous groups and the deeply entrenched ghettoization of African Americans through de jure and de facto racial segregation deny both groups their rights as citizens. Practices such as these speak to a form of internal colonialism that resembles the same ideology and strategies of formal colonialism. Moreover, the forms of internal colonialism developed to rule native populations within national borders of white settler societies serves as a precursor to forms of neo-colonialism within contemporary global politics.

This anti-black racism takes specific form across national contexts (Bottrell & Pessoa, 2019). For example, in Brazil, an ideology of racial democracy masks the history of slavery and colonialism in ways that erase the structural dimensions of anti-black racism. It is difficult to launch a collective response to anti-black racism if the category of Black people does not exist. Yet in Brazil, anti-black racism is intertwined with class and gender oppression. The structural organization of anti-black racism continues to fall heavily on young people. For example, differential policing in favelas remains an ongoing concern. Because Black youth have been differentially and negatively affected by poverty, poor schools, inadequate health care, and policing, they have been at the forefront of past political movements, namely, the Black Consciousness movement, and more recently, the resurgence of political activism for affirmative action and school reform.

In contrast, Australia’s colonial history as a white settler society illustrates state-sponsored anti-black racism that continues to fall heavily on Black youth. Because they are both Indigenous and Black, Aboriginal youth have long been targets of state intervention. But the situation of Aboriginal youth in particular speaks to how anti-black racism uses an ideology of white supremacy to ‘blacken’ a population, thereby creating ‘black’ people who can be exploited. Globally, many Indigenous groups have experienced public policies that separate families by placing Indigenous children in native schools, yet the policies that aimed to ‘whiten’ Aboriginal populations through cultural indoctrination were blatant and long-lasting. Youth and children were central to this political project of assimilation and, currently, they remain subject to mass incarceration within the juvenile justice system. Aboriginal people constitute three percent of the Australian population, but their youth comprise 50 percent of all youth in juvenile detention. More recently, the arrival of an African population that is educated highlights how this legacy of anti-black racism affects contemporary immigrant populations (Bottrell & Pessoa, 2019).

These two examples merely scratch the surface of the myriad ways that anti-black racism that affects Black youth in the Global South resembles that in the Global North. When it comes to questions of generational consciousness among Black youth in a global context, the analysis proposed here is best developed through careful case studies of Black youth activism, both within and across national settings. In the case study that follows, an analysis of African American youth activism in the late twentieth and early twenty-first century shows how these Black youth have long experienced many of the same social problems as their counterparts in nation states of the Global South. The goal is not to valorize their experiences as universal or typical. Rather, it is to investigate how the generational experiences of African American youth within a durable and ever-changing political struggle by Black people within a powerful nation-state of the Global North potentially sheds light on broader issues.

Black Youth Activism in the United States


Historian Robin D. G. Kelley contends that successive generations of African American youth bring new ‘freedom dreams,’ as his book is titled, to an ongoing Black political struggle (Kelley, 2002). Just as anti-black racism is durable from one generation to the next, so too is the Black freedom struggle in the United States. Because each generation of African Americans encounters a distinctive form of anti-black racism, it struggles to free itself from racial domination. In this sense, the specific contours of African American youth activism are simultaneously unique to each generation yet connected to other generations via the need to resist racism. Specific events that confront a given generation as well as the placement of that generation within the intergenerational experiences of African American communities inform its political consciousness and behavior.
2

While this overarching Black freedom struggle has assumed different forms, it is instructive to briefly compare two periods of Black youth activism in the United States that illustrate generational and intergenerational dimensions of a durable political struggle. Black youth activism of the 1950s to 1970s encountered deeply entrenched racial segregation in housing, jobs, education, and transportation. Education was a site of substantial Black activism because it was deemed to be so central to racial desegregation. Social class, gender, and sexuality were subordinated to an overarching anti-black racism that denied opportunities due to race. Military service offered opportunity in lieu of blocked opportunity structures in housing, education, and employment, yet the escalation of the Vietnam War raised questions about the disposability of Black lives in combat. Black youth who entered adulthood during this period had varying reactions to these common generational challenges. Some quietly assimilated whereas other engaged in political protest. This period saw a range of political strategies and a broad array of ideological perspectives concerning what could and should be done about racism.

Black youth activism of the 1990s to 2000s confronted increasingly aggressive policies of mass incarceration as an outcome of persisting blocked opportunity structures in housing, education, and employment. Differential policing as an indicator of these policies fell most heavily on African American youth, especially young Black men. During this period of seeming political quiescence, grassroots activism and social protest persisted, thereby sustaining a base for Black politics, yet Black activism increasingly relied on other visible strategies for political activism. Barack Obama’s 2008 Presidential election constituted a watershed event in this period, signaling significant inroads in American electoral politics but also the deep-seated nature of anti-black racism in the United States. During this period, Black youth were visible participants and leaders in two visible forms of political action: (1) creating Hip Hop as the voice of social protest by Black youth against the so-called ‘new Jim Crow’ of mass incarceration in ghettos, jails, and prisons (Alexander, 2010); and (2) protesting state-sanctioned violence through local, decentralized initiatives under the banner of Black Lives Matter. Hip Hop created a global platform that highlighted the significance of cultural politics as a crucial site of activism, whereas the Black Lives Matter Movement (BLMM)
3 combined cultural politics of social media with effective community grassroots organizing. Both forms of activism brought Black youth in the US into alignment if not contact with the shared concerns of youth in the Global South.

The Struggle for Education—Black Youth and School Desegregation


The Civil Rights and Black Power movements of the 1950s to 1970s constitute a visible and important case of generational activism by and for African American youth as part of a broader Black freedom struggle. The significance of young Black people to multiple forms of political activism is evident and well-documented. The 1954 Supreme Court decision that outlawed separate but equal education marked a new era of legal rights for Black youth. As the deep-seated resistance to racial desegregation became evident, African American youth became prominent participants within and in some cases leaders of this ongoing freedom struggle. Black American youth were not simply beneficiaries of the civil rights struggle, but instead, were frontline political actors, whether they chose to be so or not, especially with issues that directly affected them.

During this period, Black children and youth were exposed to painful reminders of how anti-black racism affected them directly. For example, when 14-year-old Emmet Till was brutally murdered in 1955, his mother Mamie Till insisted on an open casket because she wanted the world to see what had been done to her son. The disturbing photographs of Till’s body circulated widely within African American communities. When in 1963, white supremacists bombed a Birmingham church, killing four African American girls who were attending Sunday school, African American children and youth took notice. These murders of a few Black children symbolized the vulnerability of all Black children to racist violence in the United States. Significantly, these high-profile murders influenced the political awareness of young Black people who entered adulthood during this period.

Black student activism in historically Black colleges and universities (HBCU) as well as the court-mandated desegregation of historically white colleges and universities constitutes one important, visible site of Black youth activism. Through sit-ins, marches, and demonstrations, Black college students from HBCU’s were frontline actors in the civil rights movement in the South. By the 1960s, historically white colleges and universities could no longer rely on public policies of ‘separate but equal’ to defend exclusionary admissions policies. As the enrollment of African American students on historically white campuses increased, these early arrivers did not experience their college experience as an escape from the draft, unemployment, or other social problems. Instead, getting an education on newly-desegregated college campuses constituted an extension of an ongoing, broader Black freedom struggle. Black students on historically white campuses was the tangible measure of the success of prior generations efforts.

Individual African American college students may not have engaged in political struggle to be admitted to colleges; yet African American students who desegregated their campuses changed campuses simply by showing up. Social class distinctions within Black communities were far less important during this period. Significantly, the borders separating Black youth who were enrolled in college from those who were not were fluid. Many Black communities sent children to college and to Viet Nam, with some families having children in both places. Black activism on college campuses occurred not just in response to campus politics, but also in the context of escalating militarism in Viet Nam where young Black men were disproportionately represented among military casualties.

In this context, Martin Luther King Jr.’s 1968 assassination catalysed African American college student activism. Virtually overnight, his death encouraged Black students not only to challenge strategies of racial integration as the primary strategy for Black freedom struggle, but also to question their own placement in colleges and universities. How long would the Black freedom struggle take at the glacial pace of admitting Black students one at a time? College campuses were laboratories for anti-racist political action. Many Black students brought prior social movement experience with them to campuses. Patterns of African American student demands following King’s assassination were varied. Several concerns animated their demands: (1) their duties and obligations as educated members of the race; (2) the necessity for Black solidarity within colleges and universities; and (3) the special contributions of youth as leaders for collective African American advancement. These concerns resulted in strategies ranging from negotiating with college officials to armed building takeovers.

Among the many accomplishments of Black youth activism from this period, two stand out that directly attacked the intellectual underpinnings of anti-black racism. First, Black student activists demanded Black studies. Via this demand, they aimed to increase Black student enrolment and faculty hiring on historically white campuses as well as transform curricular offerings. King’s death radicalized Black students to demand changes in the curriculum and research. Second, spearheaded by young African American women, both on and off campus, the growing visibility of Black feminism constituted another important and lasting initiative from this period. Through fiction, poetry, essays, and music, Black women brought much-needed lenses of gender and sexuality to struggles against anti-black racism (Collins, 2000). Black feminism was not new, but it did assume new forms as a younger generation became involved in community organizing (see for example, the work of the Black Panther Party for self-defense) and culture as a sphere of political protest. Furthermore, The Combahee River Collective’s important position paper laid an intellectual foundation for intersectionality’s increasing visibility in the 1990s (Collins & Bilge, 2016/2020).

Resisting Mass Incarceration—Hip Hop as the Voice of Black Youth


In the aftermath of mid-twentieth-century social movements, African American youth enjoyed legal protections that resulted from the hard-fought struggles of generations that preceded them. But the benefits seemed more illusionary than real. During the 1990s and 2000s, Black youth experienced the negative effects of neoliberal policies that defunded public schools, libraries, health care, and other pillars of the social welfare state and installed mass incarceration as its replacement (Alexander, 2010). Black youth were on the front lines of a policy of mass incarceration in urban ghettos, jails, and prisons and were assailed with images of themselves in mass media as being thugs and criminals.

Because they were young and lacked access to education, jobs, and the vote, cultural politics rose in significance as a site of Black youth activism. Black youth were leaders in creating Hip Hop, a form of cultural politics whose thematic content and style through music, poetry, dance, and tagging sustained Black protest (Rose, 1994). Hip Hop can be seen as a form of Black identity politics advanced by Black youth and similarly subordinated young people (Collins & Bilge, 2016/2020). Its current history emphasizes its origins in grassroots urban culture by African American, Afro-Caribbean, and Latino teenagers in New York in the 1970s and 1980s. Excluded from and discriminated within urban public institutions, youth created a new form of art and politics on the streets that criticized shrinking public support for the schools they attended, recreation centers that closed their doors, job training programs that vanished, and a deteriorating housing stock that foreshadowed homelessness.

Yet from its inception, Hip Hop had multiple local expressions, with young people sharing stories about their neighbourhoods and communities that expressed how their individual identities as young Black men and women were influenced by broader social forces. Black youth used Hip Hop to develop a political voice. For example, Morgan’s ethnography, The real hip hop: Battling for knowledge, power, and respect in the LA underground studies Hip Hop in one urban neighborhood in Los Angeles in the 1990s (Morgan, 2009). Gangs, crack cocaine, and nihilism in gangsta rap were more strongly associated with the automobile culture of LA than the dense urban landscape of New York. Rap in LA illustrates one local response to broader social problems. Exploring how an underground Hip Hop venue worked, Morgan provides a telling definition of the term underground:

In hiphop the term ‘underground’ is in reference to many symbols, all of which coalesce around flight, fight, and freedom…In African American youth communities, the use of the term underground also implies that it is possible to operate clandestinely while controlling information and incessant talk about what is being planned. It is a place where truths can be told, and where people can remove their veil to expose their spirits and thoughts without fear for their life. (Morgan, 2009, p. 16)

This notion of underground political activity resonates with long-standing clandestine dimensions of the Black freedom struggle.

As the voice of young Black anger and creativity, Hip Hop protested the forms of anti-black racism that fell heavily on Black youth. For example, Hip Hop had a clear message about police violence, surveillance of young Black people, and the extrajudicial killings of Black people. Young Black people in the United States were not only ones affected, but young Black men were disproportionately affected by differential policing. The music and raps were angry and anti-authoritarian. Yet Hip Hop’s reach went far beyond the experiences of African American youth. Its messages and style influenced a global discourse in ways that resonated with the aspirations of youth throughout the Global South. As Hip Hop has become global, a growing corpus of scholarship that examines Hip Hop as cultural production within different political environments has examined its forms in Cuba, Brazil, and the Global South. (e.g., Saunders, 2015). The cultural production of Hip Hop artists set the stage for contemporary forms of Black political activism. Through its thematic content and sampling of sounds and lyrics of earlier artists, Hip Hop provided an intergenerational, cultural bridge that repeatedly valorized the lives of young Black people.

Significantly, Hip Hop contributed to emergence of the Black Lives Matter Movement (BLMM). Hip Hop and BLMM both involve a struggle for Black lives: for Hip Hop, one of claiming voice whereby Black youth speak for themselves as a way of defending their lives, and the BLMM as one outcome of knowing this social text.

The Struggle for Black Lives: Resisting State-Sanctioned Violence


African American historian and activist Barbara Ransby contends that the slogan Black Lives Matter “has evolved into the battle cry of this generation of Black youth activists” (Ransby, 2018, p. 1). The protests in Ferguson, Missouri (2014) and Baltimore, Maryland (2015) reflect direct action by young Black people in response to murders of young Black men in these respective communities. The emergence of the BLMM draws from these rebellions, growing into a decentralized set of local grassroots organizing projects with young Black people at its core. In this sense, the emergence of the BLMM illustrates the growing influence of young Black people in guiding African American politics to protest the punitive public policies of the neoliberal state.

Black Lives Matter may have originated in the United States, yet increasingly the sensibilities expressed by this term have resonated in diverse global settings. In the United States, a series of killings of Black people, primarily young and male, has given rise to significant grassroots organization against police and vigilante violence. The deaths of Florida teenager Trayvon Martin in 2012; teenager Michael Brown in Ferguson, Missouri in 2014; and twenty-five-year-old Freddie Gray in Baltimore in 2015 were catalysts for widespread social protest among African Americans, primarily young people. As events were increasingly recorded by citizen-journalists and discussed on Twitter and similar social media, they created a Black public sphere for activism by Black youth (Richardson, 2020). The social text of Hip Hop and the organizational base provided by the Black Lives Matter Movement created the conditions for the 2020 emergence of a global, multiracial social protest under the banner of Black Lives Matter. Black youth were at the center of this initiative.

Many forms of activism by young Black people preceded the 2020 global protests. For one, Black high school and college students and young adults were involved in a range of local political projects and grassroots initiatives, among them calls to take down Confederate flags, statues, and other evidence of white supremacist memorabilia; support for professional athletes who used their fame to protest systemic racism; the growth of citizen-journalists who record incidents on smartphones; and the use of Twitter, Instagram and other sites of social media. Reminiscent of Black student activism of the mid-twentieth century, campus activism has also taken on old and new issues, among them, calls for reparations in institutions whose wealth was associated with slavery, renaming buildings to remove the names of white supremacist founders and donors, and revitalized student demands concerning student admissions, faculty recruitment and curriculum change (Ransby, 2018). The BLMM also has a global footprint, with young leaders from the United States building global social networks (see, e.g., Carruthers, 2018).

Black women have been important social actors within the BLMM, bringing a Black feminist politics informed by an intersectional analysis to a new generation of Black youth. As Ransby points out:

Black women have been prominent in leadership and as spokespersons, and have insisted as being recognized as such…Organizers have enacted a Black feminist intersectional praxis in the campaigns, documents and vision of the major BLMM organizations. (Ransby, 2018, p. 2)

As part of this praxis, the movement has also addressed the racism and violence experienced by LGBTQ people, holding organizations to the premise that all Black lives matter, not just some of them. These ideas are not new, but they have circulated widely among a new generation of activists. Ransby continues that “the new activists have encountered Black feminist terms and concepts like intersectionality in the context of struggle, rather than simply through textbooks or in college classrooms” (Ransby, 2018, p. 3). This fusion of education and political activism engaged Black feminism and intersectional analyses as central frameworks for social change.

The contemporary Black Lives Matter Movement represents a layering of generational consciousness concerning the specific issues that have fallen most heavily on Black youth of particular generations. Black youth in the 1950s and 1960s faced the challenge of struggling for a quality education and grappling with compulsory military service in Viet Nam. Issues of schooling and policing directly affected their lives. Significantly, they came of age in the context of visible, broader global social movements that acknowledged common challenges facing Black youth who were engaged in decolonial national struggles. When it came to the possibilities and prospects for social change, these generational challenges catalyzed a range of ideological perspectives among this earlier generation of African youth (Collins, 2009). For politically active Black youth in the mid-twentieth century movements, who often confronted dangerous, often life-threatening situations, face-to-face organizing was crucial. It is important to remember that Black freedom struggle in the mid-twentieth century revealed how recalcitrant various levels of the US government could be in protecting its African American citizens. African American youth were at special risk and could not count on fair treatment in schools and jobs as well as protection by the police.

In contrast, African American youth who came of age in the 1990s and early 2000s experienced expanding institutional structures of mass incarceration and deeply entrenched differential policing and other indicators of state-sanctioned violence. Mass incarceration and state-sanctioned violence affected all Black and poor US citizens in some way, but young Black men and women were especially vulnerable to punitive public policies concerning policing and the defunding of public education in urban areas. Hip Hop as a cultural project eloquently expressed the narrative of Black youths’ anger with their treatment. Significantly, this group came of age during a period of social movement quiescence but, through the cultural politics of Hip Hop, laid a foundation for the emergence of the BLMM and intergenerational change.

Contemporary African American youth inherit this legacy of backlash against gains by Black activist projects of the past, but also have access to a long-standing history of political struggle. This is the long arc of change, one that often cannot be seen within a generation, but one that becomes increasingly visible over time across generations. For African Americans, the social problems remain the same, yet the increased protections granted political protest coupled with new communications technologies have enabled new ways of organizing. New possibilities exist for synergy between face-to-face and local organizing as well as building political communities via social media. A more decentralized communications technology enables contemporary youth to organize both locally (on college campuses, in their neighborhoods, etc.) and in cyberspace. In essence, the cultural text of Hip Hop bridged the gap between generations, catalyzing new possibilities for the contemporary Black freedom struggle.

In this case, Hip Hop was simultaneously a cultural and a political response by young people to the challenges that confronted them. This period between mid-twentieth century social movements and those of today is often seen as one of inactivity, a period when young people withdrew from politics, only to reemerge and become ‘woke’ through the BLMM. Yet Hip Hop points to the growing significance of ideas and cultural politics as part of the broader political landscape. Hip Hop can be seen as a different form of politics, one where young people were not culture consumers, but rather culture creators. Significantly, the growth of the Web enabled the cultural texts of Hip Hop to travel widely, such that young people could organize through social media.

This brief discussion of Black youth activism identifies the importance of intergenerational relationships where each generation has something to teach the other. In a sustained Black freedom struggle, the transfer of knowledge and power from one generation to the next is crucial. This intergenerational relationship is often conceptualized as elders passing on wisdom to young people. Yet this case suggests that this transfer of political knowledge is not uni-dimensional –young people have a generational perspective and set of technical skills that are invaluable and unavailable to their senior counterparts. Young people may contribute not just new ideas to long-standing political struggles, but also new analyses and technologies of resistance.

Youth Activism in Global Context


Using intersectionality and generational analyses as two useful and under-utilized approaches for analyzing the political agency of African American youth has several implications. First, the analysis presented here is far broader than this one case. Focusing on the particular case of Black youth in the United States suggests that similarly subordinated groups confront similar social problems and also have varying responses to them. Access to education, being conscripted into military service, mass incarceration, and state-sanctioned violence are not unique to African American youth—Afro-Latin and Black African immigrant, poor, and undocumented youth face similar challenges. Nor does the threat of violence that permeates this case suggest that masculinity and race are the only axes of power. The disproportionate murder of young Black men may have catalysed BLMM, but the implications of this case are far broader. It serves as an entry point for thinking about political activism among youth in the Global South, not as a template for how to study all youth. A gender analysis could just as easily examine the issues that confront young women in different situations of the Global South, recognizing that an intersectional generational analysis would be needed in order to fully engage multiple oppressions.

Second, the case of Black youth illustrates how the political actions of young people in response to the social problems that they experience reflects their differential location within intersecting systems of power. In the case examined here, the political action of Black youth was shaped by their vulnerability to the threat of violence that is part and parcel of a global anti-black racism. This case emphasizes anti-black racism, but violence against young people characterizes other systems of power. Young people are vulnerable to different expressions of violence that accompany racism, heteropatriarchy, class exploitation, ethnic extremism, and xenophobia. These systems affect all people but generate specific vulnerabilities for young people. Whether being a young Afro-Brazilian male poet in the favelas of São Paulo, a young woman in Mumbai riding public transportation, a seamstress in a garment factory in Bangladesh, or a schoolgirl travelling to classes in Afghanistan, being young puts entire categories of people at risk for different forms of violence. Teenagers and young adults may be in a better position to understand how their age makes them vulnerable to experiences with violence. Yet they may not conceptualize the connections between their individual experiences and broader systems of power. In this sense, controlling the bodies and minds of young people, often through threats of violence if not actual violent acts, constitutes a site of power that transcends the experiences of any one individual.

Third, this article suggests that intersectionality spend time reconceptualizing how age can be used within intersectional paradigms. This case illustrates the significance of age as an analytical category for explaining young people’s political activism. Adults typically view young people as subordinated to power relations, and view political action as operating on behalf of young people. Yet this hierarchical notion of social change, one that privileges adults over youth, overlooks the ways in which the impetus for social change comes from young people. This suggests that youth may be both subordinated and empowered by their generational location, and that this insight gives them fresh eyes on existing systems of power. When informed by an analysis of the Global South, this shift in viewing age as a category of constraint and possibilities raises new questions about the political action of youth in a global context.

Finally, the global events of 2020 provide an important test case for this argument about intersectionality and generational consciousness. Several major events of 2020 promise to have a major impact on the political consciousness of young people who experienced this momentous year as teenagers or young adults. For one, the pandemic of COVID-19 placed intersectional social inequalities in stark relief. Those most likely to die from COVID-19 were people of color, poor people, and those with preexisting health conditions. Black youth in the United States gained firsthand knowledge of how inequities in the health care system fostered disproportionate deaths of Black people. For young people, there is a generational trauma of knowing that Black lives did not matter. They may not have died, but their parents, siblings, grandparents, neighbors, and others who went to work disproportionately did. For another, the subsequent economic crisis of a global shutdown of national economies placed a special hardship on youth. Many Western youth who hoped that their futures would be better than that of their parents joined legions of unemployed youth globally as having no clear paths to a viable economic future. Growing economic inequality had been the case for some time, but the lockdown that became the new reality laid bare stark economic inequality.

What long-lasting effects might these interconnected phenomena of the global pandemic and global economic hardship have on the generational consciousness and political actions of young people? The answer may lie in one additional momentous event of 2020, namely, the scope of social protests against police violence and systemic racism under the banner Black Lives Matter. Neither the pandemic nor economic hardship brought young people to the streets—but the killing of yet another African American man that was filmed by a seventeen-year-old Black girl did. In examining the reactions by youth from heterogeneous backgrounds to the shared generational experiences of a global pandemic, a crashing economy, and global outrage at systemic racism, intersectional analysis offers a more nuanced analysis of these unprecedented global events. Social inequities in health, employment, poverty, policing, schooling, and media representations are issues that promise to shape the generational consciousness of all young people who came of age during these events and their aftermath. How these events will shape the political activism of today’s youth remains to be seen, as well as how an intersectional lens of race, class, gender, sexuality, and nationality might explain their lasting generational consciousness.





Notes

1. In this article, I use the terms African American and Black as interchangeable terms for a recognizable population of people in the US context. I capitalize both terms when referring to this specific population (e.g., African American youth or Black youth). In contrast to this specific population, I may not capitalize other uses of the term ‘black,’ especially for generic racial categories that do not refer to specific populations. For example, I use the term ‘anti-black racism’ to refer to structures and actions of racism that have been specifically targeted to people who have been racialized as ‘black.’

2. During both periods of African American activism, the centrality of African American teenagers and young adults is evident, suggesting that shared generational challenges informed the types of consciousness and political action during each period. Many involved were simultaneously young people and parents, or students and parents, many working multiple jobs, many in their twenties and early thirties, thus blurring the line between categories of youth and non-youth.

3. The terms Black Lives Matter Movement (BLMM) and the Movement for Black Lives (M4BL) can be used interchangeably.
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CHAPTER 9 


An Intersectional Approach to the ‘Mobility Trap’ That Ensnares Migrant Youth in China



Xiaorong Gu



Introduction


In August 2016, former US president Barack Obama published an essay in an online magazine Glamour, proudly declaring his feminist identity as a father who raises his daughters to speak up against gender stereotypes, a husband who has witnessed his wife’s struggles in balancing career and family, and a politician who celebrates women’s political progress over historical times (Obama, 2016). The next day, a British style magazine Dazed Digital reported on the essay with a headline reading “Barack Obama Writes Essay on Feminism and Intersectionality” (Sisley, 2016). Reading through Obama’s essay, one may conclude that the intersectionality claim requires some mental somersaults, but popular culture does not hesitate to link the first Black (or more accurately biracial) president in the United States writing about feminism with the concept of intersectionality.

As shown here, intersectionality, since being coined as an academic term in the late 1980s (Crenshaw, 1989), has been transformed into a popular (sometimes misused) concept in the English language. It also adds a lexicon to social justice projects aimed at remedying complex social inequalities (Collins, 2015) which triggers political and policy engagements. Despite its various mutations, misuses, and displacements in practice, like many other ‘traveling theories’ (Said, 1983), the potential to analyze interlocking power structures such as gender, race, sexuality, and class in one project makes intersectionality an intellectually and politically appealing analytical concept.

What is intersectionality? With its genealogy in critical feminist literature in the Global North, is it relevant to youth studies in the Global South? If yes, how can it be applied, readjusted and reappropriated given “the geo-politically situated nature of knowledge production” (Cooper, Swartz, & Mahali, 2018, p. 29)? This article first traces the origin of the concept and reviews a broad array of research on intersectionality to demonstrate its explanatory power, and limitations, in the social sciences. Then it is regrounded in the political economic systems of particular contexts (without assuming the universality of capitalist social relations in Northern societies), rather than positional identities, to analyze multiple forms of deprivation and precarity in which Southern youth are embedded. The next section is devoted to a case study of the ‘mobility trap’ experienced by rural migrant youth in urban China. This demonstrates how layers of social institutions and structures in the country’s transition to a mixed economy intersect and intertwine to shape migrant youth’s aspirations and life chances. The article concludes with ruminations on the theoretical implications of intersectionality grounded in political-economy, as an approach to Global South youth studies.

Conceptualizing intersectionality


The concept of intersectionality is often traced to Crenshaw (1989) who coined the term to analyze the interlocking influences of racism and sexism that Black women face in the United States, though feminist scholars document a longer history of academic discourse pinning down the multiplicity of individuals’ social positionality as the source of their structural marginalization (Collins, 2015; Hancock, 2013). In Crenshaw’s (1989) foundational text, she reviews legal cases whereby Black women’s anti-gender-discriminatory and anti-racist claims are denied because their identity does not fit neatly within the legal categories of either racism or sexism, which renders their multiple burdens of racism and sexism invisible and without legal recourse. She uses a traffic intersection as an analogy:

Discrimination, like traffic through an intersection, may flow in one direction, and it may flow in another. If an accident happens…it can be caused by cars traveling from any number of directions and, sometimes, from all of them. Similarly, if a Black woman is harmed because she is in an intersection, her injury could result from sex discrimination or race discrimination…But it is not always easy to reconstruct an accident: sometimes the skid marks and the injuries simply indicate that they occurred simultaneously, frustrating efforts to determine which driver caused the harm. (Crenshaw, 1989, p. 149)

She argued that such a phenomenon is perpetuated by a single-axis framework dominant in anti-discrimination law, feminist theory, and anti-racist politics. In another paper, Crenshaw (1991) identifies three forms of intersectionality: structural intersectionality, which refers to social structures that create and organize different social groups; political intersectionality, denoting how political movements pursuing justice have paradoxically marginalized the interests of subgroups at the intersection; and representational intersectionality, which refers to the portrayal of minority individuals and groups through media, texts, language, and images in a way that obscures their complex lived experiences. In short, intersectionality can be understood as a theoretical or methodological tool, which facilitates our understanding of the overlapping and interacting power structures such as gender, race, and class that shape patterns of social inequality and injustice. Due to its capacity for theorizing a multiplicity of social identities shaped by different, sometimes even conflicting, axes of power structures, intersectionality has become a buzzword (Davis, 2008) in the social sciences since the 1990s, particularly in feminist scholarship (Collins, 1998; MacKinnon, 2013; Phoenix, 2006; Yuval-Davis, 2006). It has quickly been taken up by scholars from multiple disciplinary backgrounds (Cho, Crenshaw, & McCall, 2013) and is regarded as “the most important theoretical contribution that women’s studies, in conjunction with related fields, have made so far” (McCall, 2005, p. 1771).

First, by underscoring “the non-additive effects of multiple forms of oppression experienced in particular social locations” (Choo & Ferree, 2010, p. 132), intersectionality research allows researchers to unpack the multiplicity of social identities simultaneously shaped by different axes of power structures, which traditionally were studied in a single-axis framework. For example, social stratification scholars tend to focus on one particular power axis such as race, gender or sexuality, which often leads to their insensitivity toward the experiences of those who are multiplely (dis)advantaged. A case in point in education studies is Lareau’s (2003) important book Unequal Childhoods, which prioritizes the perspective of class analysis, while treating the racial dimension as less relevant. However, as Manning (2019) points out, the empirical data in the book reveal a racial dimension of concerted cultivation, where “families of color, and in particular Black families, cultivate racial knowledge and skills in their children” (p. 1). In other words, by using a single-axis analysis, Lareau missed an opportunity to engage in a layered intersectional analysis of racialized and classed parenting culture in the United States.

Second, by unpacking the multidimensionality of intersectional identities, intersectionality studies creatively contest, challenge, and enrich conceptualization of social categories and social phenomena, and hence reveal the complexities in social analysis (McCall, 2005). A useful example is a burgeoning literature by intersectionality scholars to challenge the white middle-class bias in earlier feminist theory (Spelman, 1988) and delve into the complexity and diversity of female experiences in social life.

Third, from a methodological perspective, the intersectionality perspective is germane to the so-called “multi-level analysis of categories of difference” described in Hancock (2007, p. 71). Choo and Ferree (2010) distinguish three approaches of intersectionality research: group-centered studies that bring multiply marginalized groups to the center of analysis; process-centered studies that highlight the interactions among variables as multiplying oppressions at various points of intersection; and system-centered studies that investigate processes that are fully interactive, historically co-determining, and complex. However, much has been written on the first two approaches, especially in feminist scholarship, due to an identity-focused research agenda, while system-centered studies remain wanting.

Re-grounding intersectionality in youth studies in the Global South


Despite its growing influence in mainstream literature, there are two areas in which intersectionality in youth studies in Southern societies, which deals with different developmental, social, and cultural contexts, needs re-grounding. First, it needs to move beyond an identity-focused research agenda, particularly on the Black female identity. According to McKinzie and Richards (2019), such a research agenda derives from “the standpoint theory [that] emphasizes the epistemological advantage of starting from the vantage point of those who are marginalized by their race, class, gender, or other social inequalities in order to more objectively understand power relations” (p. 3). However, Nash (2008) identified two problems with such a heavy reliance on Black women’s identity and subjectivity in existing scholarship. It risks rendering this social group as a unitary and monolithic entity, thus essentializing the groups under study. For example, the dimension of class distinctions among Black women is often neglected in this research agenda. In addition, it makes intersectionality research indistinguishable from Black feminist studies, which limits the reach of intersectionality as an analytical framework. Therefore, it is pertinent for intersectionality scholars to reorient their research toward an epistemology that accounts for the economic foundations of social life, rather than a constructivist standpoint.

This article argues for incorporating examinations of broader political economies of societies under study that shape their unique inequality regimes (Acker, 2006) as a way of contextualizing intersectionality analysis in Southern societies, as advocated by Cooper, Swartz, and Mahali (2018). In this context, political economy refers to the mutually constitutive and interactive political and economic institutions and processes shaping the production relations and sociocultural practices of individual members of a society. It is important to bear in mind that traditional identity-focused intersectionality scholarship is built upon an assumption of the capitalist mode of organization of production and a liberal democratic relationship between individuals and the state (Foley, 2018), which should not be taken as universal givens. In many societies in the Global South, some common features of their political economies—including resource scarcity, social inequality, a weak role of the state in welfare provision, (sometimes) illiberal politics, historic cultural legacies, and diverse development trajectories—call for intersection analysis with a sensitivity toward these material and social realities. To borrow philosopher Nancy Fraser’s (2000) terms, we need to reconceptualize the issue of social discrimination based on a ‘status model’ in terms of institutionalized relations of social subordination, rather than an ‘identity model’ in terms of psychic or cultural harm.

Second, partly due to the metaphor of two-dimensional intersection roads, as described by Crenshaw (1991), existing literature often neglects the historicity and spatiality of intersectional analysis. For one thing, historical dynamics at the origin of categories are given insufficient attention (Foley, 2018). For another, the scale of nested social systems that generate different categories is rarely discussed in intersectionality studies. This poses a problem for youth studies. As is widely documented, youth development should be conceptualized in relation to the main social systems in their life—namely family, school, community, peer groups and the broad political economy. These different systems, with their historical trajectories and specificities, interact with each other to jointly influence young people’s lives, which logically calls for intersectionality scholarship that could account for the nested and overlapping nature of the relationship between these social systems.

A Case Study of the ‘Mobility Trap’ among Rural Youth


A case study of rural migrant youth’s ‘mobility trap’ in urban China illustrates the conceptual gains of a political-economy-based intersectionality approach in youth studies in the Global South. The term ‘mobility trap’ refers to the phenomenon that despite parents’ and migrant youths’ soaring aspirations for educational achievement and successful assimilation into urban society (Gu & Yeung, 2020), empirical evidence consistently shows that their physical mobility, often after tremendous efforts to reconfigure living arrangements and higher living costs, does not successfully translate into the desired upward social mobility. They end up in a development track that reproduces their families’ disadvantages at the bottom of urban society, with poorer educational outcomes and psychological adjustment, as well as precarious employment situations (Chen & Feng, 2013; Gu & Yeung, 2020; Ling, 2019; Xiong, 2015).

To put the issue in context, since China initiated economic reform in the late 1970s, the country has witnessed phenomenal rural–urban migration. The migrant population surged from 7 million in 1982, to 79 million by 2000 (Liang & Ma, 2004) and 262 million in 2012 (National Bureau of Statistics, 2012). In tandem, children are found to increasingly join their parents in the cities as tied migrants since the 1990s (Duan & Liang, 2005; Duan, Lv & Zou, 2013). In 2010, about 23 million children under 14 years of age could be classified as migrant children (All-China Women’s Federation, 2013). The well-being and social mobility of the second generation of rural migrants have attracted the attention of scholars, media, and policymakers, due to their implications for China’s future urban development and society at large.

In the following section, an intersectionality analysis of sociological factors underlying this phenomenon of migrant youths’ mobility trap is carried out by contextualizing it in China’s post-reform political economy which produces institutionalized relations of social subordination that subject migrant youths to multiple layers of discrimination and exclusion. Particular emphasis is given to the institutional and social processes at the intersection of their rural origin, migrant identity, and class identity. The analysis draws on empirical data reported in the author’s prior research outputs and publications as well as in other scholars’ publications on related topics.

The history of the rural-urban divide


Understanding the life of rural migrant youth requires looking back to the political economic history in China from the late nineteenth century under the so-called logic of modernizing legitimation (Duara, 1988). Prior to this, historians have demonstrated that “there was a rural-urban continuum…in which towns and countryside were harmoniously integrated” (Lu, 2010, p. 29). This picture of harmonious integration began to be shattered during China’s fateful encounters with Western powers since the late nineteenth century, where cultural and political elites embraced a discourse on the feudal rural life as the leading factor of the country’s downfall in development (Cohen, 1993). After the establishment of the People’s Republic of China in 1949, the ruling Chinese Communist Party (CCP), under the leadership of Mao Zedong, pursued an urban-biased development strategy which fundamentally restructured the rural-urban relationship, with consequences still felt today. This strategy should be understood in the context of a socialist economy, where central planners rationalize preferential policies and allocation of resources to priority sectors as necessary conditions for achieving development plans (Sjoberg, 1999). To this end, three policy instruments were adopted. First, a labor policy of tongyi fenpei or ‘unified allocation’ allocated urban residents stable jobs in state sectors while denying peasants employment opportunities in the cities. Further, a grain policy of tonggou tongxiao or ‘unified purchase and sale’ guaranteed urban residents food rations procured from peasants (80 to 90 percent of their total harvest) at depressed prices, while requiring rural communes to provide for their own residents from the meager leftovers. And last, a hukou or ‘household registration’ system that classified rural and urban populations as different categories, subject to differential state welfare treatments (Wang, 2005). These policies effectively segregated the rural population from a more privileged urban population (Gu, 2017).

In 1978, the CCP-led government under Deng Xiaoping began to embrace the socialist market economy, which refers to “the coexistence of the state apparatus and market mechanisms which exert control over investment, allocation of resources, and priority of development” (Fan, 1999, p. 956), ushering in a new phase of the urban-rural relationship. On the one hand, the peasant-state relationship was redefined as the state retreated from directly controlling and participating in agricultural production, heralding an era where rural laborers rapidly moved out of underdeveloped agriculture and rural hinterlands. On the other hand, discriminatory policies such as the hukou (household registration) system remain, which means that rural laborers can sell their cheap labor in the expanding market while their claims for social services are restricted to their places of registration, which will be elaborated on later (Gu, 2017).

The consequence of China’s long-term urban-biased development strategy, with its institutionalized discriminatory policies, is the creation of a social stratification system deeply entrenched along the rural-urban line, characterized by sociologist Martin King Whyte (2010) as ‘one country, two societies.’ In terms of child development, rural children always underperform their urban peers by large margins due to gaps in many areas, including their family socioeconomic conditions, capital of various types, social support, and school quality due to the hukou mechanism (e.g. Hao, Hu, & Lo, 2015). Therefore, for migrant youths of rural origin, many of whom remain in rural areas for substantial periods before joining their parents, their early life results in an enduring disadvantage.

The production of second-class citizenship in the era of migration


As alluded to earlier, since the 1980s, China has entered an era of mass internal migration where adult laborers first initiated seasonal or temporary trips to industrial towns for economic opportunities and gradually relocated their families to cities. Despite greater physical mobility of migrants between their rural homes and cities, the urban migration regime relies on the hukou system to control and regulate the migrant population. Based on the nature of a person’s hukou, they are categorized as agriculture versus non-agriculture citizens, and as local versus non-local citizens, subject to differential and substantially unequal welfare programs (Wang, 2005). As such, up until the 2000s, rural migrants’ citizenship status in urban areas was largely framed as illegal, which paralleled international illegal migration (Solinger, 1999).

An area of particular importance to migrants’ children is the policy context regulating children’s school access and opportunities. According to Gu (2017), policies issued by the central government can be roughly divided into two phases. The 1980s and 1990s were a phase of “strict prevention of and steadfast defense” (p. 41) against migrants encroaching on urban benefits, where migrants’ children were simply denied school access in cities based on their illegal hukou status. A substantial change of policy orientation only came in the 2000s, with the promulgation of a series of regulations that specified responsibilities and funding schemes to secure “migrant children’s rights” to education in host cities (Gu, 2017, p. 43). However, local responses to the central government’s request to provide for migrant children’s education vary markedly, with small- or medium-sized cities adopting more lenient policies to admit migrant students in public schools, while big cities along the eastern coast remaining restrictive (Duan & Liang, 2005).

In this context, migrant children face tremendous challenges in accessing good education. Estimates from a variety of data sources indicate that migrant children are at a greater risk of becoming school dropouts and the educational barriers accumulate as they transition to higher grades. An alternative option that migrant families adopt is to enroll children in unlicensed private migrant schools that are underfunded, poorly equipped, and operate in a legal vacuum, and are thus constrained from providing high-quality education. Although school access for migrant children has improved over time, due to more accommodating policies, Gu and Yeung (2020) found that they are systematically channeled to schools that are resource-poor and offer lower-quality education. Chen and Feng (2013) collected data from twenty primary schools (eleven public schools and nine migrant schools) in Shanghai, revealing staggering disparities in students’ performance by school types and hukou status. In public schools, local students, on average, scored higher in both Chinese and mathematics tests, exceeding those for migrant children by a modest margin of three points. The gaps between migrant children in public schools and those in migrant schools are much larger: 10.6 points in Chinese and sixteen points in mathematics. Such structural constraints translate into lower morale among migrant students. Xiong’s (2015) study of migrant adolescents in both public and migrant schools revealed that, migrants in public schools were more likely than migrants in migrant schools to believe in the mainstream achievement ideology. Moreover, they also became more pessimistic upon realizing the limited opportunities for their development allowed by public policies in urban areas.

Social class and ‘undeserving’ migrants


Another interlocking system is the social class barrier that rural migrants’ children face in striving for social mobility in an increasingly unequal society. Following a neoliberal logic, Chinese cities adopt a bifurcated migrant incorporation strategy, which defines transience/permanence based on migrants’ education categories, occupational status, and other skills (Fan, 2002), which has evolved into a point system resembling that in international migration selection (Zhang, 2012). Given their undeserving personal characteristics as defined by neoliberal governments in terms of education, occupation, and skill set, rural–urban labor migrants become a permanently transient labor force in the urban scene without much opportunity for local citizenship or institutional resources. In other words, unlike middle-class migrants moving to a new city who could easily convert their hukou to the local status, and subsequently access adequate educational resources and opportunities for their children, poor migrants’ children are denied such institutional resources based on their parents’ class status, as measured by their so-called human capital values. This, paradoxically, motivates migrant parents and the family at large to hold high expectations of children’s educational achievement, as the following quotes from Gu and Yeung’s (2020) study on co-existing hopes and hurdles in migrant children’s educational experiences show.

The words know me, but I don’t know them…That’s why I’m doing this kuli [labor], day and night. This should not be the fate for my son.

(Migrant father, Shenzhen, aged 40)

I myself only read junior middle school, bange wenmang [half an illiterate]…my daughter should at least work in an air-conditioned office.

(Migrant mother, Hunan, aged 41)

Gu and Yeung (2020) also record poor returns on parents’ education and family cultural capital in migrant adolescents’ cognitive scores, relative to those in urban families, which they speculate is due to the class effects in multiple domains. First, due to labor market segmentation in urban China (Fan, 2002), migrant parents’ human capital may not translate to commensurate levels of occupational or income returns. Second, given the precarity of migrant labor and the transient nature of migrant life in cities, these parents could only afford limited time for interacting with their children and transmitting their knowledge and skills to them. Moreover, migrant parents have limited social networks for navigating the urban educational system regarding issues such as the curriculum, relevant books, and extracurricular activities.

Conclusion


The historical trajectory of the urban–rural divide, differential citizenship as defined by the hukou system and social class—cornerstones of the political economic system in post-reform China—intersect to shape young Chinese migrants’ life circumstances in profound ways. Intersectionality can therefore be conceptualized as not only a converging point of personal identities, but an interface between different social structures and political and economic institutions that engender multiple points of (dis)advantage shaping individuals’ life opportunities. This approach prioritizes a material analysis that affects redistributional issues in society, rather than a preoccupation with the cultural recognition in most existing intersectionality studies, which is inspired by Crenshaw’s (1989, 1991) quest to unpack the interlocking influences of racism and sexism on Black women’s lives in the United States.

In Global South societies, faced with unique political economies featuring staggering structural inequalities, a general lack of universal welfare systems, and demographic pressures, this structural approach is well-positioned to account for nested material inequalities as the intersecting axes of power in shaping the life of different social groups. For the study of youth, it is particularly useful to capture the multiple environmental influences as structural forces that shape youth development. This is illustrated by the case study of rural migrant youth’s mobility trap in contemporary China. A single-axis analysis does not meet the purpose of understanding the complex material realities that lead to the tension between the tremendous educational aspirations imposed on these youth and their failure to achieve their aspirations. Instead, this structural intersectional analysis captures the multiple structural disadvantages that jointly produce this outcome. These include the deeply entrenched rural-urban divide established by six decades of development; an urban governance regime based on the locality-bound hukou system, as a differential citizenship strategy which institutionally dodges provision of social services; and a class-based neoliberal hukou conversion mechanism that defines the ‘undeserving nature’ of the rural migrant population.

By reorienting the epistemological basis of intersectionality studies toward accounting for material and structural inequalities in the political economy, the intersectionality perspective could be a valuable lens for Global South youth studies. It provides an opportunity to engage with multiple social-ecological systems in youth’s lives and tends to the intersections of these systems, which shed light on broader structural forces in influencing youth development. By so doing, a process-centered and system-centered intersectional analysis (Choo & Ferree, 2010) moving beyond the dominant identity-focused intersectional research agenda can be achieved.
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CHAPTER 10 


Reimagining Intersectionality and Social Exclusion in South Africa



Khosi Kubeka and Sharmla Rama



Introduction


Colonialism and apartheid produced socioeconomic and politically engineered structural inequalities and marginalization in South Africa. Exclusion along race, gender, ethnicity, age, class, and spatial lines, alongside other markers of sociocultural difference, were (and remain) the worst forms of oppression individuals and communities suffered, in particular Black Africans. Post-1994 social and public policy, as well as legislative frameworks, have been constructed to promote inclusivity and social justice for all, through attempts to redress racist, sexist, and oppressive legacies; these attempts have been largely unsuccessful at alleviating inequalities.

In an attempt to make theoretical sense of some of these recalcitrant structural challenges, this article combines the theories of social exclusion and intersectionality, arguing that they can be complementary, helping to understand and examine the complex and disparate lived realities of youth in the Global South, with the South African case study used as illustration. Social exclusion highlights how oppression relates to the opportunities that people have to participate in—processes that may potentially make their lives better—and how a dearth of opportunities “create acute forms of exclusion that find a spatial manifestation in particular neighborhoods” (Mandanipour, Cars, & Allen, 1998, p. 22). Rather than a concept like poverty, which describes what people have or don’t have at a particular moment in time, social exclusion illuminates processes that are in flux and that change over time, as well as how these processes manifest spatially, affecting particular neighborhoods, communities, and areas more than others.

Intersectionality represents a paradigmatic shift that seeks to transcend additive approaches to oppression, such as those that may begin with gender and then add another variable, like sexual orientation. Instead, intersectionality—as it arises in Black feminist thought—assumes that one overarching structure of domination exists and that appropriate attempts to analyze it need to assess how different positionings intersect in relation to power, creating unique configurations that are contextually specific (Collins, 1993).

In combination then, intersectionality and social exclusion hold the potential for structural and nuanced interpretations of the workings of power, taking systemic issues seriously but interpreting them though social relations that appear in local contexts, highlighting particular configurations of people’s identities. Scholarly and policy discourses and debates revolve around youth and social exclusion, and youth and intersectionality, but not necessarily intersectional analyses of social exclusion. Both intersectionality and social exclusion are pivotal to thinking, writing, and researching, as well as empathically understanding, the everyday lived realities of youth, in particular those living in the Global South. The two theories combined hold the potential to understand how oppression manifests through processes that change over time, how it negatively affects neighborhoods that have been historically marginalized, and how these spatially specific and fluctuating processes center on multiple axes of power.

Theoretical Frameworks


Combining theoretical frameworks is not a straightforward endeavor. Specific historical, contextual, philosophical, ideological, political, and epistemic positions underpin theories. There are complexities, contestations, critiques, limitations, and ambiguities in how theories are used, linked to which social thinkers or institutions are involved. Beginning with intersectionality, it may be understood as a way of

analysing the complexity of the world, in people, and in human experiences. The events and conditions of social and political life and the self can seldom be understood as shaped by one factor. They are generally shaped by many factors in diverse and mutually influencing ways.…The organization of power in a given society are better understood as being shaped not by a single axis of social division, be it race or gender or class, but by many axes that work together and influence each other.

(Collins & Blige, 2016, p. 2)

Collins & Blige’s (2016) description of intersectionality focuses on the complex ways in which power operates across many domains in society to produce unequal experiences and different social statuses for people. The key insight is that there are multiple systems of stratification that do not operate independently of one another. No single factor shapes experiences, circumstances, and events; rather they are shaped by many factors in diverse and mutually reinforcing ways (Collins & Blige, 2016). Gender, class, or race alone cannot explain the differing and unequal experiences and realities for some social groups or categories of people. Instead intersectionality empowers researchers to engage with the ways in which, among other factors, race, social class, age, gender, geography, language, citizenship, sexual orientation, and/or ethnicity interconnect and operate at multiple levels, producing unequal life experiences, chances, and outcomes.

The organization of power, Collins & Blige (2016) note, operates in four interconnected domains: interpersonal, disciplinary, cultural, and structural. The interpersonal domain of power examines how people relate to each other and who is advantaged or disadvantaged in social interactions. In the disciplinary domain, rules are applied in ways that result in people being treated differently. Whose ideas or values matter and dominate is the focus in the cultural domain. Finally, the structural domain examines how intersecting power relations of class, race, or gender shape organizations and institutions and result in different experiences for some, as “people’s lives are better understood as being shaped…by many axes that work together and influence each other” (Collins & Blige, 2016, p. 2).

Young people, for example, may share the same class status or geographic living space but their race, age, gender, disability status, nationality, citizenship status, or sexual orientation results in them not necessarily sharing the same experiences, opportunities, outcomes, or social positioning in society. Intersectionality enables us to unearth the ascribed social position or representation of people and their different treatment and experiences of inequality, oppression, powerlessness, privilege, and discrimination.

Feminist scholars in postcolonial studies have found important theoretical insights in intersectionality, with a number of thinkers from the Global South contributing to robust dialogues on the concept. The adaptation of Patricia Hill Collins’s and Kimberle Crenshaw’s foundational works has been useful for Southern scholars and feminists in particular (Imam, Gokal, & Marler, 2017; Sow, 2019). That said, when theories travel into new contexts they inevitably experience certain challenges across disciplines and geography, not least of all “misrepresentation, tokenization, displacement, and disarticulation” (Blige, 2013, p. 410). In certain instances, intersectionality has become a lethargic way of adding together analyses of raced and gendered identities, a danger in parts of the Global South where material deprivations rather than aspects of identity are of pressing concern. The theory’s American origins may also result in meanings attached to race being simply interpreted with certain universal assumptions, yet as the case study in this article shows, racialized identities are localized, needing nuanced analyses in relation to matrices of power in particular contexts. Collins & Blige (2016, p. 37) note in relation to the decolonial project and intersectionality that “when engaging in global discourse, intersectionality must be wary of annexing other perspectives, such as decolonial and transnational approaches, under its wide tent umbrella.”

Moving on to social exclusion, this construct speaks to the multidimensional way that people are excluded, often spatially, from opportunities in modern industrial societies (Byrne, 2005). It therefore has distributional (economic/structural exclusion) and relational (sociocultural exclusion) dimensions (Jehoel-Gijsbers & Vrooman, 2007). Economic/structural exclusion is experienced as unmet basic needs and lack of access to material goods that are necessary for people to generate an income and create livelihoods. It also manifests as inadequate social rights, due to a lack of access to good quality health care, education, housing, legal aid, social services, debt assistance, employment agencies, social security, and important commercial services—including banking and insurance, as well as lack of safety. Social exclusion is marked by insufficient social integration, resulting from an inability to participate fully in formal and informal social networks, inadequate social support, and social isolation.

Rather than a state of being, social exclusion involves the dynamic processes through which people become excluded (Jehoel-Gijsbers & Vrooman, 2007). It is linked to the issue of unequal power relations but looks at how these are produced by access to resources, capabilities, and rights, in four domains—namely economic, political, social, and cultural domains (Popay et al., 2008). Social exclusion operates at multiple levels: at the micro-level of individuals, at the meso-level of formal and informal organizations and social settings, and at the macro-level of government and society (Jehoel-Gijsbers & Vrooman, 2007).

Sen’s exposition of social exclusion is useful because of its emphasis on the role of relational issues in deprivation (Neville, 2007). Sen argues (2000, p. 6) that “the real importance of the idea of social exclusion lies in emphasizing the role of relational features in the deprivation of capability and thus in the experience of poverty.” His notion of social exclusion foregrounds participation in the activities of social life that people value, rather than simply a lack of income. Poverty is therefore understood as processes people are prevented from participating in, rather than a lack of resources (Sen, 2000). Spatial features of society and the kinds of neighborhoods in which people live are central to these kinds of deprivation. The relational features of capability deprivation therefore refer to the societal inequalities that perpetuate the odds of certain people not realizing their potential, and in Sen’s terms, not being able to live the lives that they have reason to value. Sen (2000) twins the concepts of social exclusion and capabilities (capability deprivation or failure), with capability broadly defined as a person’s freedom to choose between different ways of being and doing and as such their “actual ability to achieve various valuable functionings as a part of living” a decent life (Nussbaum & Sen, 1993, p. 1). Thus capability deprivation precludes active participation in one’s community and society; reciprocally, communities and societies that spatially and socially hamper participation lead to capability deprivation.

Despite Nobel Prize-winning economist Amartya Sen using the concept of social exclusion, the term has not yet been deeply institutionalized and legitimized in political and academic discourses in Global South contexts like South Africa (Rispel, Molomo, & Dumela, 2008; Saloojie & Saloojie, 2011). Stanley (2011, p. 34) argues that “little consideration has been given to the usefulness of the concept for developing countries and in situations where over half the population could be said to be excluded.” Another danger of importing the concept of social exclusion is that it could lead to southern contexts being interpreted primarily in relation to how they diverge from northern models and the standards that are integral to these approaches (Kabeer, 2000). European, Western, or Northern theorizing and assumptions of social exclusion are regularly imported to analyses of social problems in the Global South and utilized without reflecting on the change in context (Popay et al., 2008). Using the concept of social exclusion, with a focus on space and how it mediates access to opportunities, means careful consideration of urban forms as they manifest in the Global South, without assuming that European and North American cities necessarily appear in the same ways in such contexts.

Bringing the two concepts or theories together, some of the key principles embedded in intersectionality complement the foundational tenets of social exclusion. An intersectional analysis of social exclusion demonstrates to what extent multiple axes of social division—be they race, age, gender, class, disability, or citizenship—intersect to result in unequal and disparate experiences for groups of youth spatially located in particular communities and neighborhoods. A common reference point for both is therefore the notion of power and how it manifests at the intersection of the local and global. Combining these two theories facilitates an examination into how power operates to assign social position, and how power relations work to close off opportunities to those positioned as subordinate, inferior, or ineligible in particular local contexts and communities. In terms of the focus on broader societal agendas and the public good, there are complementary guiding principles to social exclusion and intersectionality. In combination, these theories augment understandings of young people, particularly those living in the Global South, and their varying and disparate experiences of marginalization, powerlessness, privilege, oppression, and discrimination.

This article uses a case study to explore the subjective measures and qualitative experiences of intersectionality and social exclusion. The focus on access and ability (or lack thereof) to participate in educational and employment activities extends some of these discussions to a concrete case study. Education and employment remain important aspects of social life in which intersectionality is experienced and social exclusion operates. Sen (2000, p. 18) laments that “unemployment and worklessness is perhaps the single most important contributor to the persistence of social exclusion.” He provides an analysis of how loss of income and unemployment are to be understood from the perspective of social exclusion, and in particular youth unemployment. It includes loss of current output, skill loss and long-run damages, loss of freedom and social exclusion, psychological harm and misery, ill-health and mortality, loss of human relations, motivational loss and future work, gender and racial inequality, and weakening of social values. In the South African context, unemployment and worklessness are closely enmeshed with race, class, gender, age, and linguistic resources, as well as residential location and the schools youth attend, illustrating how intersectionality and social exclusion are closely linked.

For some young people from localities with high unemployment, poverty, and low educational attainment, processes of social exclusion and intersectional disempowerment shape everyday experiences, limiting and constraining their freedoms to live a decent life, outcomes that persist intergenerationally. To illustrate this, the next section draws on a selection of verbatim responses from qualitative face-to-face in-depth interviews conducted with 224 male and female youth between the ages of 18 and 24, who were living in various disadvantaged townships in greater Cape Town, South Africa. The respondents were part of a large-scale qualitative study which explored youth experiences and perceptions of social exclusion in education, health, and employment. The questions asked sought to gauge the significant ways in which social exclusion of youth in education and the economy affect or inform their capabilities, focusing on participants’ sense of future socioeconomic opportunities, perceptions of security, and other aspects of identity.

Intersectionality and Social Exclusion in Education and Employment


Policy reform and particularly post-apartheid social programs have not necessarily led to the realization of intended national developmental goals for vulnerable social groups, including youth. Youth (15 to 34 years) account for about 36 percent (about 21 million) of the total population in South Africa (Statistics South Africa, 2018). The ‘born-free’ label regularly ascribed to these youth is misleading. The label obscures the varying and disparate realities youth face, including different degrees of vulnerability, risk, resilience, and opportunity, as well as in their quality of life and well-being. Poverty trends, for example, show that younger people experience higher levels of poverty in South Africa. Poverty, unemployment, and inequality are inextricably linked. The poverty head count by age shows that in the age range 18 to 24 years just over half of this group were living in poverty, and about 39 percent in the age range 25 to 34 years (Statistics South Africa, 2014a). Of the 20.4 million young people aged 15–34 years, about 8.5 million or 41.7 percent were not in employment, education, or training. While these kinds of statistics provide important snapshots of the oppressive situations many youth experience, they do not illuminate how these conditions are located in specific local contexts that affect youth differently. Circumstances are part of processes that are in flux rather than stagnant, resulting in specific forms of exclusion, as individuals are positioned differently in relation to the matrix of power.

A recurring theme that emerged from the case study was that intersectional dimensions of race and socioeconomic status were intimately linked to exclusion from elite educational spaces. Poor Black youth largely attended local township schools with overcrowded classes and high learner-to-teacher ratios. Educational choices and opportunities were linked to residential and home location, producing privilege for some and exclusion for others. The intersection of race, geography, and parental socioeconomic position worked together to influence the educational experiences of youth:

The issue that we have in our class is being too many. There is like forty of us in one class. It is difficult for the teacher to attend to all of us at once. If you did not know a certain issue it was really difficult for the teacher to attend to you personally because she had a lot of students in her classroom. Some would sit three on a table and some would sit two. So yeah, imagine that. (Male, aged 18)

Social class and race are directly linked to school choice or the lack thereof, entrenching and reinforcing divisions, inequalities, and segregation (even ghettoization and stigmatization). Certain intersectional identities are therefore directly exposed to social exclusion in education; post-1994 families who could not afford to move out of their disadvantaged residential areas remained in the apartheid-engineered Black townships, with limited school and infrastructural service choices (Soudien, 2012). Many parents try to send their children to schools outside of the townships, creating a frenzy of movement and travel in South Africa’s biggest cities, but those without the means to pay fees and send their children elsewhere remain excluded in the marketized education system that has emerged (Fataar, 2007; Hunter, 2019). Parental decision making about choice of school remains open for those with resources and advantageous social networks or capitals. Former whites-only schools have become the space wherein class positions are reconfigured to include new elites comprising white families and minorities from groups formerly classified as Black, colored, or Indian.

Individuals in marginalized communities that are overwhelmingly Black remain plagued by physical, infrastructural, and environmental conditions characterized by deficit and social problems that are not conducive to effective and quality teaching and learning. Young people living in and attending educational institutions in resource-poor and disadvantaged neighborhoods and communities experience deprived capabilities and social exclusion and they risk educational failure. Youth are cognizant of implicit and explicit hierarchies and how they operate in tandem with intersectional power relations. Educational outcomes affect youth’s transition to adulthood, pathways to economic independence, their upward social mobility, and future lives more generally:

White people to be specific have access to resources we do not have and opportunities we are not exposed to. Besides the fact that we learn in their language, their parents have strong educational backgrounds and understand the value of education, something that Black people do not have. Their parents can also afford to give them all the resources they need to make studying comfortable for them like a car to drive to school or campus at any given time as well as even a laptop and different gadgets to make learning easier for them. So yes race can be a hindrance to achieving an education due to the history of the country and the inequality. (Female, aged 19)

In a globalized service-sector-dominated economy, internationally recognized languages, particularly English, form invaluable social capital that intersects with raced and class-based identities, perpetuating forms of social exclusion for people whose mother tongue is one of the nine official African languages. Language is closely linked to the intersections of race, class, and family or parents’ marginal positioning, as well as residential and school location, locking people into intergenerational poverty cycles and forms of social exclusion. Understanding educational attainment and employment opportunities through the lens of intersectionality and social exclusion therefore presents nuanced illustrations of marginalization, discrimination, and disadvantage.

Many young people struggle to survive and flourish under circumstances of multiple deprivations, complexity, and uncertainty:

There is a lot of guys there, they are not working, in the same age [group] that I’m in. A lot of them, they are staying there, they are not working. (Female, aged 24)

I think jobs are scarce. But the big issue is that people get hired through connections, which is unfair. (Female, aged 21)

In the case study, unemployment and inability to find meaningful work was a common experience for the young people living in the locale that formed the site for the research. The youth’s poverty, gender, race, marginalized residential locale, age, family background, their subordinate position in society, and their low educational attainment worked together to produce forms of social exclusion. The narrative above illustrates how sociocultural exclusion results from an inability to participate and engage fully with formal and informal social networks that may enable employment opportunities. Social capital is therefore closely aligned with how race, class, language, and residential neighborhoods intersect to mediate ongoing exclusion of youth from particular neighborhoods.

The normalization of disadvantage in poor communities, regularly exhibited through widespread unemployment, locks youth into cycles of exclusion:



interviewer:What is the perception of your family and friends on your situation?

participant:They are fine. I think it’s because unemployment is a very normal thing in the townships so it is not something that people will look down at you for. Even with my friends, some of them are not working. (Female, aged 21)


Particular groups of young people are at risk of becoming long-term unemployed or intermittently unemployed as adults, producing capability deprivation or failure. This impedes successful transitions into adulthood and active participation in society, as well as improvement in quality of life and standard of living. In South Africa, this is illustrated by the fact that Black youth with a university degree are less likely to be employed than white youth with secondary school completion (Statistics South Africa, 2014b).

Young people’s exclusion from participation in key social systems results in their (lack of) access to financial, cultural, and social resources. Youth pointed to the intersection of multiple axes of social division that result in some young people facing discriminatory barriers to employment. Language and linguistic competence recurred in the interviews, demonstrating how cultural capitals and certain people’s voices are valued, as intersecting power relations of race, gender, and class produce institutionally validated forms of social exclusion. Home language placed some youth in a subordinate or marginalized social position, resulting in differential treatment and limiting access to employment choices and opportunities:



Interviewer:We talked about discrimination in your previous workplace. In your own point of view, how does race and language affect your chances of getting a job?

Participant:These really do affect like I said earlier, I have also encountered a problem where I was being interviewed for a job as a waitress and they said they wanted someone fluent in Afrikaans so that is already barrier. I also think that light-skinned people have better chances of getting a job.

Interviewer:How do you mean light-skinned people, I can see you are very light?

Participant:(laughs) I mean white people or coloured people, this is just how I see it because most work places I have gone, I see a lot of white or coloured people in front offices or desks and black people will be office assistances or cleaners or work in the kitchen (Female, aged 24)


Competence in a socially valued language almost always has racial connotations, influencing educational outcomes and labor-market participation. In South Africa eleven official languages exist—however, English and Afrikaans (the two colonial languages) remain the dominant languages in key settings linked to the economy and powerful geospatial sites in cities. This excludes some groups of youth and advantages and privileges others:

In our situation now, most Africans get work because they can speak the language, but we can’t speak any [Indigenous] language and we don’t understand what they say…I would say skin-wise, because wherever you see Africans getting work, coloureds don’t. And if you ask, the Africans get first privilege than the coloured. So it is hard to actually find a job when you are coloured. (Female, aged 24)

Colonial histories have produced complex internal divisions between groups of people positioned in relation to whiteness, resulting in racialized hierarchies that continue in the postapartheid context. The term ‘coloured’ does not refer to an essentialized racial category, but following Erasmus (2001, p. 21), consists of:

Cultural identities comprising detailed bodies of knowledge, specific cultural practices, memories, rituals and modes of being…formed in the colonial encounter between colonists (Dutch and British), slaves from East and South India and from East Africa, and conquered indigenous peoples, the Khoi and the San. The result has been a highly specific and recognizable cultural formation—not just a ‘mixture’ but a very particular mixture comprising elements of Dutch, British, Malaysian, Khoi, and other forms of African culture.

The term ‘coloured’ is contested, with Steve Biko (1987) famously calling for all people classified as non-white to take on the identity Black in solidarity. Comments by youth self-identified as colored here illustrate disillusionment with the Black majority government. Colonial histories mean that simplistic and universal applications of intersectional theory that contain Americanized interpretations of race are inappropriate in parts of the Global South.

These racial histories are closely linked to the linguistic resources people have at their disposal. The case study repeatedly illuminated the role of English in the economic sphere. English-language proficiency and competence levels affect participation in social, economic, and civic activities, including access to labor market participation, health care, and other vital resources:

Most of the jobs I applied for, one of them was you needed to communicate well using English, we needed to have that speaking ability and not shy up when somebody asks you something, or something like that. (Female, aged 23)

Most young South Africans are multilingual and possess a broad range of linguistic skills. However, the lack of specific linguistic skills, namely English, used widely in particular, powerful spaces in their everyday lives, can lead to the development of an inferiority complex (Biko, 1987). This links to Sen’s (2000, p. 21) description of how social exclusion is compounded psychologically, as “motivational loss and future work.…There is clearly some psychological potential here for a motivational collapse that can be devastating on its own and also conducive to further social exclusion later on.”

Youth in the case study certainly did not lack linguistic skills, but the gap between the social capital they derive at home and internationally valued English, largely endorsed in public spaces in South Africa, served to portray youth as deficient:

you find a job…you can’t speak Afrikaans, it’s pure English everywhere. Because in my house we only spoke Afrikaans but you have to adapt to new languages and everything. (Female, aged 24)

My English is limited, I can be speaking English and now now, I can start speaking Zulu or Sotho but nobody understands you. English is not our strongest language so it does affect us finding a job.…You might find that you are so good at what you do but getting it out there, finding the words to put it out there is the most difficult task to do. (Male, aged 21)

Language, linguistic competence, race, and ethnicity intersect in the labor market to act in an exclusionary manner, privileging social capital linked to whiteness, which is rewarded in an internationalized economy. Through exclusionary social processes, unequal power relations work to close off opportunities to those positioned as subordinate, inferior or ineligible, with language central to these fluctuating dynamics. Piller & Takahashi (2011, p. 377) argue that low or high proficiency levels can be used to justify exclusion or inclusion, and “in some contexts the pursuit of the desired proficiency level as a proxy for an aspirational identity.” It is particular kinds of aspiration that are rewarded in South Africa as elsewhere, such as the desire to speak English and live a consumer lifestyle. Other kinds of aspirations regularly lead to economic and structural exclusion, meaning that youth are unable to become economically active, their capabilities neglected and their needs unmet.

Besides language, age was another intersecting form of identity that operated in an exclusionary manner for youth. As noted in the previous section, youth unemployment levels remain among the highest globally in South Africa, particularly for women, with unemployment rates steadily decreasing as age increases. Age usually remains a neglected force in the production and reproduction of varying forms of oppression and domination (Kirby, 1999). In the case study age was synonymous with the year the young person completed grade twelve (matriculated), post-school education, age group or status, or extent of working experience:

I know […age has affected me] has but I don’t know how to put it in words. Sometimes you apply for jobs and they tell you, you’re too young.…don’t have experience. They will trust me to have the job at 30, but the new problem will be that I don’t have the work experience. That’s the biggest problem. (Male, aged 21)

Labor laws that protect those already employed, distrust of young people’s reliability, and work ethic and inexperience are just some of the reasons employers give to justify their hesitance to employ younger people, despite South Africa experimenting with a youth wage subsidy. Age certainly intersects with race when it comes to youth employment. The 2002 CAPS survey found that 45 percent of white boys worked while at high school, while less than 5 percent of African boys worked for pay at the same age. Only 37 percent of Black youth aged 21 to 22 had ever worked for pay, compared to 95 percent of young white men (Lam, Leibbrandt, & Mlatsheni, 2008).

Female participants in the current study were candid about how gendered differences in attitudes, roles, behaviors, and practices functioned as active and dominant exclusionary mechanisms for employment, particularly permanent employment:

Yes, gender can also affect because some jobs require men only, for example delivery jobs. (Female, aged 21)

I guess yes because in nature conservation, I did, I was an operator also, for the chainsaw. When we have to work…outside, they will choose boys and then forget about me even though I had qualifications for the machine but they said, ‘Hey, its a woman, she will get hurt.’ But they had the machines for the women. (Female, aged 24)

Most jobs available require lifting of heavy stuff and so if you are a lady they will not hire you. (Female, aged 21)

I don’t get to get those ordinary jobs that really don’t need experience like those jobs of packing or lifting up things because I am a girl, whereas a boy can just get any job anytime even in construction without any experience. (Female, aged 19)

Ya I think gender contributes a lot. The time I was volunteering as a journalist, there were assignments that required people to go out of the country but mostly men were considered. They would say men are more flexible, they do not have to answer to anyone. (Female, aged 24)

A large number of jobs in the contemporary economy are implicitly biased toward men, such as delivery work for restaurants and other companies, operating machines and employment that involves physical tasks like lifting heavy objects. Many of these jobs can be performed well by women. For example, insurance companies state that women have better driving records than men. Societal prejudices rather than capability result in young men rather than women being employed in certain positions. Beliefs that young women regularly fall pregnant and demand maternity leave may be another reason why employers hesitate to hire young women. These kinds of challenges are why Nussbaum (2000, p. 6) states that “women in developing nations are important to the project (of capabilities)…as people who suffer pervasively from acute capability failure.”

Residential neighborhood, education, linguistic resources, age, and gender therefore intersect in complex ways to result in particular and acute forms of economic and social exclusion for post-apartheid youth. Space and place continue to play a significant role in exclusionary practices, as residential neighborhood divisions shape access to schools and exposure to forms of language that hold power in a global economy and a context where government and the private sector has not sufficiently promoted African languages. Age is closely related to labor market patterns, with young South Africans disproportionately denied access to jobs.

Economic and structural processes of exclusion marginalize and polarize neighborhoods in the post-apartheid context, overlapping with perspectives from the Global North that state that “spatial exclusion is the most visible and evident form of exclusion…spatial location determines access to crucial social goods, in particular to different kinds of state education, which matter for future life trajectory” (Byrne, 2005, p. 121). Communities remain entrapped in particular school districts, residential locations, and oppressive power relations, producing unequal access to resources, capabilities, and rights and reproducing forms of exclusion. In this context, sociospatial location has profound effects on educational choice or lack of choice, and attainment, linguistic resources, and other forms of social capital and future employment opportunities for youth.

Conclusion


This article has argued that the theories of social exclusion and intersectionality can be deployed in a complementary manner to enable insights into how power operates simultaneously to assign social position in the matrix of power and close off opportunities to those most marginalized. Such a synthesis augments our understanding of young people, particularly those living in the Global South, who experience unequal access to resources, capabilities, and rights, including disparate experiences of marginalization, powerlessness, privilege, oppression, and discrimination. Power works in certain broad ways that are systemic and structural, but it also manifests in particular local contexts with idiosyncratic conditions. Forms of exclusion manifest differently in relation to a range of aspects of identity that intersect in unique ways in local contexts. As Collins & Blige (2016, p. 15) comment:

Rather than seeing people as a homogenous, undifferentiated mass, intersectionality provides a framework for explaining how social divisions of race, gender, age, and citizenship status, among others, positions people differently in the world, especially in relation to global social inequality.

The unique ways that language, for example, intersects with space, neighborhood, and race in the South African context to enable opportunities in education and the labor market has profound implications for forms of social exclusion. In the case study, the organization of power was shaped by multiple axes of social division, including race, gender, language, geospatial location, and locale, producing a range of experiences for groups of youth. Combining intersectionality with the social exclusion lens therefore demonstrates how power relations work to close off opportunities to those positioned as subordinate or ineligible. The case study demonstrates that in combination, intersectionality and social exclusion can provide a nuanced understanding of the everyday lived realities and complex life circumstances of South African youth in a particular community. Combining intersectionality and social exclusion therefore holds the potential to make nuanced analyses of the intersection of the local and the global and to show how they manifest in particular communities, for groups of young people.
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CHAPTER 11 


Unearthing Historical Violence in the Lives of Filipino Istambays Using Rizal’s Theory of the Colonial Philippines



Clarence M. Batan



Introduction


The phenomenon of istambay is a popular occurrence in contemporary Filipino society. Istambay (or more commonly tambay) is the name given to those, mainly young people, who are regarded by society as inactive and non-contributing. They are those who are not in education, nor are they working, and therefore appear to be lazy. They have recently come under the spotlight and have been described as both a youth and an intergenerational social issue
1 (Batan, 2012, 2016, 2018).

Istambays comprise groups of young people, usually male, who congregate on street corners in the Philippines. They are characterized by non-transitioning, in other words not moving through what are regarded as conventional youth development stages. “Their growing up process has been interrupted by the on-going tensions and crises such as the lack of access to education and/or employment. The situation of these individuals challenges the view that youth transitions are linear and necessarily progressive” (Batan, 2012, p. 103). Instead, their lives are characterized by short-term contracts, circuitous pathways, being “on hold…or on standby mode” (Batan, 2012, p. 103). In a survey, university students characterized istambays as being mostly 15 to 24 years old, although some described them as being up to 35 years old. The majority described them as having “risk related problems…lacking in resources…[engaging in] socially problematized behaviours” (Batan, 2012, p. 109). If working, it is precarious (i.e., occasional, on short term contracts, with long periods of unemployment). Dictionary definitions of an istambay include “an act of spending one’s time unprofitably; idler…inactive.” This definition also suggests the Filipino terms paglalakwatsa [gallivanting], taong tamad [lazy person], and di ginagamit [not being used] as synonyms for istambay.

The significance of interrogating the obvious phenomenon of those ‘standing by’ has contributed to unravelling the interconnected, individualized, and structural impediments affecting the dynamics of youth marginalization and intergenerational poverty in the Philippines and, most likely, the Global South. Such a taken-for-granted subculture in the Philippines (Vaflor, 2016), when presented as a sociologically rich concept, laden with complex meanings, finds resonance with similar phenomena in other contexts.

In the Global North, William Foote Whyte (1943/1993) describes young people as part of his Street Corner Society in Chicago in 1943 and Paul Willis (1977) speaks of loitering young men unwilling to take up opportunities in Learning to Labour in working class England. Andy Furlong (2006) speaks of those Not in Education, Employment or Training (NEETS) globally, and also describes the hikikomori phenomenon of social and economic withdrawal by young people in Japan (Furlong, 2008). Prieto and Parra (2013) and others cite similar examples in Mexico. On the African continent, Alcinda Honwana (2014) describes youth as a time of “waithood,” Michael Ralph (2008, p. 1) cites the frequently occurring “image of ‘lazy’ young men in the public sphere” in Senegal, and Gugulethu Mabena (2017) and Sharlene Swartz (Swartz 2009; Swartz et al., 2012) describe what the youth in South Africa call loxion management or ikasi style when describing their lives being on hold in the absence of work, opportunity, or the volition to work or access opportunities.
2 In all these examples, the historical contexts of class, colonization, and globalization form an integral element of the analysis.

This article therefore focuses on three interests. First, there is the colonial and postcolonial history of the Philippines and the recent national efforts to criminalize istambays; second, introducing the work of José Rizal (1890), a Filipino social thinker and activist, who wrote extensively about colonized Filipino indios [Indigenous peoples] and their so-called indolence, to a wider audience; third, offering a dialogue between the past and present locating the istambay phenomenon in the colonial experience of a nation, both historicizing violence and recognizing the violent effects of colonialism. In so doing, this article offers an argument for how constructions of indolence illustrate what will be referred to as ‘historical violence’ and how such violence endures.

Violences and Historical Violence


There are multiple ways in which violence can be defined and understood. Johan Galtung (1990), the Norwegian theorist and father of peace studies, describes three broad forms of violence—namely direct violence, structural violence, and cultural violence. Direct violence refers to direct action between actors, individually or collectively, such as killing; maiming; and physical, sexual, or emotional assault. Structural violence represents the systematic ways in which some groups are hindered from having equal access to opportunities and basic human needs when these are maintained through laws and policies; for example, apartheid legislation in South Africa, excluding girl-children from education, or limiting health care access for those without insurance. “A violent structure leaves marks not only on the human body but also on the mind and the spirit” (Galtung, 1990, p. 294). Paul Farmer, in his treatise on suffering and structural violence, describes “rape and torture” as direct violence while “the pain born of deep poverty or of racism” is structural violence (Farmer, 1996, p. 261).

Galtung’s third type of violence, cultural violence, encompasses the prevailing social norms that make direct and structural violence easy to accomplish, especially when based on patriarchy, racism, or wealth. Here Pierre Bourdieu’s view of symbolic violence complements Galtung’s cultural violence. Symbolic violence is exerted intentionally, but invisibly, to dominate others and acts to maintain social hierarchies so that exploitation at structural and direct levels is possible. For Bourdieu, symbolic violence is kept in place through:

intimidation…the modalities of practices, the ways of looking, sitting, standing, keeping silent, or even of speaking…which, instead of telling the…[person] what he must do, tells him what he is, and thus leads him to become durably what he has to be, is the condition for the effectiveness of all kinds of symbolic power.

(Bourdieu, 1991, p. 52)

Those “occupying the bottom rung of the social ladder in inegalitarian societies” (Farmer, 1996, p. 263), are the ones for whom structural violence becomes inevitable and direct violence easily meted out.

Historical violence can of course take all three forms, but violence is not commonly acknowledged as having historical antecedents in considering the istambay phenomenon in the Philippines. In Latin America, Anibal Quijano has used the term ‘coloniality of power’ to refer to the long arm of coloniality as symbolic violence in the lives of contemporary Latinos. However, in this article, the ideas of José Rizal (b. 1861–d. 1896), a Filipino social thinker and activist, who lived during the late nineteenth century at a time when the Philippines had endured more than three hundred years of Spanish colonial rule, will be used to analyze the istambay phenomenon. Rizal’s works—particularly his novels, Noli Me Tangere [Touch Me Not, written in 1887], and El Filibusterismo [The Subversive, written in 1891] (Rizal, 2006 [English translation])—and his eventual execution as a so-called infidel (to Spain and the Catholic Church) were widely considered as precursors to the success of local insurrections that gave birth to a free Philippine republic, the first in Asia (Francia, 2010; Guerero, 1970).

This article focuses on ‘historical violence’ to generally mean a critical reading of history that unearths experiences of ‘violence.’ This form of violence is perceptually hidden as ‘stereotypes’ and is symbolically used to denigrate individuals or a marginalized collective to hide structural defects of unequal societies. Thus historical violence is conceptually powerful for understanding the persistence of stereotypes about Filipinos’ observed lack of interest in work and the problematic nature of growing up in the long shadow of colonization.

A Brief Account of Philippine History and the Istambay Phenomenon


The Philippines had been colonized by the Spanish since the 16th century, and was ‘sold’ to the United States, at that time an emerging global superpower, in 1898, through the Treaty of Paris ending a war between Spain and the United States. The American colonization of the Philippines lasted until 1945, when it was briefly occupied by Japan (see Francia, 2010). Independence as the Commonwealth of Philippines was proclaimed on 4 July 1946. However, socioeconomic and political relations between the United States and the Philippines continued until 1991 when further foreign military presence in the country was rejected. This happened during the latter part of Corazon Aquino’s regime (1987–1992), the first woman to lead the country following the Epifanio Delos Santos Avenue (EDSA) people’s revolution against the dictatorship of Ferdinand Marcos (1972–1986).

Following a successful leadership transition from Aquino to Fidel Ramos (1992–1998), the Philippines began to realize socioeconomic progress but this was disrupted by the 1997 Asian financial crisis. The Presidency of film actor Joséph Estrada (1998–2001) was marked by plunder and corruption and was toppled by another people’s revolution. His vice-president, Gloria Arroyo (2001–2004), the second woman Filipino President, took over governance and extended her regime until 2010, amidst controversies of alleged election fraud and massive corruption. The son of former President Aquino, Benigno Aquino III, was then elected and his Presidency (2010–2016) was marked by political stability and sound economic growth.

The current Philippine president Rodrigo Duterte (2016–2021), is a populist and political maverick (Curato, 2017). His popularity stems from his so-called war on drugs (despite incurring human rights violations in doing so), his origins from outside Manila (he is from Mindanao—a Southern island which is a site of poverty and local insurgencies), and his commitment to disengaging from US relations in favor of Russia and China. Duterte has also spoken out against colonial abuses and the complicity of the Philippine Catholic Church in these abuses.

Most notably, during his pro-youth election campaign, Duterte promised to end the abusive practice of short-term employment contracts, locally known in the country as endo, shorthand for ‘end of contract.’ Endo is the practice of employing laborers, mostly young and new labor market entrants, on contracts of less than six months without benefits, to avoid tenure and regularization as stipulated in Philippine labor law. Once elected, he reneged on his promise and vetoed the Security of tenure bill (Medialdea, July 26, 2019) that would have ushered in a new labor order for the country. Furthermore, Duterte attempted to criminalize istambays in a nationally televised speech in 2018. This was the first time that the istambay phenomenon received national attention as a social issue, making the istambay discourse in academic literature practically useful.

Rizal, Filipino Indolence, and Istambays


In his book The myth of the lazy native: A study of the image of the Malays, Filipinos and Javanese from the sixteenth to the twentieth century and its function in the ideology of colonial capitalism, Malaysian sociologist, Syed Hussein Alatas (1977) first notes the importance of Rizal’s non-fiction work. The Indolence of Filipinos (Rizal, 1890) provides a conceptual guide and localized view of the alleged ‘laziness’ of Filipinos during the 17th and 18th centuries and offers insights into how contemporary youth behavior is rooted within the colonial experience of the nation. In recent years, Rizal’s ideas have continued to influence sociological theorizing in the Philippines although not extensively (Porio, 2009).

Syed Farid Alatas (2017), an academic from the National University of Singapore, provides a comprehensive chapter on José Rizal’s theory of colonial society and the case of the Philippines. He describes Rizal’s contribution to sociological theory in this manner:

Rizal was probably the first thinker in the Malay world of Southeast Asia to think about social and political issues in a systematic manner. It could even be said that Rizal’s thought about the nature and conditions of Filipino colonial society lay the foundations for an alternative approach to the sociology of colonial society. The reason behind promoting scholars like José Rizal and a number of other well-known as well as lesser known thinkers in Asia, Africa and Latin America is to contribute to the universalization of the social sciences and humanities. These disciplines may be studied worldwide but are not universal as long as the various civilizational voices of our humanity that have something to say about society are not rendered audible. (Alatas, 2017, p. 169)

In making his points, Alatas draws heavily on Rizal’s The Indolence of Filipinos. This article takes Alatas’s thinking further by historically tracing and connecting Rizal’s work to the contemporary istambay phenomenon.

The stereotypes making up the current Filipino istambays may be historically linked to the colonial charge of Filipinos of being indolent and lazy during the Spanish regime. Remarkably, the persistence of such beliefs in a group, in Rizal’s writing, or the Filipino nation, draws attention to how misconceptions may be violent to the detriment of a society or collective.

The general premise of The Indolence of Filipinos “was to turn the Spanish argument on its head by showing that the backwardness of the Filipinos was in fact a consequence of colonial rule” (Alatas, 2017, p. 144). Batan (2016) made a similar sociological point regarding the istambay phenomenon by bringing into focus both individualized and structural complexities using a Bourdieusian approach. This approach to understanding istambays led to attempts to become more empirically oriented to prove or disprove stereotypical claims that can be traced to the post–World War II era, since the term istambay has its roots in the English phrase ‘on standby.’ This may be a sound claim linguistically but a closer reading of Rizal’s work (1890) reveals better insights that historically describe how the Filipino indolence of the past centuries may be linked to the present istambays. There may have been a change in language and expression, but the social context and texture remain the same. This theoretical similarity to Rizal’s claims demonstrates how powerfully history hides structural violence and allows for the persistence of stereotypes that characterize a group or a nation.

Rizal makes some salient points in The Indolence of Filipinos (1890) relative to the istambay phenomenon. First is his articulation on how ‘climate’ impacts one’s productivity, showing how Spanish colonization underscores the first abuse of natural and human resources. This directs attention to the critical issue of ‘sustainability.’ Second is his take on the issue of how poor governance by the Spanish regime bred indolence among Filipinos and not the other way around. Third is Rizal’s attempt to describe Filipino’s orientation and disposition to work. Here he hints at the precolonial engagement of Filipinos with neighboring and visiting nations, a form of globalization that halted Filipinos’ industrialization. Fourth, Rizal describes how Catholic religious practices tended to engender indolence, a claim that critiques how rituals affect productivity. This approach was intended to be an examination of the sociology of Catholicism rather than a mere critique of the Catholic faith. And lastly, Rizal’s arguments on education and liberty, which he proposes are the two primary causes of indolence, reflect both his attempt to describe the sociology of Filipino youth and public sociology in colonial times. These discussion points generally provide a description of the construction of indolence perpetuated by historical violence. Such violence remains but is unrecognized by the istambays whose narrative roots are from the colonized Filipinos—their historic counterparts of centuries ago.

Growing-Up Filipino Indios/Istambays in the (Post)Colonial Philippines


The general theory of colonial society that Rizal describes in The Indolence of Filipinos is a historical articulation of what the precolonial Philippines was before the Spanish conquest. Rizal’s evidence was mostly drawn from the works of early scribes and documenters of conquistadors that survived in European archives where he studied during his training as a medical doctor. Two points are worth noting here: First, the historical backdrop of Rizal’s articulation is the violence that Filipinos experienced during the colonization period that led to the stereotypical construction of ‘indolent’ Filipinos, a view held by the Spaniards and local elites. Rizal’s proposition was to think of colonial history itself as a violative agent that muted what should be known about the precolonial lives of Filipinos. Second is the relevance of Rizal’s argument that the precolonial Philippines was an ‘ideal’ context to highlight how the colonial experience both structured and restricted the sense of ‘movement,’ such as in the case of ‘inactivity’ or ‘waithood’ experienced by contemporary Filipino youth. By following Rizal’s major points of contention, the next section examines the violence that colonial history brought into the lives of Filipino ancestors and the consequences of this violent history for present lives.

Climate Change and Sustainability Discourse


Rizal’s first argument for why Filipinos seem to have an indolent predisposition was the archipelago’s tropical climate. While it may seem a weak point to assume that weather predetermines social behavior, Rizal makes this case relative to how colonizers of those times (not only the Spaniards) lived their lives in tropical countries. Rizal clearly shows how tropical weather engendered various forms of slavery perpetuated by the colonizers. He writes:

A hot, climate requires of the individual quiet and rest, just as cold incites to labor and action. For this reason, the Spaniard is more indolent than the Frenchman, the Frenchman more so than the German. The Europeans themselves who reproach the residents of the colonies so much…how do they live in tropical countries? Surrounded by a numerous train of servants, never going afoot but riding in a carriage, needing servants not only to take off their shoes for them but even to fan them! And yet they live and eat better, they work for themselves to get rich, with the hope of a future, free and respected, while the poor colonist, the indolent colonist, is badly nourished, has no hope, toils for others, and works under force and compulsion! Perhaps the reply to this will be that white men are not made to stand the severity of the climate. A mistake! A man can live in any climate, if he will only adapt himself to its requirements and conditions.

(Rizal, 1890, Chapter I, paragraph 7)

Rizal makes a further point that “in tropical countries violent work is not a good thing as it is in cold countries, there it is death, destruction, annihilation. Nature knows this and…has therefore made the earth more fertile, more productive, as a compensation” (Chapter I, paragraph 8). What Rizal intimates here is how work is shaped by the conditions of the environment. Rizal directs attention to the beauty and wealth of living in tropical countries interspersed with how colonizers’ use of the same condition to justify forms of slavery and abuse under their control. Worst, in such condition, the prejudiced colonizers see the tropical behavior of the colonized as indolence, blinded by their greed to claim these natural resources as theirs and their racist view of the Filipino indios [Indigenous people].

This is a fascinating argument relative to current climate change and ecological issues. Rizal’s account of living in a fertile tropical climate brings into the discussion the precolonial Philippines’ affinity to agriculture, both land and water, which was slowly wiped out by colonization and by the twentieth century’s enchantment with profit, industrialization, and urbanization. If read against the present discourse on sustainability, Rizal remains relevant. As the colonized Philippines destroyed most of its natural resources, it also thwarted a precolonial culture of sustainability. This historical element made the charge of indolent Filipinos possible and evolved into contemporary Filipino istambays. The new istambay generation still lives in a tropical country but one whose abused natural resources pose both sustainability challenges and an absence of livelihood possibilities.

Inherited Poor Governance


How did indolence in the colonial Philippines become magnified? There is a famous Filipino folk tale about Juan Tamad, which literally translates as John Lazy. While it could be assumed that Juan may represent the John who was one of the disciples of Jesus, over time this has come to refer to ordinary Filipinos; tamad is a derogatory term meaning lazy. There are narratives about Juan Tamad (de Jesus, 2008), used in school to demystify this stereotype but is also used to amplify a person’s lack of drive and motivation.

Rizal’s take on such indolence is to use the metaphor of ‘evil,’ not in a personal or individualized context but rather with regard to the evil of the structures (in this case, poor Spanish governance) that make indolence possible:

The evil is that the indolence in the Philippines is a magnified indolence, an indolence of the snowball type, if we may be permitted the expression, an evil that increases in direct proportion to the square of the periods of time, an effect of misgovernment and of backwardness, as we said, and not a cause thereof.

(Rizal, 1890, Chapter I, paragraph 10)

The historical error of assuming that there was no such order or good governance in the precolonial Philippines is instructive of the social injustices endured by the colonized Filipinos. Amid the various accounts of abuse, Rizal’s narrative is disconcerting but clearly provides evidence of historical violence:

If this is not sufficient to explain the depopulation of the islands and the abandonment of industry, agriculture, and commerce, then add ‘the natives who were executed, those who left their wives and children and fled in disgust to the mountains, those who were sold into slavery to pay the taxes levied upon them,’ as Fernando de los Rios Coronel says; add to all this what Philip II said in reprimanding Bishop Salazar about ‘natives sold by some encomenderos [colonial land holders] to others, those flogged to death, the women who are crushed to death by their heavy burdens, those who sleep in the fields and there bear and nurse their children and die bitten by poisonous vermin, the many who are executed and left to die of hunger and those who eat poisonous herbs and the mothers who kill their children in bearing them,’ and you will understand how in less than thirty years the population of the Philippines was reduced one-third. (Rizal, 1890, Chapter III, paragraph 7)

A more creative account of the Spanish government’s unjust treatment of native Filipinos is vividly illustrated in Rizal’s novels (Rizal, 2006). This view on relating Filipino indolence to poor governance is still true relative to istambay experiences of the contemporary Philippines. Corruption in the Philippines remains endemic to governance over the past century (Balboa & Medalla, 2006; Querijero & Amorado, 2006; Reyes Jr., 2010). Similarly, istambay narratives (Batan 2016, 2018) are entrapped in systemic corrupt practices that entrench their experiences of marginality. Thus the evil in the istambay phenomenon appears to be not about the individual’s disposition to be indolent or lazy, unlike Juan Tamad, but rather, the indolent evil seems to reside in the structures of how Juan is governed.

(Pre)colonial Claim to Globalization


Chapter II of Rizal’s The Indolence of Filipinos identifies a form of violent historical revisionism that damaged emerging Filipino nationhood. Rizal’s archival analyses of precolonial lives in the Philippines and trade with neighboring countries emphasize the Filipino’s ‘good’ disposition toward ‘visitors’ (witnessed by no less than Magellan’s scribe), and provide evidence of a people who were free, trusting, and kind:

Indolence in the Philippines is a chronic malady, but not a hereditary one. The Filipinos have not always been what they are, witnesses whereto are all the historians of the first years after the discovery of the Islands.…The first thing noticed by Pigafetta, who came with Magellan in 1521, on arriving at the first island of the Philippines, Samar, was the courtesy and kindness of the inhabitants and their commerce. ‘To honor our captain,’ he says, ‘they conducted him to their boats where they had their merchandise, which consisted of cloves, cinnamon, pepper, nutmegs, mace, gold and other things; and they made us understand by gestures that such articles were to be found in the islands to which we were going.’

(Rizal, 1890, Chapter II, paragraphs 7 & 9)

This narrative, read from a contemporary perspective of the istambay phenomenon, provides a fragment of a muted historical precolonial ‘us.’ Even with Rizal’s persuasive prodding a century ago, historical revisionism of this kind was used as the same weapon by the Americans (and to a degree by the imperial Japanese) to highlight the weakness of the brown race amidst the bounty of natural resources and plenty of their social graces. As a people, Filipinos foster good relations with neighboring countries, an insightful affair akin to contemporary globalization. But as history would have it, colonization wipes out the old narratives. The stereotypical istambay suffers a similar historical violence that has yet to be re-examined because this phenomenon has been structurally embedded in the distorted narratives of the past. Thus, istambays of the present generation are seen as incompetent, lazy, indolent individuals, as if historically inherited. Thus in a similar way to Rizal’s argument, istambays should not be viewed stereotypically and efforts should be made to understand how the interplay of history and their individual biographies unravel more haunting stories of marginality.

The Sociology of Catholicism


The execution of Rizal by firing squad on allegations of the crime of rebellion against the Spanish regime on December 30, 1896, was historically adjudged as martyrdom and the birth of a national hero. What haunted him particularly in the last years of his life was his excommunication from the Catholic Church. This is a charge he denied but paradoxically his works, including The Indolence of Filipinos, illustrate a solid critique of the Catholic Church. This critical stance by Rizal can be seen as a substantive application of what is called here the ‘sociology of Catholicism’ in the colonial Philippines.

Rizal analyzed the indolence of Filipinos vis-à-vis the Catholic religious life through two primary mechanisms. First, Rizal describes how capital was centralized by the colonizers and how this adversely impacted the division of labor in the colonial Philippines. Second, he shows the role of religious corporations in controlling of resources, particularly in administering colonized lands. The former accounts for the paralysis of movement of native Filipinos, whose lands were restricted and/or controlled by the colonizers. Such labor restrictions directed attention to active engagements in an alternative space, in the case of Filipinos, in the practice of Catholic religious rituals. The latter, on the other hand, speaks volumes on how religious congregations functioned as political machineries for governance. Rizal writes:

With the prodigality and hospitality of the Filipinos, went also, to swell this train of misfortunes, the religious functions, the great number of fiestas, the long masses for the women to spend their mornings and the novenaries to spend their afternoons, and the night, for the processions and rosaries. Remember that lack of capital and absence of means paralyze all movement, and you will see how the native has perforce to be indolent for if any money might remain to him from the trials, imposts and exactions, he would have to give it to the curate for bulls, scapularies, candles, novenaries, etc.…We have noticed that the countries which believe most in miracles are the laziest, just, as spoiled children are the most ill-mannered. Whether they believe in miracles to palliate their laziness or they are lazy because they believe in miracles, we cannot say; but the fact is the Filipinos were much less lazy before the word miracle was introduced into their language

(Rizal, 1890, Chapter IV, paragraph 16).

This argument masterfully situates the role of rituals, practices, beliefs, and even miracles in explaining how the disposition to be lazy and indolent is possible. Rizal proposed a complex role for religious practices in the lives of the colonial Philippines; one that extends beyond equating indolence with participation in religious rituals and belief in miracles. Instead he asks his reader to think about the relationship between colonial control (and withholding) of capital, and its impact on freedom and motivation to productivity. Rizal insists Filipinos ‘were much less lazy’ before Catholic religion was introduced to them; again, a claim based on the precolonial history of Filipinos’ indigenous culture and industry.

The persistence of power and control exerted by religious corporations in contemporary Philippines is worth further consideration. Rizal’s writing includes an unnerving narrative on how these religious corporations claimed the most fertile lands and resources and then used these to show how these lands bore fruits through their administration while, at the same time, emphasizing the indolence of the natives. Rizal’s sociology of religious corporations provides a scathing critique:

The fact that the best plantations, the best tracts of land in some provinces, those that from their easy access are more profitable than others, are in the hands of the religious corporations, whose desideratum is ignorance and a condition of semi-starvation for the native, so that they may continue to govern him and make themselves necessary to his wretched existence, is one of the reasons why many towns do not progress in spite of the efforts of their inhabitants…the Philippine monks have known how to select the best towns, the beautiful plains, the well-watered fields, to make of them rich plantations. For some time, the friars have deceived many by making them believe that if these plantations were prospering, it was because they were under their care, and the indolence of the native was thus emphasized.

(Rizal, 1890, Chapter IV, paragraph 20)

These arguments remain relevant to the present Filipino istambays. Although the religious backdrop of Catholicism still lingers, it may not be as politically powerful as a century ago, but the present Catholic institution continues to forge substantial influence not as a conduit for colonizers but as defenders of democratic ideals (Bautista, 2006; University of Santo Tomas (UST) Social Research Center, 1986). Against this religious backdrop, the Catholic Church, through various ecclesiastical territories and religious congregations, continues to own substantial tracks of fertile land across the country. The 1987 Philippine Constitution allows freedom of practice of religion (Nolledo, 1987) but Catholicism is the religion of the majority whose influence on the practice of religious rituals remains strong and whose wealth from the colonial past survives. The macro-mechanisms of istambay persistence may have been shaped by religious practices described as the ‘familial-faith dynamic’ (Batan, 2016). Key to Rizal’s writings is his insistence on presenting the problem of Filipino indolence as being intertwined with the history of colonialism, when viewed from the sociology of Catholicism and not solely from a critique of Catholic faith.

(Un)educated Filipinos


What were Rizal’s ultimate claims about the causes of Filipinos’ indolence? Rizal explains, “We can reduce these causes to two classes: to defects of training and lack of national sentiment” (1890, Chapter V, paragraph 2). Here Rizal answers the questions most youth sociologists want to know, namely, How did Filipino youth grow-up in colonial times? and how could the historic charge of indolence be resolved? In a further sense, how did Rizal see the possibility of overcoming historical violence?

Rizal alludes to the significance of education and national sentiment. The former is rooted in a belief that education is a precursor to a better life and the latter engenders a sense of social consciousness about the possibility of a Filipino nation. In Rizal’s time, his lamentations reflect the lack of educational opportunities for native Filipinos that further subjugated them and perpetuated colonial rule. Rizal was keen to demonstrate how this subjugation works under the rubrics of the Catholic faith, particularly regarding how youths’ aspirations were suppressed. Rizal knew that exposure to proper education would promulgate ideas of liberty and freedom which, not unexpectedly, did not sit well with the Spanish colonizers. Rizal promoted reformation that would free the Philippines from Spain and he did this by articulating his ideals of Filipino youth:

The very limited training in the home, the tyrannical and sterile education of the rare centers of learning, that blind subordination of the youth to one of greater age, influence the mind so that a man may not aspire to excel those who preceded him but must merely be content to go along with or march behind them. Indolence is a corollary derived from the lack of stimulus and of vitality.…‘You can’t know more than this or that old man!’ ‘Don’t aspire to be greater than the curate!’ ‘You belong to an inferior race!’ ‘You haven’t any energy!’ This is what they tell the child, and as they repeat it so often, it has perforce to become engraved on his mind and thence mould and pervade all his actions. The child or youth who tries to be anything else is blamed with vanity and presumption; the curate ridicules him with cruel sarcasm, his relatives look upon him with fear, strangers regard him with great compassion. No forward movement! Get back in the ranks and keep in line!

(Rizal, 1890, Chapter V, paragraphs 4 & 7)

The foregoing texts illustrate the repressive state of growing up in the colonial Philippines. Rizal situates the Filipino child and youth in a time where access to education was limited to the privileged few and contends that such lack of training opportunities structurally led young natives to “stagnate.” Such reference to this “lack of movement” is essential to his understanding of “indolence” as a “corollary derived from the lack of stimulus and of vitality” (Chapter V, paragraph 4).

Rizal then offers an explanation on how curtailment of stimulus and vitality produce dispositions of inferiority and deprecation, particularly for these native youth. He proceeds by using Catholic ritual practices as a springboard to demonstrate the structures of subjugation (and maybe ‘false consciousness’) that make possible the repression of reason and subjugation of aspirations. And this process, “is what they tell the child, and as they repeat it so often, it has perforce to become engraved on his mind and thence mould and pervade all his actions” (Chapter V, paragraph 7). This illustrative narrative bears semblance to social reproduction theories (e.g., MacLeod, 1987; Willis, 1977) as they are known today. The important point is the historical fact that more than a century ago, Rizal provided a viable sociology of native Filipino youth in a repressive era of colonization. His work, also recalls that of Franz Fanon (1961/1990) who deals with the effects of French colonialism in Africa (Algeria specifically), although Rizal predates Fanon by some seventy years.

Correspondingly, Rizal’s critique of the lack of educational opportunities and the colonial structures that socially reproduce inferior ideals is combined with his argument of the problem of ‘national sentiment.’ In this last piece of the indolence puzzle, Rizal talks of building a sense of social solidarity among Filipino natives and that the concept of the imagined Filipino nation is possible only when the natives can grow in a space that is free from colonization. Only if Filipino indios were given the right to self-determination and from “the colony freed” would it flourish (Chapter V, paragraph 11). Thus, in the end, Rizal pleads:

Without education and liberty, that soil and that sun of mankind, no reform is possible, no measure can give the result desired. This does not mean that we should ask first for the native the instruction of a sage and all imaginable liberties, in order then to put a hoe in his hand or place him in a workshop; such a pretension would be an absurdity and vain folly. What we wish is that obstacles be not put in his way, that the many his climate and the situation of the islands afford be not augmented, that instruction be not begrudged him for fear that when he becomes intelligent he may separate from the colonizing nation or ask for the rights of which he makes himself worthy.…This policy has the advantage in that while it may not lull the instincts of liberty wholly to sleep, yet the day when the mother country loses her colonies she will at least have the gold amassed and not the regret of having reared ungrateful children. (Rizal, 1890, Chapter V, paragraph 16)

Conclusion


Rizal’s concluding statements are a testimony of a negotiated historical violence. While his opus The Indolence of the Filipino is almost always seen as a rebuttal to the charge of indolence and laziness of Filipino natives, this dialogue with the ghost of Rizal to make sense of the contemporary istambay phenomenon provides three provocative theoretical insights.

For one, this article offers additional historical evidence on the place of the Filipino José Rizal as a Global South scholar. As can be surmised from his writings, aside from seeing Rizal’s work as offering a theory of colonial society (Alatas & Sinha, 2017; Alatas, 1977), he also offered initial ideas on the sociology of Catholicism and sociology of youth in colonial Philippines. Another is the salience of history in making fuller sense of the claims about indolence and istambays. Here the notion of ‘precolonial history’ becomes important in supporting the argument that indolence was indeed a structural product of colonization. When perceived this way, the present Filipino istambays are thus permitted to be situated among the remnants of the colonial enterprise. In so doing, the theoretical constructs of ‘standing-by’ or ‘waithood’ are made more historically meaningful with Rizal’s use of related notions of ‘movement,’ ‘paralysis,’ ‘stagnation,’ ‘lack of stimulus and of vitality,’ and ‘inferiority.’ Analysis of Rizal’s other works may give a more comprehensive view of his theoretical understanding of marginal Filipino youth that could further explain the persistence of the istambay phenomenon.

The final point concerns Rizal’s imagined reversal of the Filipino indolent stereotype, which he carefully articulated in Chapter V of The Indolence of the Filipino. Rizal did not just systematically show the causes of indolence but also pleaded for education and liberty for the colonized Philippines. Rizal’s work is akin to the contemporary practice of doing ‘public sociology’ where the discourse moves from research to policy, from intellectual articulation to public good. The same critical approach to istambay research is compelling even as the dynamics of historical violence remain at play—that is, also wanting istambay status to be reversed by effective policies especially for those Filipino youth on the margins.

The istambay research undertaking may have started as describing a culturally obvious phenomenon, but over time, through in-depth historical, contemporary, and political examination, the obvious becomes significant not because of its nuances but because the phenomenon now tells stories of violences that have been entrenched symbolically, structurally, and historically.
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Notes


1. The author has written extensively about the phenomenon of istambays, drawing on ethnographic studies as well as life course data from three interrelated research projects: (1) Social Investigation on the Lives of Istambays in the Philippines; (2) Istambays’ Social Indicators and Patterns, and (3) Keys to Istambays’ Livelihood, Opportunities, and Success, conducted in four research sites namely, Manila City, Talim Island, Calamba City, and Bay.

2. ‘Loxion’ and ‘íkasi’ are South African colloquial terms for a township or ghetto, formed under apartheid spatial policies, much like a favela or barrio in Latin America.
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CHAPTER 12 


Violences in the South African Student Movement



Buhle Khanyile



Introduction


Frequently knowledge workers forget that life and its complexities precede the theories and abstractions of life which are a crucial aspect of existence. This ‘flight-to-abstraction’ error results in taking the “things of logic for the logic of things” (Karl Marx quoted in Bourdieu, 1990, p. 49). In other words,—theoretical discourse, concepts, and definitions (things of logic) are given priority at the expense of the complexities, fragments, discontinuities and (il)logics of human life (the logic of things). And yet, the ‘things of logic’ cannot simply be eliminated, since they are crucial for any scholarly endeavor. Concepts and definitions are some of the building blocks of theoretical discourse that allow knowledge workers to make sense of the world in ways that are distinct from common and practical and lived experience and knowledge of/in the world. The challenge, therefore, becomes how to understand human phenomena, using scholarly concepts and definitions, without betraying the complexities, contradictions, tensions, fragments, and continuities inherent in human life.

This article reflects on the workings of violence in human life. Consider briefly the simple question: What is violence? The nature of violence may be more complex than the seeming simplicity of this question, not least because violence can take many forms (e.g., spectacle, symbolic, embodied, systemic, implicit in the everyday conditions of life) and can be mobilized to bring attention to sociopolitical and economic challenges. How a person understands violence is influenced by whether the individual has lived with or had bodily encounter(s) with violence that disrupt the experience of personhood and other aspects of human life. Or, one may encounter violence as an object of study using the ‘logic of things.’ Here, the physical body, both as a site of violence and because of its tangibility, offers an easy site for the study of violence, even though the physical body is by no means the only dimension touched by violence. Understanding violence is also complicated by two other issues. On the one hand, violence is a dynamic phenomenon capable of shifting its meanings, effects, and agents across time and space, such that a given person, for instance, can be a witness, victim, and perpetrator of violence. On the other hand, democratic South Africa has to contend with a threefold tension. First, the demand for democracy was a response to the violence and inhumanity of apartheid and the regimes from which apartheid was derived. Second, the sociopolitical birthing of democracy went through a long gestation period (over 350 years at least) between state and insurgent violence. Third, there was the perception that the dawn of democracy signaled a break with violence—difficulties and conflicts, in a democracy, would be resolved without resorting to violence. And yet, some democratic governments, including South Africa, deploy violence against their citizens in the name of protecting national interests and ordinary people continue to use violence. The 2012 killing of miners in Marikana (Desai, 2014; Mkhize, 2012; Thakali, 2012) is an example of the former, while the recent outbreak of violence involving South Africans, other African peoples living in South Africa, and the police, is an example of the latter (Daily Maverick, 2019; Karrim & Mitchley, 2019).

Admittedly, this tension holds to the extent that democratic governments should not only attempt to address the questions and legacies raised by coloniality but also that democratic governments should fundamentally rethink the traditional political-philosophical question of ‘how to govern?’ This is when the question of violence and its use by the state against its citizens arises. Taken together, these issues imply that efforts to understand violence may not be as simple as merely naming things, beings, and phenomena as ‘violent.’

This article attempts to understand the complexities of violence using recent student activism in South Africa as a phenomenon interwoven with human life and sociopolitical affairs. The article begins by defining violence before reflecting on how students understood and made sense of violence during the #RhodesMustFall and #FeesMustFall student activism in South Africa. This article does not make general claims about the Global South but refers specifically to South Africa. There is a risk of being charged with indulging in the fallacy of ‘South African exceptionalism’ but using South African examples, which the author knows well, can construct a meaningful, if limited, argument from which to consider other cases in the Global South. The reader may benefit from other accounts of recent student activism in South Africa from persons who were closely involved or have offered detailed commentary on it (e.g., Booysen, 2016; Naidoo, 2016a, 2016b; Nyamnjoh, 2016; Mbembe, 2016; Butelli & Bryns, 2017; Chinguno et al., 2017; Chikane, 2018; Long, 2018; Gillespie & Naidoo, 2019; Mavunga, 2019).

Definitional Difficulties


In this section, the aim is not to arrive at an ‘operational definition’ of violence but to explore the difficulties of defining violence with a twofold intention. On the one hand, it is to draw attention to the difficulties of understanding violence, in the wake of the student movement in South Africa, where almost anything could be described as violent—buildings, statues, academic curricular, the presence of white people in a room, an unpopular point of view, a clarity-seeking question, and so forth. This is not arguing that these things were not experienced as violent but that they were described and experienced as such raises the question: What is violence and how can we understand and define it? On the other hand, this exercise is a means to arrive at a method of reflecting on and understanding violence based on some of the experiences and memories of students involved in the #FeesMustFall movement.

When adjectives accompany ‘violence’—political violence, sexual violence, structural violence, psychological violence, domestic violence, revolutionary violence, state violence, physical violence, homophobic violence—these indicate different manifestations of violence. At a conceptual level, ‘structural violence,’ for instance, implies that a structure is a conduit for violence, not that the structure itself is violent. Therefore, despite the common use of the phrase ‘structural violence,’ conceptually it is still possible to divorce violence from a given structure and to ask about violence independent of its structural conduit. The question is whether there is an immutable feature of violence, notwithstanding different manifestations, making violence identifiable or knowable. This is precisely the work of a definition, “to delimit an insight that reveals an essence, that which makes something what it is; this is what is meant when we say that definitions articulate a concept” (Dodd, 2017, p. 1, emphasis in original).

While Dodd’s (2017) view that to know violence, in some way, would require grasping its essence, a definition of violence must give some conceptual parameters of the phenomenon being examined. Although he does not define violence, Degenaar (1990) works to conceptually differentiate physical violence from a violation. He argues that violence “is the movement of carrying extreme force against X” where the force “has negative implications for X” such as destruction (in the case of objects) or physical injury (for animals or humans) (Degenaar, 1990, p. 71; also see Mengü & Mengü, 2015). Violation, on the other hand, is about the moral desecration of X and the disruption of X’s integrity or dignity (Degenaar, 1990) through the application of force.

This means that physical violence need not entail a violation of objects, animals, or humans. For instance, performing the Heimlich maneuver to prevent choking would not be considered a violation. If anything, the application of force would be considered lifesaving, even if this involves fracturing a person’s ribs. Or consider a parent who kills an intruder attempting to kidnap his child. The intruder may not be regarded as having been violated even though deadly force was applied. But it is equally true that physical violence can be a violation of things and beings. For instance, the violence of colonialism was far more than violence on the flesh of the oppressed. It violated human dignity through dehumanization, place and identity displacement, destruction of spiritual and religious practices and systems of meaning making, perversion of human-environment relations, denial of opportunities to manifest and maximize human potential, and ultimately the imposition of capital(ism) as a god and global rationality.

The distinction between violence and violation is a reminder that violence, like other social phenomena, has a context, agents, and ramifications, and is always invested with human intention and interests. These factors shape the meanings made of violence and those perceived to be perpetrators, victims, and witnesses (complicit or not). There is also the issue of whether violence can be justified, which invariably requires considering counterviolence. These issues highlight the difficulties with defining violence. And yet, because definitions are indispensable to scholarly endeavors to understand the world, disciplinary studies on violence may offer some guidance. Here too, however, there are no easy definitions but rather disciplinary orientations to the study of violence. Three examples offered in Stanko (2005, p. 1) make this point clear:



• Biological explanations lead to research into the causes of violence that inquires, for instance, into the genetic makeup, chemical levels in the brain, or hormone levels of identified violent males or females.

• Psychological theories scrutinize, for example, the differential impact of anxieties or aggression fueled by inconsistent, harsh, or neglectful parenting; loss of significant adults; or childhood experiences of physical or sexual abuse in the personal histories of identified violent perpetrators.

• Sociological theories probe the social relations of violent individuals, querying the links between interpersonal violence and supportive social features found within class, gender, or interpersonal relations such as the (lack of) or (over)attachment of violent individuals to a (presumed) peaceful, civil community.



Disciplinary affiliations offer us a partial point of view from which to understand and know the world and its constituent phenomena. Thus, in seeking a definition or concept of violence, such entities of logic (definitions and concepts),

always come from somewhere, they are rooted accomplishments of understanding. This means that a definitional exercise…involves not just where (to look for examples of violence), but also how we look—from what manner of approach (theoretical, ethical, cultural), or what manner of orientation (reflective, interrogative, hypothetical), or from what delimitation of meaning (linguistic, phenomenological) we aim to achieve an understanding of violence. (Dodd, 2017, p. 2, emphasis in original)

It is against this background that some scholars have registered difficulty defining violence. Degenaar (1990, p. 70) maintains that “there is a need for conceptual clarification. However, the meaning(s) of violence resist codification under some essentialist definition…We have to respect the diverse uses, contexts and implications of talk about violence both in its literal and metaphoric sense.” Brubaker & Laitin (1998, in Stanko, 2005, p. 3) similarly argues that “The problem [of defining violence] is not that there is no agreement on how things are to be explained; it is that there is no agreement on what is to be explained, or whether there is a single set of phenomena to be explained.”

Formulating the same definitional difficulty as a question, Dodd (2017, p. 5) asks “What are the consequences we face when, formulating a concept of violence, we come to suspect that violence resists the very movement of its conceptualisation?.” So, even when admitting the difficulties of defining violence, it is still important that the approach, orientation, or the delimitation of meaning in a given study of violence be made clear. In this article, and drawing on Dodd’s (2017) schema outlined above, four markers guide the investigation: where to look for the phenomenon of violence—the student experiences of violence and violation in the recent student movement in South Africa; how to look (the approach)—by using qualitative empirical data to deduce theoretical conceptualization(s) of violence; manner of orientation—exploratory and reflective; and delimitation of meaning—employing a phenomenological framework.

The qualitative data used in this article comes from a project called “The New Student Movement in South Africa: From #RhodesMustFall to #FeesMustFall.” The project seeks to document, describe, and critically analyze and interpret the diversity of #MustFall campaigns, which emerged in South Africa in 2014 with #TransformWits at the University of the Witwatersrand (Wits) and which gained momentum in 2015 at Rhodes University with #RhodesSoWhite, and soon thereafter at the University of Cape Town (UCT) with #RhodesMustFall in March 2015.

Student Movements and Violence in South Africa


This section reflects on how state violence has been deployed against students who politicize and mobilize themselves against perceived sociopolitical and economic injustices affecting them (and other categories of people). The Soweto student uprising of 1976 serves as an important historical reference point which, given the recent student movement, highlights the continuity of the same genre of violence between apartheid and postapartheid.

Students and Violence under Apartheid


Apartheid was built and sustained by Afrikaner nationalist ideology (Adam & Giliomee, 1979; Du Toit, 1993; Giliomee & Schlemmer, 1989; Thompson, 2006). The design, structure, and content of the education system reflected an entrenched apartheid racial stratification and ideology of White superiority over African peoples. For the Afrikaners and the English, education was compulsory and free for those aged 7 to 16 and was paid for by both provincial and national government (Johnson, 1982). The education system was also a strategic socialization system, reinforcing racist norms, values, beliefs, and myths, manifest in broader South African society during apartheid. For instance, textbooks for white children carried messages such as:

It is not only the white South African’s skin which is different from that of the non-white. The white stands at a higher level of civilisation and is more developed. The whites must so live, so learn, and so work that we [do] not sink to the level of civilisation of non-whites. (Robertson & Whitten, 1978, cited in Johnson, 1982, p. 223)

On the other hand, teachers were urged to:

Deliberately emphasise the necessity for the two white races [Afrikaners and the English] to stand together to meet the rising Bantu nationalism. A white consciousness should be inculcated, and children should realise that they are the bearers of Christian Western civilisation. The fight for self-preservation and the right to self-determination of the whites in South Africa is a special task of education.

(Hunter, 1966, cited in Johnson, 1982, p. 223)

Compared to white education, that of African peoples was decidedly and deliberately impoverished and was neither compulsory nor free. Classes were overcrowded with a chronic shortage of learning materials and teachers were inadequately trained and underpaid (Johnson, 1982; Nkabinde, 1997). It was these vastly different realities that led to social and political awareness among students, not only of the crisis of the Bantu Education System, but also other apartheid-designed deprivations afflicting African peoples. Consequently, student struggles invariably involved broader issues that affected communities and workers. For instance, the question of Bantu education was among the issues taken up during the 1954 ‘Resist Apartheid Campaign’ (Christie, 1982). Other issues involved the question of land (Group Areas Act, Native Resettlement Act), freedom of movement (Pass Laws), political association (Suppression of Communism Act), and the anti-trade union measures implemented by the apartheid government (Christie, 1982).

In 1959, the apartheid government implemented racial stratification of universities. The University of Fort Hare was to be for the amaXhosa; University College of Zululand for the amaZulu; University College of the North for the Tswana, Sotho, and Venda peoples; the University College of the Western Cape was for Coloured people; Indians were assigned to the University College of Durban Westville; and Whites to Wits, Pretoria University, Stellenbosch University and UCT (Christie, 1982). This laid the ground for the politicization of Black youth, and particularly students, that gave rise to the establishment of the South African Students Organisation (SASO) and the Black Consciousness Movement (BCM) in 1969. It was the latter which, although organizationally weak, provided a strong ideology that appealed to Black youth and students in particular (Hyslop, 1988). Under Steve Biko’s charismatic influence, the Black Consciousness Movement rejected white supremacy and domination in its economic, political, cultural, and psychological articulations (Christie, 1982; Ranuga, 1986). Like Frantz Fanon, Biko put a premium on a “healthy subjectivity, of a robust, proud and positive self-image as crucial both in the creating of solidarity among the oppressed and in empowering one’s self to resist oppression” (Biko, 1978, cited in Hook, 2004, p. 104). The engine of Black Consciousness, Biko argued, was political “conscientization”: “We try to get the Black [hu]man in conscientization to grapple realistically with their problems…to develop what one might call an awareness, a physical awareness of their situation…to be able to analyse it, and to provide answers for themselves” (p. 127).

By 1976, the political culture and attitude of urban Black youth, injected by Black consciousness and other political ideologies (e.g., the African National Congress and the Pan African Congress), heightened awareness of the general deprivation suffered by Black people and increased the demand and urgency for an alternative and humane social formation. The political climate was tense as student resistance in schools and universities continued (Christie, 1982; Hyslop, 1988). The last straw was the Bantu Education Department’s insistence on using Afrikaans as a medium of instruction to reassert Afrikaner cultural importance. The outcome was the June 16, 1976, Soweto Uprising (see Magubane, 1986; Brink et al., 2001). Indeed, the imposition of a language on an oppression’s peoples is no small matter and both Biko (1978/2004) and Fanon (1956/2008) understood this well. For instance, Fanon writes: “To speak means to be in a position to use a certain syntax, to grasp the morphology of this or that language, but it means above all to assume a culture, to support the weight of a civilization” (p. 8).

In Degenaar’s (1990) distinction between physical violence and violation, the foregoing constitutes both. The deliberate provision of inferior education to Black youth, and all that accompanied it, constituted violations that denied Black youth their integrity and dignity as human beings. Moreover, the intergenerational consequences of such violations and suspension of ethics still negatively affect millions of Black people. In effect, poor education ensured a generational dearth of human potential and possibilities. When Black youth resisted apartheid’s attempts to make them nothing more than laborers and servants, thus violating their right to self-expression, this culminated in the deployment of deadly violence on Black young people, first in Soweto and then across the country. All this because white people “with their characteristic arrogance of assuming a ‘monopoly of intelligence and moral judgement’…[as] self-appointed trustees of black interests [had] gone on to set the pattern and pace for the realisation of black [hu]man’s aspirations” (Biko, 1978/2004, p. 71).

Students and Violence after Apartheid


To explore violence among students in the recent postapartheid era, excerpts of qualitative data from ‘The new Student Movement in South Africa’ study are presented here:

I was part of a group that responded to crises on campus. They called it the ‘Crisis Response Team’…at some point when there was a [student] protest [and] when they [university management] saw that students were not convinced in the kind of response that they gave to the [students’] demands, Jansen [the university Vice-Chancellor, at the time] wrote something to the effect of ‘if they continue, arrest them.’ Or something along those lines and that was basically to tell Prof. Nicky Morgan to alert private security and the police. And you know, that is how the violence also erupted at the hands of the private security and the majority of the students.

(Student, University of the Free State)

This excerpt demonstrates the use of violence as a technique of power deployed by an institution to direct the behavior of individuals and groups. Violence was used to reinforce the power of authorities to determine life and order or the ordered life of the institution. Protests, which in this case can be understood as a demand for an alternative order of institutional life, were a threat to the rationality (discourses, practices and apparatuses) that determined the parameters of possibility and the rhythm of life within the institution. However, protest and even violent protest within institutions of higher education (especially historically disadvantaged institutions) in postapartheid South Africa did not commence with the #MustFall movement. Student protest had long been part of the rhythm of institutional life in some higher education institutions. The difference then, it would seem, is that historically white universities such as Wits, UCT, and Stellenbosch largely became the center of focus in the media. Perhaps precisely because they were historically white institutions invested with particular symbolic and ideological investments.

In applying violence against students, the university did not use internal campus security but private security firms and the state police. Having campus security in all universities is understood and presumably justified as a means to protect students and staff against perceived or real threats to the order of campus life. However, when campus life was troubled by student protests, the students who demanded different conditions of institutional life were perceived as an internal threat to the institutional system. Consequently, agents that were not entrusted with protecting students on campus were deployed to apply punitive power against students. In this instance, the state, through its police force, intervened on behalf of the university by using violence as a technique to coerce the conduct of students—that is, to govern them and their conduct with violence. In this way violence can work as an instrument of governance traded between institutions of government and society in service of the same end: to direct the conduct of human beings.

Protest does not inherently entail violence or the threat thereof. It does, however, signal a strategic change in the means of communication and negotiation (e.g., politicization and mobilization of large numbers of people) around contested issues and conditions of life, when other means have been exhausted. For instance, Black students at UCT raised the issue of their invisibility in the culture, symbols, language, and social imagination of the university as early as 2004–2005 (Khanyile, 2017). In the name of transformation at UCT, the 2004–2005 Student Representative Council, which largely comprised Black students, called for the renaming of the Student Development and Services Department building to the Steve Biko Building. University management was slow to react, and what began as negotiations between student representatives and university management increasingly became politicized. Ultimately, student leaders mobilized students through referendums and marches. The then Vice-Chancellor later conceded that the renaming of buildings had been frustratingly slow (Khanyile, 2017). The issue of Black cultural and symbolic representation at UCT returned in 2015–2016 as a crucial issue in student politics and activism that germinated around the slogan #RhodesMustFall, and later, #FeesMustFall, as student activism and politics spread nationwide. Similar issues, including the ‘Admission Policy Debate’ (2008–2014) and ‘To Whom Does UCT Belong’ (2011–2013) were raised through online platforms at UCT.

Although this article focuses on student politics and institutions of higher education, there are similarities manifest in broader society—that is to say, there is a sense that university campuses (and schools) in postapartheid South Africa are sites in which unresolved historical inequalities and injustices are articulated and struggled over. And to this extent, violence emerges as a continuous current (connecting apartheid and post-apartheid regimes) in student activism and politics. In both regimes, there is a sense that the application of violence against students was not intended to induce fear and thus limit the radicality and scope of student politics and mobilization. Violence, it appears, was deployed to cause grievous corporeal and psycho-emotional harm or death. The 1976 record shows this, as does the recent student activism.

You had students being beat by security–we had that on camera…you had the roughness of security, that’s where the name Boko Haram originated from because what happened is a lot of the security officials were private security. Some of them were believed to have fought in war environments before, or at least strong conflict environments.…So they were responding to students as if students were very threatening and violent assailants who needed to be physically subdued even after they’d surrendered. (Student, University of the Free State)

The emerging narrative seems to be that transformation (i.e., addressing curriculum content, symbols and heritage, academic staffing, language policies, priorities, values, and the rhythm and the spirit of institutional life) of institutions of higher education in South Africa, and perhaps more particularly historically white institutions, has been frustratingly slow. Negotiations between university management and student leaders often collapsed into political hide-and-seek games that served to preserve the status quo. Student frustration gave way to increasingly radical student politics and mass mobilization. University management, caught off guard and unable to creatively and proactively respond to what had crystallized into student demands, circled the wagons and called for more talks, negotiations, and public dialogues about transformation. Students, on the other hand, had had enough of talks-about-talks and responded with increasingly radical tactics. Collective anger and frustration become more palpable. Radical thinkers such as Frantz Fanon, Steve Biko, Robert Sobukwe, Paulo Freire, Angela Davis, Mpula Gqola, and others were feverishly read by students. Students (re)discovered a language and politics of their plight as self-directed political conscientization unfolded in various ways—the hope that Biko (2004) had when he spoke of Black people grappling with their problems, analyzing them, and finding answers for themselves (as quoted previously).

At this point, students could hardly be pacified by university management who, while desperately trying to bring the situation under control, were only perceived by students as rehearsing rhetoric. Students turned to violence. This was a tipping point and state police and private security were deployed by the university. A variety of violence and violations ensued and reinforced each other between students, management, and security forces. Violence, at the hands of security forces and endorsed by institutions of higher education (and the post-apartheid government, to the extent that the government did not condemn the use of violence against students) became a technique and technology of punitive power used in an attempt to govern the conduct of student populations with the aim of restoring the status quo of institutional life.

It would be a mistake to conclude that the issues struggled over in the recent student activism are confined to institutions of higher education. What took place through student activism, was a resurfacing of what Fanon (1963/2004) called “the trials and tribulations of national consciousness” (p. 97). In South Africa, part of the trials and tribulations of forging a democratic social formation is that the 1994 political emancipation was mistaken for the end of apartheid, rather than the beginning of the work needed to form a new national consciousness—that is, 1994 should have marked the beginning of a multi-layered political, economic, spiritual, psychosocial, and cultural national revolution and evolution to make South African society a humane place in which to live—especially for oppressed peoples, suppressed and brutalized for centuries. The nation failed in this respect, and more than two decades later, the unresolved challenges generated by history resurfaced in institutions of higher education. Rather than concerted efforts to confront the presence of these histories, the matter was postponed through state and institutionalized violence.

The 1980s offer another important historical reference for how students and youth became increasingly central in the struggle against apartheid. This was particularly so when the education struggles merged with the broader community and national political struggles. Invariably, violence was traded between state forces and civilians. Students and the youth, who increasingly clashed with police and were often at the receiving end of state violence, retaliated with violence, targeting state property, agents, and allies (Hyslop, 1988; Marks, 2001; Sitas, 1992). Such violence was conceived as political and revolutionary (McKendrick & Hoffmann, 1991) and deployed as a means of social justice (Marks, 2001). Similarly, students, in the recent student movement, grappled with violence as an ideological phenomenon and a means to desired ends:

Do we want to start a revolution? I mean, it’s good that we are.…I know Frantz Fanon says, ‘each generation must discover its own mission.’ But I don’t want [to be at] a point where the means actually violates the very thing that we are trying to achieve. (Student, Nelson Mandela University)

So many comrades make tactical and ideological mistakes. They had an idea but the execution, I would argue, was very much wrong…imputing the question of violence in justifying the burning of a library was unFanonian. (Student, University of the Western Cape)

These excerpts show that students did not have a naïve disposition toward violence as a social and political phenomenon. In the first instance, there is the tension between taking up Fanon’s generational challenge and the possibility that violence as a means could undermine the goals pursued, in part, through violence. This suggests that students were aware that violence is a dynamic phenomenon, the use of which does not guarantee the achievement of desired goals. In this sense, there is an implicit recognition that violence can, at least in one way, be likened to gambling, when an individual or collective stands to win or lose. Whichever way the violence dice falls, the stakes are high for both political goals and human life. Also, of interest in the first excerpt is use of the word ‘violate’ in relation to violence as a means. That violence as a conduit has the potential to violate the integrity of the goals pursued through it is an important insight. It also lends support to the view that violence is a dynamic and slippery phenomenon that can simultaneously destroy and open possibilities. It can order the patterns and rhythms of human life and narrow the imaginative possibilities of alternative ways of living and dying.

The second excerpt presents the tension between justifying the use of violence and a commitment to Fanon’s psychopolitical thought. Resisting forms of violence perceived as unfounded and offensive to human and other life forms is a recurring theme in human history. This raises the issue of whether the use of violence can ever be justified. Revolutionaries resisting the imposition of violence often hold the view that counter-violence is politically and morally justified even if such violence, in turn, is countered by more violent forces (Degenaar, 1990). The second excerpt criticizes the burning of a university library as a misguided tactical and ideological use of violence. While the idea may have been to disrupt the normal activities of the university, thus drawing attention to the issues raised by the students, setting the library alight becomes a tactical error, for it not only disrupts the use of a communal resource, but destroys it. In this instance, violence (burning a library) violates both the integrity and value of the burned property and breaches Fanon’s ideological position on violence. Hence, the burning of the library is conceived as unFanonian. The latter is important since Fanon is one of the key thinkers that students rely on in constituting their ideological positions. Perhaps one of the most read—and yet most misunderstood—texts by Fanon is his chapter, ‘On Violence,’ in The Wretched of the Earth (Fanon, 1963/2004). Fanon is assumed to be prescribing violence when he writes, “National liberation, national reawakening, restoration of the nation to the people or Commonwealth, whatever the name used, whatever the latest expression, decolonisation is always a violent event” (Fanon, 1963/2004, p. 1).

And there is much more that Fanon says about violence, which is often lifted out of context and eclipses the fact that he was describing the state of violence instituted and perpetuated by racism, enslavement, and colonialism, which are the objects of analysis in The Wretched of the Earth. Gordon (2015, p. 118) has argued that “What the critics of the first chapter of his work, ‘On Violence,’ often fail to see is that Fanon is not arguing that violence is, in and of itself, revolutionary.” If anything, Fanon’s attitude toward violence might best be captured in the position of his friend and comrade, Abane Ramdane, who led the National Liberation Front in Algeria, against the French. Ramdane’s view, according to Beläid Abane (2011, p. 28) was that “violence had to be submitted, in whatever form, to political reason.”

So indeed the burning of a library is unFanonian to the extent that such action has not been subjected to political reason and thus does not advance the attainment of political and ethical goals. And an insistence on ethics is important since one of the crucial aims of revolutionary politics is the establishment of ethical relations suspended by racism, colonialism, and enslavement. It is the suspension of ethics which makes all things permitted in a racist and colonial world. Therefore the emergent tensions and problems of radical politics and political tactics (e.g., the use of violence) threaten to undermine the possibilities of ethical human relations. This last point is salient because violence within the student movement was not uncommon and especially against women, members of the LGBTQIA community, and other African nationals. This is a crucial point which deserves detailed attention if the workings of violence in the recent student movement are to be well understood.

Conclusion


This article has reflected on violences in South Africa using the recent student movement. It draws attention to the complexities of understanding violence as a phenomenon and an experience that almost always involves multiple parties, and contestations about violence itself and its use. By way of conclusion, the term ‘existential violence’ is deployed as a three-way invitation and provocation to think through the relationship between existence and violence. First, ‘existential violence’ brings into focus two phenomena often considered as opposite forces—violence can be seen as a force that threatens the emergence and flourishing of existence. From this point of view, ‘existential violence’ is an oxymoron. Yet the term stands precisely as a challenge to the idea that life and violence (including the possibility of death) are opposing forces. Therefore ‘existential violence’ is an invitation to rethink our ideas and beliefs about life and violence.

Second and consequently, ‘existential violence’ is a provocation to consider violence as an integral part of, and a catalyst in the evolution of carbon-based life on earth. Three examples may help illustrate this point. (1) Of the estimated 300 million sperm cells that enter the vagina, only one sperm cell stands a chance of fertilizing the egg at the end of the ‘sperm contest.’ The rest die in the course of the long or short march (depending on your perspective) toward the egg. (2) During prenatal life in the womb, the foetus first has slightly webbed fingers. It is the degeneration/dying of the web between the fingers that allows for human fingers to emerge. Several other similar processes take place in what may be called ‘the hand of death carving out life.’ This form of violence and death generates and shapes biological life. (3) The process of growing old relies on the degeneration and death of millions of cells and the gradual loss of bodily and mental abilities. In these processes, non-invasive forms of violence and death catalyze and generate life. As such, ‘existential violence’ can be seen as a current within which life is carried forward. However, this forward flow of life always culminates in death but can be seen not as an end, but as a new beginning in a different form and a different space-time dimension.

Third, ‘existential violence’ is also an invitation to think in the opposite direction–violence orchestrated by human intention and conduct. In human hands (individuals, groups, and institutions), violence often takes the form of exercising punitive power over other human beings, animals, and the environment. In this terrain, violence is often a disruptive and destructive force working in either subtle (nibbling away) or overt (spectacular) ways to compromise or end life in symbolic and literal terms. Here violence is a threat to existence, hence, ‘existential violence’. Nevertheless human-perpetrated violence that targets the body, emotions, psychology, and cultural and spiritual life of individuals, groups, and nations does not always result in symbolic and literal forms of death. People survive numerous forms of violence and still find ways of making new meanings out of their lives in the aftermath. This means that even when violence intends to destroy life, it may open possibilities for new meanings and ways of living—although, of course, not always. ‘Existential violence’ can be a complete erasure of life.

Either way and, ultimately, it may be helpful to think of violence as not an aberration disrupting otherwise peaceful lives but rather as a phenomenon intimately intertwined with the very fabric of existence. This last point echoes Collins’s (2013) persuasive argument that aside from common violent crimes, the fundamental problem is that South Africa is generally a violent society that accepts many forms of violence as legal and socially acceptable. Violence, therefore, is an undeniable feature of life and coexistence that runs like a current in the histories and relations of the Global North and South and within the intestines of the postcolonial Global South, as it contends with and contests old and new forms of human bondage.
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CHAPTER 13 


Tagore’s Vision of Postcolonial Youth Futurities in Education and Literature



Sreemoyee Dasgupta



Introduction


This article explores Rabindranath Tagore’s ideas of the Romantic child in connection with his notions of nationalism and education to demonstrate how childhood and youth were central to his ideas of anti-violent decoloniality. Tagore (1861–1941) is most famous internationally as a mystical man of spiritual learning who was the first non-European to win the Nobel Prize in literature in 1913. His contributions to literature and the performing arts have been widely studied, although his experiments in rural reconstruction and education have been less acknowledged. While a staunch anti-colonialist, Tagore was disillusioned by the radical violence practiced in the name of nationalism in his later years. Years before his denouncement of nationalism in his 1917 series of lectures, he had described nationalism as bhougolik opodebota, a geographical or territorial demon, in a letter to Jagadananda Roy, a teacher in his Shantiniketan school (Dutta, 2018). He supported Gandhi’s views of satyagraha, or passive political resistance, in theory, but felt that following it symbolically, as the masses did, would inevitably spill over into violence, both physical and epistemic. He was especially alarmed by the increasing communal violence between Hindus and Muslims. For him, the path to freedom from foreign rule lay in strengthening and reforming Indian society through rural reconstruction and education, in what Uma Dasgupta terms as “constructive swadeshi”—a form of patriotic political action rooted in the constructive forces which can lead to social progress in a new nation (Dasgupta, 2004, p. x).

This belief was the prime motivator behind his attempts to found a self-sufficient village unit in Sriniketan. Tagore was also well aware of the symbolic violence caused by the colonial education system and believed in education as the political action which would lead India to cast off the yoke of foreign rule. His faith in the powers of imaginative education led to the establishment of a school and university in Shantiniketan during his lifetime. He aimed to impart an education that was harmonious with nature to children from the neighboring villages through a version of the precolonial hermitage system. For him, Romantic education with its basis in the natural processes of mental and moral growth, and by extension, the Romantic child, becomes the crux of his ideology of anti-violent nationalism and his crucial political action in defense of it. The notions of childhood held by British Romantic thinkers will be described later in more detail. Briefly, nineteenth-century writers like Wordsworth, Lamb, and others believed in a sanitized version of childhood as a time of innocence, purity, wonder, and intimacy with divinity. Influenced by this belief, educational philosophers advocated for a pedagogical methodology which utilized imagination and play to nurture these qualities in children.

This article focuses on Tagore’s beliefs about childhood, education, and pedagogical practices, claiming that his vision of childhood represents the confluence of his educational philosophy and his imaginings of nascent Indian nationhood. Tagore’s writings on childhood, in particular the poetry anthologies Shishu [The Child] (1902), its English translation The Crescent Moon (1913), Shishu Bholanath [The Child Bholanath] (1922), and his prose writings on nationalism and education are examined. It contends that Tagore’s focus on the Romantic child, and his actions toward formulating an Indigenous pedagogical system based on Romantic ideals, provides the Global South with a path to decoloniality which counteracts violent militant nationalism and the symbolic violence exerted by colonial education systems.

Colonial Education in India


Tagore’s distaste for the colonial education system is well-known, especially from the descriptions of his personal experiences in his autobiography, My Boyhood Days. Like his cousins, Rabindranath expressed a desire to attend school. However, by the time he was 13 or 14, he was set against formal schooling. “School grabbed the best part of the day,” he describes, “and only fragments of time in the morning and evening slipped through its clutching fingers. As soon as I entered the classroom, the benches and tables forced themselves rudely on my attention, elbowing and jostling their way into my mind…my spirit also shrank and faded among those faded, drab coloured days” (Tagore, 1943, p. 53). The role of the colonial education system in perpetuating colonial rule has been well documented by postcolonial scholars such as Frantz Fanon (1968), Ngũgĩ wa Thiong’o (1986), and others. Apart from creating divisive policies which led colonized populations into a race for limited resources, the epistemic violence caused by colonial education policies resulted in collective trauma which haunts and slows down the process of decolonization in former colonies even today. In Decolonizing the Mind, wa Thiong’o talks about the process of African decolonization and claims that the biggest form of oppression created by imperialistic systems was that of the ‘cultural bomb,’ the effect of which he says,

is to annihilate people’s belief in their names, in their languages, in their environment, in their heritage of struggle…in themselves. It makes them see their past as one wasteland of non-achievement…to identify with that which is furthest removed from themselves; for instance, with other people’s languages rather their own.

(wa Thiong’o, 1986, p. 3)

He describes this subjugation as a condition experienced by the African peoples and as a problem of African decolonization.

While wa Thiong’o’s argument is based on the literary and the linguistic, epistemic effects of oppressive education systems are further explained by Pierre Bourdieu in his enumeration of the symbolic violence caused by pedagogic systems in general. The term ‘symbolic violence’ was defined by Bourdieu and Passeron as the “power which manages to impose meanings and to impose them as legitimate by concealing the power relations which are the basis of its force” (Bourdieu & Passeron, 1977, p. 4). Later, Bourdieu describes the way in which “the dominant groups endeavour to impose their own life-style” (Bourdieu, 1984, p. 526) as a way of establishing their habitus, “the system of dispositions characteristic of the different classes and class fractions,” as the primary one (Bourdieu, 1984, p. 6). Although both these influential works were based on French society and culture, scholars such as Julian Go have argued that Bourdieu’s early work in French Algeria and colonialism contained the nascent expression of his later ideas, including habitus (Go, 2013). Whether or not Bourdieu’s views on colonialism influenced the development of the theory of symbolic violence and habitus, it is easy to see how such a concept may be applicable to the colonial situation. Symbolic violence was required to create a habitus in India which would be more amenable to both British tastes and economic interests. The colonial educators and missionaries may have had philanthropic and religious motivations, but ultimately, it was this realization by the British Indian government, notoriously articulated in Macaulay’s minute on education, that finally shaped the form and content of the colonial Indian education system. Macaulay aimed at forming “a class who may be interpreters between us and the millions whom we govern; a class of persons, Indian in blood and colour, but English in taste, in opinions, in morals and in intellect” (Macaulay, 1835, paragraph 34).

India was one of the earliest sites of British experimentation in colonial education. In her overview of colonial education and the birth of English literary studies in India, Gauri Vishwanathan writes, “Although commerce was the means by which England expanded internationally into distant outposts, education was effectively the site on which its reach was consolidated” (Vishwanathan, 1989, p. xvii). As Mangan points out in the Introduction to The Imperial Curriculum, the school curriculum was an integral part of the assimilation process of control by stereotyping, since colonial school books tended to perpetuate carefully crafted images of the colonized as weak, barbaric, chaotic, and primitive, in order to rationalize the colonizer’s continued presence and assuage any sense of guilt they might have felt, a pedagogic action necessary for maintaining imperial habitus. Thus education became one of most powerful methods by which to move young native subjects from their own symbolic universes to that of the rulers because it intervened “in the process of transferring legitimacy of ideological perspective from one generation to the next” (Mangan, 1993, p. 20). Pedagogical apparatus was also an important aspect of the civilizing and enlightening mission professed by missionaries. Because perpetuation of the dominant social formation required the establishment of a habitus that was “durable,” “transposable,” and “exhaustive” (Bourdieu, 1977, pp. 33–34), the most effective way of accomplishing it, by methods which didn’t involve physical oppression on the part of the British, was by exercising symbolic violence through pedagogic action, since it concealed, at least initially, the power relations in play.

Even so, the content and medium of this education remained a matter for debates which continued over the first half of the nineteenth century, with legislators unable to decide between a vernacular traditionalist system of education, or a western liberal one. A decision was made in favor of a Western, liberal, rationalist mode of education, to be imparted in English. Underlying the obvious racial hierarchization was the logic that in order for native Indians to assimilate into the habitus established by the British, it was necessary to raise them “to the intellectual level of their Western counterparts,” by creating a subjectivity congruent with European ideals which would thus be more conducive to colonial rule (Vishwanathan, 1989, p. 6).

Attempts to do so through missionary efforts drew the ire of the religious Indians and eventually English literary studies became the means of establishing the dominant colonial habitus. Additionally, colonial education and the English language were seen as avenues toward material advancement, and therefore were recognizable as legitimate, or in Bordieusian terms, as having more symbolic force. Similar to, but earlier than the African continent, India experienced the gradual rise of English as the main indicator of a formal education system and the path to a “colonial elitedom” (wa Thiong’o, 1986, p. 12). The British succeeded in their goals; the introduction of colonial education did create a class of Indians who benefited from English education and the jobs created by the administrative apparatus, and were therefore content to be loyal to the British Indian government.

As time went on, however, this led to two unanticipated outcomes. First, as the numbers of educated Indians gradually increased, they found themselves without adequate employment. Second, the paucity of employment caused groups of Indians to turn to professions which would not be entirely dependent on the goodwill of the government. Teaching, law, journalism, and medicine increasingly became popular career options, and it is this group of people who ultimately came to form the bulk of the Indian National Congress. Confronted by these unforeseen complications, in the 1870s, the government passed a resolution to withdraw financial support for English education on the grounds that the system had become self-sustaining, unlike vernacular education. In other words, they realized that colonial education had led to the creation of a habitus which they were no longer willing to support for fear of fomenting political dissent. But, by then, the seeds of ruptures within Indian identity had already been sown (Mangan, 1993).

Tagore recognized these ruptures and the primacy of education within colonial politics when he claimed that, “The history behind the snowball fight between Charlie and Katie might be intriguing to an English child. But when our boys read these in a foreign language, not having the memories, they cannot form a picture in their imagination, and have to proceed blindly” (Tagore, 1892, p. 538). Having been educated in English as well as the vernacular tongue, Bengali, he was aware that English language education within the contemporary colonial system merely served utilitarian market purposes, encouraging the colonial subject to be imitative, servile, uncritical, and imaginative (Tagore, 1892). As his biographers, Dutta and Robinson put it, “In tandem with his patriotism grew the deepest of all his social convictions: that faulty education was the cause of most of India’s ills. He hated the system’s monotony, of course, its alienation from life and nature, its utilitarianism, its emphasis on English virtually excluding the mother tongue and, most of all, its joylessness” (Dutta & Robinson, 1995, p. 123).

In his own institution in Shantiniketan, he established Bengali as the medium of instruction. In setting up his own pedagogic agency and pedagogic authority, Tagore was aware that “all pedagogic action is, objectively, symbolic violence insofar as it is the imposition of a cultural arbitrary by an arbitrary power” (Bourdieu & Passeron, 1977, p. 5). But he had also come to the conclusion that the only sustainable way of countering the symbolic violence of colonial education would be the establishment of a new habitus, to reduce the oppression of the arbitrary, through a method of Indigenous vernacular education based on the principles of pleasure in learning, critical thinking, and independence of thought, all of which he found sorely lacking in the education system. This new Indigenous system would also have the advantage of laying the foundations for national unity and erasing the violence and divisive conflicts which he saw within the Indian nationalist movement. It is in conceiving this site of political action and decoloniality, and in his attempts at reviving joy in native education, that he found Romantic childhood and Romantic education to be instrumental.

The Global Spread of the Romantic Child


As a scion of the famous Tagore family, Rabindranath Tagore was brought up in an atmosphere of imaginative creation and learning. That he was influenced by the European Romantic movement is almost a truism by now. His love for nature, for life, and his devotion to religious mysticism were evident since his childhood, as was his dislike of schooling. He was never comfortable with institutionalized education and did not manage to achieve completion in any of his academic endeavors, in India or England. He attributes his own success to the fact that he “had the good fortune to escape the school training” which may have resulted in his literary output becoming merely imitative, drawing on an “artificial standard based upon the prescription of the schoolmaster” (Tagore, as quoted in Dasgupta, 2009, p. 57). None of this is new information since the Bard of Bengal’s interest in education, his Romanticism, and his controversial political views, among other things, have been well documented by writers and scholars. However, though his writings and views on childhood are equally well-known, there has been surprisingly little scholarly attention devoted to them, with the exception of a chapter in Rabindranath Tagore in the Twentieth-Century titled ‘Remembering Robi’ by Satadru Sen (2015).

There are anthologies and articles on individual writings for children, but the lens of childhood and youth studies has been overlooked in the case of this extremely famous children’s author. Tagore viewed childhood as a period during which the foundation of the individual, the nation, and of humankind is laid, and thus, his vast repertoire of writings include works both on children, on childhood, and for children, in various form such as poetry, short stories, essays, and autobiographical accounts. He contributed to children’s periodicals and was the editor of Balak [Boy/Child] (1885–1886), a children’s periodical published by the Tagore family, which later merged with the periodical Bharati. His short stories, such as Kabuliwallah [The Man from Kabul], Atithi [The Guest], Post Master, Ichchapuron [Wish Fulfilment], and Ginni [Housewife], among others, all attest to the importance of childhood and children within his ideology and continue to be taught in schools today. But it is in his poetry about childhood that one can really sense that—like his English counterparts, Wordsworth, Coleridge, Lamb, and De Quincey—the locus of his Romantic ideology is childhood, underlying all his political and pedagogical views and his ideas of nationhood. Anthologies like Shishu and Shishu Bholanath encapsulate his ideas of childhood in his favorite genre, revealing both the influence and the indigenization of British ideas of the Romantic childhood.

The construct of the Romantic child is quite well known among childhood scholars and is a permeating omnipresence in children’s literature scholarship. The most common narrative—that of the idea of childhood espoused by Romantic writers and poets as a period of innocence, delight, and wonder—was unambiguously adopted by the writers of Victorian and Edwardian children’s literature (known as the Golden Age of children’s literature). Scholars such as Judith Plotz, Peter Coveney, and Hugh Cunningham note that Romantic writers and poets explored and fetishized childhood as almost a race apart from adults (Coveney, 1967; Cunningham, 1995; Plotz, 2001). During this period, children were considered primitive creatures, closer to Nature and divinity, and innocent of the affectations and trappings of society. To preserve the continued existence of this pure, transcendental, asexual, and happy child, and protect such children from adulthood, they had to be kept isolated from society and contemporary culture. Victorian authors have been regarded as continuing this perspective of childhood, which was notorious for objectifying the child as a fixed symbol of innocence, detached from society and from adults. Of course, there has been resistance to such a narrative of childhood (see for example Kincaid, 1992 and Gubar, 2009). However, although the Romantic child is not a monolith and probably only one version of the quintessential child, entirely dispensing with the category would be detrimental to the discursive lens with which we examine the nineteenth century.

The protection of the Romantic child included careful monitoring of the child’s educational and intellectual progress, since premature exposure to societal influences would mar the unspoiled innocence of the child. Taking a cue from Rousseau’s Emile, excessive early education was considered an anathema to the Romantic child, as Plotz points out when she claims, “it is precisely the anti-educational strain, coexisting, as it does, with a ceaseless concern with development, that guarantees both the sincerity and value of Romantic educational thinking” (Plotz, 1979, p. 68).

The Romantic vision of education as a natural process guided by the human constitution disdained the mechanical nature of mere instruction. Plotz notes: “To be truly childlike means to be imaginative” (Plotz, 1979, p. 87) and that the “best education was one which carried childhood values to maturation” (Plotz, 1979, p. 77). If the aim of education is to ensure a spontaneous continuity in human development from childhood to adulthood, to retain childhood in the mature psyche—as thinkers like Wordsworth, Rousseau, Pestalozzi, and Herder believed—then child’s play and imagination transform from diversions to educational ideals. This led to what is seen as a general movement from didacticism to delight in writings for children, fictional and educational. Folk and fairy tales, fantasy, legends, and nursery rhymes gradually became staples in children’s fiction and images of the lively, imaginative child; the strange child; and the eternal child came to dominate the images of childhood during the nineteenth century, highlighting children’s connection to the spiritual through imagination (Kümmerling-Meibauer, 2007). And this freedom of the imagination, of the soul, to seek knowledge as the mind, rather than a foreign education, dictated, was what Tagore fought to protect as the political action which would lead to true emancipation.

This movement toward imaginative fiction and education as a self-learning process guided by the natural human progression of physical, moral, mental, and spiritual growth was not restricted to Britain. The transatlantic movement of Romantic childhood into America and its transnational growth across Europe has been well recorded by children’s literature scholars, with most choosing to focus on British, American, or Western European notions of childhood. In response to this, scholars such as Emer O’Sullivan (2005) and Zohar Shavit (1986) have noted the global preponderance of Romantic notions of childhood and the figure of the Romantic child, which has resulted in a severe under examination of children’s literature of the Global South. However, these apparently global ideals of childhood have failed to account for both the history and the lived realities of non-Western childhoods, especially of marginalized populations. And yet, children’s literature in the Global South has been shaped by forces of imperial history and the travelling of ideas of childhood and children’s texts must be acknowledged, and there is a need to distinguish between ideas that are local and those that have been imported and incorporated into the local narrative to arrive at culturally specific ideas of childhood. Steeped in European literature as well as vernacular and Sanskrit texts throughout his life, Tagore provides a good example for considering how the Global South absorbed and indigenized European ideas of childhood and employed them as lenses through which to understand and participate in political and nation-building actions.

Colonial Bengali Children’s Literature and Tagore’s Vision of Childhood


In his short story Oshombhob Kotha [Impossible Tale] written in June 1893, Tagore provides a layered description of the process, product, and motivation of storytelling. The tale describes a young boy avoiding his tutor for the pleasures of a storytelling session by his grandmother on a lazy, rainy evening, interspersed with the story itself. Written in a chatty, digressive tone, the tale is a retrospective look at the primacy of imaginative composition in children’s education, their dislike of contemporary teaching methods, and describes contemporary audiences’ reaction to original children’s stories. In doing so, he is joining many eminent Bengali writers and thinkers of the late nineteenth century who urged the inclusion of delight in children’s literary experiences, moving away from the prevalent trend of didacticism, like their contemporaries in England. As the need for texts specifically targeting children arose in the aftermath of the colonial education system, various groups emerged in the nineteenth century to meet this demand.

The publication of Digdarshan [Viewing the Horizon], the first Indian children’s journal, in 1818, by the Serampore Mission Press, was followed by many decades of informational and edificatory literature for children, mostly in the form of text books and informational periodicals. After the Mutiny of 1857, however, the proliferation of children’s literature was followed by the gradual inclusion of themes such as nation, nationalism, and patriotism. This politicization of children’s texts was also accompanied by an increasing interest in folklore, fairy stories, fiction, and fantasy. Thus, from its early days, the project of imaginative expression was intertwined with the increasing awareness of India’s position as a disadvantaged and subjugated colony. The desire to make reading rewarding for children, and to experience the “pleasure of challenging their rulers by creating a make-believe world,” made forms like fantasy and Carrollean nonsense popular (Roy, 2011, p. 128). And many, like Tagore, came to believe that imagination should be cultivated in children as an appropriate part of the period of development they occupied, and within the processes of their education, to create a nationalistic habitus.

Writing in this milieu, childhood became the lens with which Tagore assimilated his views of education and nationhood. While he believed in absorbing some aspects of Western liberal and rational education, he was convinced that the colonial system of education was restrictive and meant to serve an ulterior imperial purpose. In his 1892 essay, The Discrepancies of Education, he claimed that the learning and mastery of the English language took up much of the children’s time and energy and this was a kind of rote activity in which the mind and mental faculties were not overly engaged. The discrepancy between medium and thought enfeebled the intellectual capacities.

Educated, well-read, and well-traveled, Tagore was aware of the Romantic philosophy of childhood and that “educational and developmental idioms are a crucial part of the Romantic idiom, since humanity had come to be defined as the capacity for intellectual, moral and imaginative growth,” as Judith Plotz tells us (Plotz, 1979, p. 64). Thus, The Impossible Tale begins with the timeless phrase “Once upon a time, there was a king” (Tagore, 1893, p. 270) and goes on to describe the need for a malleable imagination in the contemporary situation.

The alternation between the frame story of a young Rabindranath trying his best to avoid his tutor and the fairy tale told by his grandmother highlights the capacity of originality and imagination to bequeath this “capacity for intellectual, moral and imaginative growth,” which he believed was lacking in the contemporary educational system, and was necessary for a truly emancipated India (Plotz, 1979, p. 64). In imagining a system of education that would rid the country of both foreign rule and of its own ills, Tagore prioritized a Romantic view of childhood and children’s education, while indigenizing both to reflect the realities of Indian childhood.

Wordsworth, often regarded as “the principal explorer” of childhood, was undoubtedly a powerful influence on Tagore’s thinking about childhood (Plotz, 2001, p. 1). The opening poem of The Crescent Moon, titled ‘The Home’ describes Tagore walking through the fields during sunset when he hears the solitary voice of an unseen boy singing. The boy’s voice leaves “the track of his song across the evening” (Tagore, 1913, verse 1), a reverberation reminiscent to that of the Solitary Reaper’s “vale profound overflowing with sound” (Wordsworth, 2010, p. 253). However, unlike the Reaper’s song, the boy’s song is knowable, speaking of his village home “at the end of the waste land, beyond the sugar-cane field, hidden among the shadows of the banana and the slender areca palm, the cocoa-nut and the dark green jack-fruit trees,” in a landscape that is unmistakably Bengali (Tagore, 1913, verse 1). He walks away as Wordsworth’s poet-speaker does, bearing with him the music “long after it was heard no more,” (Wordsworth, 2010, p. 253) in the images awakened in his heart of happy childhoods spent in the arms of mother and Mother Nature.

The knowability of the song reveals one of Tagore’s major differences with Romantic discourse, which attributes to the child the mental qualities “befitting a solitary creative genius who in isolation from human society is able to form unitary visions of a world instinct with meaning” (Plotz, 2001, p. 13). Tagore’s literary children are not permanently solitary or alienated from society. Instead, while society and adulthood have the capacity to damage the childlike aspect of the mature mind, a natural and imaginative education has the capacity to carry “childhood values to maturation” (Plotz, 1979, p. 77). And this education is not acquired by seclusion but by a combination of natural education and a harmonious socialization process as is strongly demonstrated in his short stories, like ‘Atithi’ [The Guest], ‘Post Master,’ ‘Ichchapuron’ [Wish Fulfillment], and ‘Ginni’ [Housewife].

Through these stories, Tagore portrays an affective dysfunctionality caused by lack of assimilation of idealized and domesticized childhoods in children, a trope in his stories. Time and again, this separation of idealized and domestic childhood harms both children and their families. While Tagore does see culture and nature as two separated realms, he suggests that it is the collaboration between the two in individual children which makes for the most mature and evolved adults, who cannot only grow up to prosper, but must also occupy the position of being a useful and therefore most desirable kind of citizen of a politically autonomous nation. Indigenized Romantic children, for him, provide the bulwark against a myriad of violences inflicted on colonial Indian society.

Both Romanticism and social anchoring are easily visible in the notions of childhood inscribed in the poems Shishu and Shishu Bholanath. Thus children meet and play “on the seashore of endless worlds,” with sand houses, leafy boats, and empty boats, while still being ensconced in the world of nurseries and mothers (Tagore, 1913, verse 2). Not a race apart, these children get dirty and cry when scolded and have conversations with their siblings, and dream of being princes. Unlike Madhu the boatman, whose boat “is moored at the wharf of Rajgunj,” and who takes his boats to markets, they will take theirs across “the seven seas and the thirteen rivers of fairyland” (Tagore, 1913, verse 20) But, at the end of the day, they come back home to tell their mothers all that they have seen.

The quintessential Romantic child, Plotz claims, “is principally produced by two initiatives: the identification of childhood with Nature—both as Law and as the green world—and the attribution to children of an autonomous, unitary consciousness” (Plotz, 2001, p. 5). As beings of nature, children are filled with the vitality, beauty, primitivism, and proximity to divinity inherent in nature. As autonomous beings with unitary vision, children’s minds are represented as a repository of farsightedness and prophetic qualities which include idealism, holism, vision, animism, faith, and isolated self-sufficiency.

In Tagore’s children, we see many of these qualities. When the child in Jonmokotha [The Beginning] in The Crescent Moon, asks his mother about his origins, her response describes the child as a divine creation made from the very soil of the land, a creature to be simultaneously worshipped, but also convenient in its “clayful” plasticity, made and unmade in the eye of the adult’s desire, like its Romantic counterpart (Tagore, 1913, verse 7). The elision between the child and the divine is clearly visible in the poem Shishur Jibon [A Child’s Life] in Shishu Bholanath, where the poet’s address to the child slips almost imperceptibly into a conversation with God, and his comparison of his dreary, material, adult life with that of the child turns into a request to God to return him to childhood so that he could play God in solitude, and understand the world as simply as read through God’s eyes (Tagore, 1922, verse 2). This imaginative, divine, child of wonder lies at the center of his image of childhood and is the child he seeks to nurture to adulthood through his Indigenous pedagogical methods.

Tagore’s children, though, in contrast to the self-sufficiency and isolation of the Romantic children described by Plotz, are creatures embedded in a social context. They envy merchants, hawkers, sailors, and gardeners for their freedom in choosing their vocation, run away from the authority of institutionalized education, are misunderstood and chastised by society, compare themselves to the adults in their lives, and aspire to be like them. They are babies, imagining, dreaming, sleeping in their mothers’ arms, and yet are fascinated by the mysteries of adulthood, when learning will no longer be an oppression and clarity will reign.

In Choto Boro [The Little Big Man] in The Crescent Moon, the child dreams about growing up, and not kowtowing to various forms of authority (teacher, father, elder brother). He is willing to take adult responsibilities, if it is accompanied by adult freedoms (Tagore, 1913, verse 27). The immersion in imaginative play does not extract him from his position in society or exempt him from maturation and growth. These are no fixed, eternal, timeless children, but children who display the potential for carrying their childhood values into adulthood. And to do so, education becomes a necessity, especially in a colony whose visions of nationhood are only as steadfast as the potential of its youth. If Tagore’s reversion to the solitary self-sufficiency of the essential child reflects the Indian values of domesticity, then his discarding of the anti-intellectual, anti-educational stance squarely positions children’s education as the crux of India’s nascent nationhood.

However, discarding may be too harsh a word: Tagore never decried the value of an imaginative education which allows children freedom to combine learning with pleasure. He spent the last forty years of his life as an educator and in his own pedagogical practices, he set up pioneering techniques, such as learning through crafts, holding classes outdoors, and educating all the senses through the performing arts. He chose Shantiniketan as the site of his educational experiments because of its rural remoteness and distance from city life. He describes this school as owing its existence not to “any new theory of education, but the memory of my school-days” (Tagore, as quoted in Dasgupta, 2009, p. 88).

As mentioned earlier, Tagore’s autobiographical writings describe his discouraging experience with institutional education and he therefore attempted to provide Indian children with an Indigenous alternative. Apart from his pioneering techniques in the school he established, he also insisted on education in the vernacular, to encourage a love for Indian languages, literature, and culture and to break through the symbolic violence of an oppressive habitus. Incorporating the vernacular with the international, using Romantic pedagogy, had the added advantage of broadening the cultural horizons of conservative and culturally insulated Indians, thereby facilitating a new Indian personality he believed was necessary for the progress of an autonomous culture. He was of the opinion that “The minds of children today are almost deliberately made incapable of understanding other people with different languages and customs. The result is that, later, they hurt one another out of ignorance and suffer from the worst form of the blindness of the age” (Tagore, as quoted in Dasgupta, 2009, p. 83). Cultivating this new Indian personality lay at the core of his political action through education, not just because it signified resilience, but because it would be a force for national unity, the lack of which he saw as one of the main deterrents to India’s emancipation.

His primary complaint was against the pedagogical practices followed in colonial Bengal, a reflection of an education system he felt was restrictive and meant to serve an ulterior imperial purpose. Thus all the complaints by children in Shishu and Shishu Bholanath are against tedious methods of pedagogy and unsympathetic, pedantic schoolmasters, not against the acquisition of knowledge. He believed that “The highest education is that which does not merely give us information but makes our life in harmony with all existence” (Tagore, as quoted in Dasgupta, 2009, 83) and in poems like Nirlipto [Unconcerned], Khoka’r Rajyo [The Boy’s World], and Bhitore O Bahire [Inside and Outside] we find child figures who, unruffled by the vagaries of adult life around them, learn about the world through their communion with the soil, the wind, the trees, the stars, and Nature itself, since they are “dwellers of the inner chambers of the world mother’s house” (Tagore, as quoted in Dasgupta, 2009, p. 90).

Even when they are not ensconced in the lap of Nature, they fret against the daily regulations of the school day and want to pretend it is evening, so that they can play (Proshno [Question]), and re-enact their teacher’s admonishments on their pet kittens (Masterbabu). They make paper boats out of their fathers’ notebooks, prefer to stay ignorant, and long for the arrival of Sunday, under the oppression of a system which shut down questions and created adults who blindly followed the violent and communal ideologies they were fed, both by the government and the militant nationalists. In advocating for Romantic methods of education, Tagore places the Romantic child, with its potential for an open mind and expanded consciousness, at the forefront of his politics.

Conclusion


In a letter to Gandhi, Tagore described his work in Shantiniketan as “the cargo of my life’s best treasure” (Tagore, as quoted in Dutta and Robinson, 1995, p. 323). As he withdrew from active politics due to the violence of militant nationalism, his focus shifted to his educational efforts and his ‘constructive Swadeshi’ through his school and stayed there until the end of his life, out of his conviction that this was the only way to overcome the epistemic and symbolic violence of colonial rule. The theory of education at the core of his beliefs and actions arose from his own experiences of schooling, and his experience of children’s minds, which he viewed through a Romantic lens. Given the importance and relevance of his views to modern political and educational philosophy, Romantic childhood, a construct inherited from the British, is of crucial significance to Indian politics of decolonization in the early twentieth century.

This article highlights the processes by which the ontology of youth and transnational literary practices of colonialism determine visions of sovereign nationhood in the Global South. Colonial and postcolonial childhoods have been shaped by the legacies of colonialism, since the perpetuation of colonial structures and institutions over decades were dependent on the capacity, on the part of European powers, to order the lives of succeeding generations of children and to shape colonial childhoods to produce compliant native subjects. This history of colonial childhood subsequently informs the contemporary relationship between youth, literature, and postcolonial public policies, which determine contemporary childhood in the former colonies. Without an adequate understanding of the historical continuum between colonial childhoods and postcolonial nationalities, the role of youth and youth literature in deciding postcolonial futurities is undervalued, ultimately leading to a Eurocentric vision of both childhood and national progress.





References



Bourdieu, P. (1984). Distinction: A social critique of the judgement of taste. Harvard University Press.

Bourdieu, P., & Passeron, J. C. (1977). Reproduction in education, society and culture. Sage.

Coveney, P. (1967). The image of childhood. Penguin.

Cunningham, H. (1995). Children and childhood in western society since 1500. Longman.

Dasgupta, U. (2004). Rabindranath Tagore: A biography. Oxford University Press.

Dasgupta, U. (2009). The Oxford India Tagore: Selected writings on nationalism and education. Oxford University Press.

Dutta, D. (2018). Connecting cultures: Rethinking Rabindranath Tagore’s ‘ideals of education.’ Social Identities 23(3), 412–423.

Dutta, K., & Robinson, A. (1995). Rabindranath Tagore: The myriad-minded man. Bloomsbury.

Fanon, F. (1968). The wretched of the earth. Grove Press.

Go, J. (2013). Decolonizing Bourdieu: Colonial and postcolonial theory in Bourdieu’s early work. Sociological Theory 31(1), 49–74.

Gubar, M. (2009). Artful dodgers: Reconceiving the golden age of children’s literature. Oxford University Press.

Kincaid, J. (1992). Child-loving: The erotic child and Victorian culture. Routledge.

Kümmerling-Meibauer, B. (2007). Images of childhood in romantic children’s literature. In G. Gillespie, M. Engel, & B. Dieterle (Eds.), Romantic prose fiction (pp. 183–203). John Benjamins Publishing Company.

Macaulay, T. B. (1835). Minute by the Hon’ble T.B. Macaulay, dated the 2nd February 1835. Calcutta, India: Bureau of Education. Retrieved from http://www.columbia.edu/itc/mealac/pritchett/00generallinks/macaulay/txt_minute_education_1835.html

Mangan, J. A. (1993). The imperial curriculum: Racial images and education in British colonial India. Routledge.

O’Sullivan, E. (2005). Comparative children’s literature. Routledge.

Plotz, J. (1979). The perpetual Messiah: Romanticism, childhood and the paradoxes of human development. In B. Finkelstein (Ed.), Regulated children/liberated children: Education in psychohistorical perspective (pp. 63–96). Psychohistory Press.

Plotz, J. (2001). Romanticism and the vocation of childhood. Palgrave.

Roy, G. C. (2011). Swadesh: A land of one’s own. Themes of nationality in children’s literature of late nineteenth and early twentieth century Bengal. In A. Samanta, S.T. Nasreen, & A. Dhar (Eds.), Life and culture in Bengal: Colonial and postcolonial experiences (pp. 128–152). Progressive Publishers.

Sen, S. (2015). Remembering Robi: Childhood, freedom and Rabindranath Tagore. In D. Banerji (Ed.), Rabindranath Tagore in the twenty-first century (pp. 113–129). Springer.

Shavit, Z. (1986). The poetics of children’s literature. Georgia University Press.

Tagore, R. (1892). Shikkhar herpher (The vicissitudes of education). In Rabindra Rochonaboli Vol. 11 (1961). Vishwa Bharati.

Tagore, R. (1893). Oshombhob kotha (The impossible tale). In Rabindra Rochonaboli Vol. 18 (1961). Vishwa Bharati

Tagore, R. (1902). Shishu. In Rabindra Rochonaboli Vol. 9 (1961). Vishwa Bharati

Tagore, R. (1913). The crescent moon. Macmillan.

Tagore, R. (1922). Shishu Bholanath. In Rabindra Rochonaboli Vol 2 (1961). Vishwa Bharati.

Tagore, R. (1943). My boyhood days. Vishwa Bharati.

Vishwanathan, G. (1989). Masks of conquest: Literary study and British rule in India. Columbia University Press.

wa Thiong’o, N. (1986). Decolonizing the mind: The politics of language in African literature. Heinemann.

Wordsworth, W., & Gill, S. C. (2010). William Wordsworth: twenty-first century Oxford authors. Oxford University Press.










CHAPTER 14 


Coloniality, Racialization, and Epistemicide in African Youth Mobilities



Joshua Kalemba and David Farrugia



Youth, Mobility, And Theory


This article explores the migration of Black African youth to the Australian regional city of Newcastle in terms of how their negotiation with Australia’s visa conditions enacts ‘epistemicide’ (Santos, 2016). Black African youth migration to Australia takes place in the context of longstanding cross-border flows, global inequalities in the availability of work, and the valorization and devalorization of differently positioned youth within colonial hierarchies of value that shape both Northern and Southern labor forces. The article examines migration experiences of Black African youth from the Global South to the Global North within regimes that aim to produce docile, colonial subjects of value to the changing labor forces of the Global North. These experiences enact aspects of epistemicide by requiring young people to position themselves as desirable residents within terms that eliminate their existing ways of knowing themselves and the world, rearticulating processes of racialization within notions of development that privilege ‘Whiteness’ within the Australian national imaginary.

The article also examines migrant youth labor market strategies and experiences in the context of a deindustrializing Australian city. Young people’s experiences of the labor market reflect what Anibal Quijano (2008) has described as the coloniality of labor, in which Black African youth come to occupy positions that are devalorized, yet critical to economic transformations taking place, because of the deindustrialization of the Global North. Using epistemologies of coloniality to understand the migration experiences of African youth in Australia, this article uncovers the colonial violence at work in these young people’s lives and demonstrates the value of producing knowledge from African youths’ position as a critical step toward realizing a decolonized youth studies.

Youth studies are currently seeing an upsurge in interest and theoretical reflection on mobility (e.g., Farrugia, 2016, 2018; Robertson, Harris, & Baldasar, 2018) mirroring trends in Northern social theory in the last two decades. These works illustrate that mobilities in their various forms (money, information, ideas, etc.) impact on how young people think about being young globally. However, the recent interest in mobility in youth studies has not been accompanied by a parallel engagement of theorizing connected with colonialism or ‘race’. In part, this can be attributed to the influence of Northern mobility theorists such as Urry (2012) and Beck (1999) who offer an understanding of modernity from a Eurocentric perspective divorced from the historical and material contexts shaping the lives of young people in the Global South. Urry (2012) explored mobility from an abstract ontological perspective, in which different forms of movement are positioned as the basis for criticizing western sociological concepts such as the category of ‘society,’ and in which mobilities underpin arguments for a broader emphasis on social complexity in the social sciences. In Beck’s (1999) work, mobilities are understood in terms of a global ‘cosmopolitanization’ and as an argument for shifting away from nation-state-centric analyses. However, as both geographers (Massey, 2005) and decolonial critics (Gutiérrez Rodríguez, 2018) have observed, the impact of European colonialism on those living in the Global South means that the significance of global power relationships and mobilities has been obvious for far longer than Eurocentric arguments for cosmopolitanization would suggest, and the significance of South to North migration has implications that go far beyond abstract arguments for a mobilities paradigm in the social sciences.

In Eurocentric theories of mobility, the impact of historical processes such as the violence of colonialism is made invisible, and the experiences of young people from the Global South are marginalized. These frameworks are therefore inadequate for exploring the experiences of racialized young people like Black African youth from the Global South. This article argues that when young people from the Global South migrate to the Global North, they move within racialized hierarchies of power and value that are enacted in the experiences of migration and impact on the subjectivities and material opportunities of young people in significant ways.

In this context, the article explores experiences of mobility in terms of colonial violence through racialization, enacted in migration regimes, youth subjectivities, and experiences such as labor market engagement after migration. In particular it argues for a theory of migration as epistemicide taking place within the global coloniality of power and labor, and therefore situates South to North mobilities in terms of a kind of epistemological violence operating on the level of youth subjectivities and enacted in experiences of migration. In terms of praxis, this highlights the need to study the experiences of young people from the Global South with regards to their epistemic and social location by incorporating theoretical insights from the Global South, such as epistemologies of coloniality, when theorizing their experiences to uncover the specificities of this location. This is important because it positions the Global South as an epistemic location and not merely a social location where Northern theories about young people are deposited.

The Case Study—Black African Migration to a Regional Australian City


The theoretical framework developed in this article is inspired by findings from a project exploring the experiences of Black African young people in a regional Australian city. The project took place in Newcastle, a city that’s a two-and-a half-hour drive from Sydney, with an industrial history, which is transitioning to a mixed economy including primary industry and professional and consumer services. The project interviewed twenty Black African youth about their experiences of migration and life in Newcastle, with a focus on labor market engagement. The young people interviewed migrated to Australia in search of education, work, or as refugees under the United Nations High Commission for Refugees (UNHCR) scheme. Two key findings from the study are summarized here in order to contextualize the theoretical discussion in the remainder of the article.

First, the study found that young people’s narratives about migration to Australia were articulated within notions of progress and development that were themselves inflected with the symbolic value of ‘Whiteness’. One participant, who arrived as a child on a humanitarian visa, explained that he “was told he was going to a White man’s land and that he would drink milk from the tap,” while another explained that she knew she was going to “live with White people where everything was clean, roads were tarred, and houses were made of glass.” Other participants who arrived on temporary student visas described their home countries as “too backward” in comparison to what they imagined was a place of progress, development, and opportunity in Australia. In this sense, young people’s expectations of migration were formed within longstanding colonial divisions between the Global North and the Global South that devalued their home countries in racialized terms. When young people anticipate migration, they confront themselves anew—as racialized subjects within a global system of colonial difference.

Second, the study explored the processes of racialization that took place in young people’s labor market engagement practices in Newcastle itself. Participants reported being unable to find the kind of work that they had hoped to find, even when they sought jobs far below their level of education and qualification (which they sometimes downplayed in order to get access to a student visa). Significantly, both migrants on student visas and those who had arrived as children on humanitarian visas reported the same kinds of problems in finding work and experienced this in racializing terms. As a result, participants from a range of educational backgrounds and with a range of visa statuses all ended up performing similar work—precarious, poorly remunerated employment as cleaners or in the disability services sector—jobs which they often learnt about through contact with other similarly positioned Black youth. Some young people reported that while looking for work their African names disadvantaged them in the Australian labor market. As one reported “if they can’t pronounce your name then you are not one of them. That means they will not call you back for an interview.” Another suggested that “it was my English-sounding name that got me job interviews, but once they saw that I was Black at the interview I didn’t get any callbacks.” Again, when Black African young people engage with Newcastle’s labor market, they are forced to confront themselves as racialized subjects within the broader labor force of the city. They are forced to accept, reject, or incorporate this racializing logic in how they understand themselves.

Significantly, while the young people interviewed in this project held a range of visa and citizenship statuses (including permanent residents and temporary student visa holders), they experienced similar processes of racialization when they engaged with the labor market. These young people’s experiences call for a re-theorization of migration in youth studies from the perspective of young people from the Global South and in the context of coloniality. The rest of this article addresses such a re-theorization to better understand these experiences in terms of epistemicide and the contemporary coloniality of power and labor.

Migration, Epistemicide, and the Coloniality of Power


As migrants into Australia, Black African young people are situated as outsiders and subjected to a range of disciplinary technologies designed to regulate their movement and access to Australian institutions. This process constructs them as objects to be managed by the visa regime. Unless they arrive through the UNHCR, migrants to Australia must negotiate policies requiring them to demonstrate that they possess the right skills, qualifications, language ability, cultural adaptability, and health required to enter the country. Regardless of their reasons for movement, migrants to Australia enter what Hage (2000, p. 48) has described as an Australian “White nation fantasy,” in which Whiteness operates as a taken-for-granted signifier of inclusion in the Australian nation. It is the inscription of this “White nation fantasy” into Australian institutions and social structures that forces young people to become racialized in new ways, in order to migrate and navigate the local labor market. As well as local ethno-nationalism, this experience also reflects a broader coloniality that shapes the subjectivities and migration experiences of Southern youth. In what follows, notions of epistemicide, the coloniality of power, and the coloniality of being are used to understand how these processes of racialization take place, and to understand these experiences as a form of colonial violence enacted in the experiences of youth.

Santos (2016) describes epistemicide as the imposition of Eurocentric epistemologies on dominated populations during the colonial era, a situation that continues, as articulated by Quijano (2008). Epistemicide refers to a violent process where imperial powers replaced alternative knowledges and sciences of dominated groups and delegitimized Indigenous pathways toward self-actualization (Santos, 2016). According to Santos (2016), Eurocentric thinking contributed to this form of colonial violence by enacting an ‘abyssal’ line separating metropolitan from colonized societies and forms of sociability. In other words, there is an invisible line separating the human from the nonhuman. The abyssal line ensured that whatever is considered human, ethical, and normal is produced from the metropolitan side of this abyssal line, and whatever is considered inhuman is produced on the colonial side of the abyssal line (Santos, 2016). Describing the contemporary ‘coloniality of power,’ Quijano (2008) traces how colonial situations are experienced in a postcolonial world. The concept of the coloniality of power recognizes racialization as the critical step in establishing colonizer-colonized relations.

The coloniality of power describes the role of concepts of race in the restructuring of institutions and social organizations which provided the basis for the colonial control of human and material resources (Quijano, 2008). The coloniality of power also accounts for how colonizers used race to control all aspects of life, including sex, labor, collective authority, subjectivity, and intersubjectivity. This took place through epistemicide, that is through locating European knowledge production as the only valid knowledge and positioning the knowledge of the colonized as primitive superstitions (Quijano, 2008). This allowed Eurocentrism to penetrate relations between the colonized within forms of temporal thinking that positioned the colonizer as ‘developed’ (Quijano, 2008). After the abolishment of the colonial administration, these hierarchies became integrated into succeeding social orders, such as the use of non-Europeans as a source of cheap labor in the deindustrializing cities of the Global North (Quijano, 2008). The coloniality of power led to other forms of coloniality including the coloniality of ‘Being,’ denoting a process wherein the colonized ways of being undergo colonization and are relegated as insufficient ways of being or understanding the world.

The coloniality of power structures the way in which Black African youth attach value to race by locating notions of progress and development as part of Whiteness. This valorization of Whiteness means that Black African youth view Australia as a developed place offering forms of personal development aligned with colonial notions of progress. This situates Australia as more developed—a process that enacts relations of inferiority and superiority reflecting Eurocentric epistemologies of Whiteness from the colonial era. This is reinforced by the visa regulations imposed on their migration. When negotiating Australia’s visa regime, Black African youth endeavor to demonstrate that although they come from an inferior place, they are not inferior beings, a position which has consequences for the position they come to occupy in Newcastle’s youth labor market. In this context, Black African young people’s migration experiences can be approached in terms of the articulation of the abyssal line described in theories of epistemicide. Visa categories place specific requirements on migrants coming from the colonial side of the abyssal line which do not apply to young people from the metropolitan side when they travel to Australia.

When Black African youth want to travel to Australia, the Australian migration regime presents them with a series of governmental regulations on their engagement with Australian institutions. Certain forms of migration are facilitated for young people from the metropolitan side of the abyssal line. For example, working holiday or backpacker visa schemes are only available to young people from countries with which Australia has an agreement and these consist mostly of European countries. This creates a situation where Black African youth must negotiate their entry into Australia using other visa categories such as the student visa scheme. These categories may not necessarily coincide with their aspirations for migration, which may be focused on work. To obtain Australia’s student visa, Black African youth are required to provide evidence that they are legitimate students by demonstrating English language competency and the financial capacity to support themselves while in Australia. These visa requisites are not applicable to visa applicants from countries on the metropolitan side of the abyssal line such as the United States or UK (Nielsen, 2009). Young people who migrate to Australia through the UNHCR scheme, on the humanitarian visa, or as dependents of parents who are skilled migrants, are also subject to a similar type of colonial governmentality. This is especially visible in instances where, because they were born abroad or come from a family whose first language is not English, they are required to take English as a Second Language classes as part of their schooling career (New South Wales Education Department and Communities, 2014). Referring to this policy as Australia’s “language-in-migration policy,” Ndlovu (2014, p. 71) argues that this policy seeks to suppress migrants’ identities by imposing Australian linguistic norms, and constructs migrants as linguistically blank or in need of filling with so-called Australian values via language training (Ndlovu, 2014). In the process of undergoing these English classes, Black African youth become conscious that they are different, and this difference becomes a significant marker of their existence in Australian society as a racialized other.

The inferior status ascribed to these young people is also evident in the devalorized labor market position they come to occupy once in Newcastle, a city that can be understood within broader urban transformations described by Sassen (2001). Sassen shows that contemporary urban economies in places like Newcastle are characterized by new forms of polarized labor markets. Sassen argued that these labor markets require both highly skilled workers such as financial managers, doctors, and architects, and less well-remunerated workers like cleaners, retail workers, and caregivers to look after the young, old, and sick. Sassen’s global city thesis illustrates that the formation of these new urban labor forces also involves the inscription of racialized identities that devalorize the labor of Black African youth. Young people interviewed for this project felt humiliated within the Australian labor market because they are not recognized as desirable workers for service jobs in Newcastle. This forces them to work in relatively poorly paid and often informal jobs (like cleaning and caring for the sick) which nevertheless provide critical services to the city. At the same time, these young people also become consumers of Newcastle’s emerging service-based industries, including its booming education sector (for young people on the student visa), or consumers of its welfare support services (services that assist young people with permanent residency status to get jobs, jobs which these young people described as jobs that others do not want).

In this respect, young people are forced into devalorized and racialized labor market positions that insert a coloniality of labor into the youth labor force of Newcastle. According to Quijano (2008), the coloniality of labor traces the relationship between race and labor exploitation. The coloniality of labor describes the violence used by colonizers to establish a social system wherein European (White) labor was valorized and considered productive and superior, while colonized and enslaved populations’ labor was devalorized and considered inferior and exploitable. The coloniality of labor describes an ambivalence when, after being constructed as objects, once their being was colonized the colonized became useful to the colonizers for economic gain because they provided cheap labor (Quijano, 2008). Young people’s positioning within Newcastle’s deindustrializing labor market articulates this ambivalence. This took place when participants realized that potential employers use proxies for race such as names listed on their resumes, residency status, foreign qualifications, and work experience to eliminate some participants as desirable candidates for certain jobs. Once eliminated from accessing these jobs, young people are left with no choice but to work in jobs that are more accepting of people like them but are usually below their skill set and not aligned with their qualifications, such as cleaners or caregivers for the sick, aging, or disabled. This labor market position illustrates the coloniality of power’s persistence in penetrating succeeding social orders such as urban deindustrialization in the Global North. Moreover, this demonstrates the coloniality of power’s ability to construct Black African youth on the Australian labor market as docile colonial subjects of value by repositioning them on the colonial side of the abyssal line.

Black African youth actively resist these colonial logics by maintaining ongoing aspirations for higher status. For example, once in Australia, Black African youth maintain kin relations with fellow Africans that not only assist them to get jobs, but also allow them to maintain the linguistic and cultural norms regarded by the visa regime as inferior. Furthermore, although devalued, the jobs these young people get in this labor market assist them in satisfying their visa conditions by providing them with funds for their university fees. Some young people also rely on these jobs to support their own family members’ migrations to Australia. Therefore, irrespective of being constructed as inferior by the Australian visa regime, and subsequently occupying a devalued position on the Australian labor market, these young people aspire to reach the higher status that Australia symbolized pre-migration.

Exploring these young people’s experiences using this framework demonstrates how Eurocentric understandings of the mobility of young people cannot be used to understand the experiences of young people from the Global South. Existing approaches to the migration experiences of young people in youth studies cannot encompass the colonial violence experienced by Black African youth, because they are grounded in Eurocentric understanding of migration. In order to adequately explore how young people from the Global South experience migrating to the Global North it is therefore imperative to incorporate epistemologies of the Global South like those highlighted above, because they highlight the ontological consequences of this epistemological location in terms of subject formation. The approach explored here therefore not only challenges the universal applicability of Eurocentric frameworks in youth studies, but also aims to democratize the field by giving young people from the Global South the opportunity to present their experiences from a new epistemic stance.

Conclusion


For Black African young people, migrating to the Global North means becoming racialized within migration regimes that devalorize them and their labor. This takes place within Eurocentric epistemologies through the enactment of hierarchies of progress and development that associate opportunity and the ‘good life’ with Whiteness, as well as racialized processes of labor force formation that intersect with visa restrictions to position young people in the most precarious and poorly remunerated segments of the postindustrial labor force. This can be understood as a form of colonial violence in which young people are forced into positions of marginality through racialization and devalorization.

For this reason, a view from the perspective of young people from the Global South necessitates an engagement with long-standing inequalities and discursive binaries that organize distinctions between young people in so-called developed and underdeveloped parts of the world. The migrations of Black African young people to Australia show how these distinctions impose new ways of being on mobile youth, as well as demonstrating how processes of racialization impact upon young people’s position within global labor force transformations. By situating the coloniality of labor within the epistemicide enacted in the migration regimes of the Global North, this article suggests new ways of understanding the dynamics of migration in terms of racialization and the valorization and devalorization of young laboring subjectivities in a global context.
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CHAPTER 15 


Youth Life Writing In a Postcolonial World



Titas De Sarkar



In search of a Chhotolok


A First Information Report (FIR) of the Calcutta Police dated 2nd September 1964 states:

I, sub-inspector Kalikinkar Das of Detective Department do hereby lodge a report that following up a credible information that an obscene unauthorized Bengali booklet entitled Hungry Generation is in circulation, collected a copy, in which on scrutiny it was found to contain obscene passages in the contributions of different writers…From the facts disclosed above it is clear that the accused persons entered into criminal conspiracy to bring out the aforesaid obscene publication…I, therefore, prefer a charge against the accused persons under sections 120B and 292 of Indian Penal Code.

…

The poetry captioned Prachanda Boidyutik Chhutar (Stark Electric Jesus) by Malay Roychoudhury was found obscene and the Director of Public Prosecution, West Bengal, being consulted…suggested prosecution of Malay Roychoudhury. (Chattopadhyay, 2015, p. 480)

Malay Roychoudhury was the founding figure of the Hungry Movement. Based on the FIR quoted above, he was arrested on grounds of obscenity in 1965, and was only cleared of all charges after a court case lasting two years. In fact, it was Roychoudhury who coined the term ‘Hungry,’ having come across Geoffrey Chaucer’s phrase ‘In Sowre Hungry Tyme’ while in college. The phrase from Chaucer’s Boece clearly made an impression on the young student who is said to have noted it down in the first page of his diary (Roychoudhury, 2007). His other major inspiration was Oswald Spengler, as shown by the following quotation:

Spengler had influenced me most deeply…when I started the Hungry Movement in 1961, I grounded the philosophical basis of the movement on the proposition of Spengler that the history of culture doesn’t follow a single route, it simultaneously spreads out in multiple directions; history is an organic phenomenon, to which course it might move is impossible to predict beforehand; a cultural degeneration starts to occur when it stops being generative, whereby that culture ends up indiscriminately feeding itself on whatever comes in its way—its hunger is insatiable. During the Hungry Movement I felt—and this was proven to be accurate later on—that West Bengal had fallen in the mouth of this degeneration after and as a result of the partition of the nation. (Roychoudhury, 2007, p. 21)

At the core of the movement, therefore, was the desire to expose the rot that a group of poets had noticed within Bengali literature and in the society in general in the 1950s and 1960s. If the hunger of mainstream culture was so deplorable, the Hungry poets sought to infuse in it vitality from the common culture to let it thrive—with its slang and colloquialisms, narratives of survival, and desires of the body.

It was not simply on a metaphorical level that hunger existed in the imagination of the Bengalis. The Hungry Movement owed its origins to very real and lived experience of deprivation. The history of Bengal in the 1940s was peppered with famines (1943), riots (1946), political upheavals, and a general climate of strikes and protests. By the mid-1960s many previously backward states had overtaken West Bengal by per capita income, industrial output, or agriculture. In the midst of this economic crisis, Calcutta had to deal with an ever-growing reality of migration. In 1946–1964, about five million refugees came from East Pakistan to India. By 1961, Calcutta was one of the most densely populated cities in the world, with two-thirds of the urban population of West Bengal residing there. Overall, the poverty ratio in 1961–1962 was 62.2 percent in West Bengal, and this rose to 80.6 percent by 1967–1968 (Mitra, 1990/1991). High levels of unemployment forced the young population (both the earlier residents and the Bhadralok [middle-class Bengali] refugees) to get into colleges and earn degrees. A survey undertaken in 1954 found that 33 percent of the Calcutta undergraduates were below the poverty line and 84 percent were undernourished (Chaudhuri, 1990). The educated poor, coming from lower- to lower-middle-class backgrounds, were in fact a crucial component of the youth culture of Calcutta.

A section of the youth felt that the literary creations of the time did not quite reflect this somber state of affairs. By the ‘60s, Calcutta witnessed the establishment of a radical literary movement by a few disillusioned young men, who fashioned their creations as part of the said Hungry Movement. These young poets infused in ‘hunger’ a metaphorical turn where this insatiable craving was for the sake of art, and they claimed that their artistic productions were all-consuming (Sen, 2015). This was distinct from the degenerative hunger that they were challenging—the one bereft of any potential for creativity as it spoke in terms alien to the common mass. Unlike most of the middle-class litterateurs of that time, most of the young Hungry poets were affected by the partition and the consequent trauma. These young poets therefore had to struggle for their place in the city, which is reflected in their politics and writings. However, partition was not the sole reason for such alienations.

The life writing of Malay Roychoudhury, the founding figure of the Hungry Movement and the author of the 2007 text Chhotoloker Yuvabela, provides insights into these different forms of marginalization. The genre of the text, its texture, and its content all speak to a unique subjectivity, and yet highlights the subalternity of a wider youth community. The discussion falls at the intersection of youth culture studies, life writings, and subaltern studies from the Global South.

While a healthy amount of empirical and sociological work exists on the youth of India, less attention has been given to the figure of the ‘youth’ and how such constructions were made through self-representations (which the following life writing will highlight). This article does not take the category ‘youth’ as a given but explores the construction of ‘youth’ itself and asks what certain activities or expressions do to the perception of this stage of life. This approach aims to imbue the category of youth with certain distinctive constitutive elements from the Global South and broaden its contours. Finally, since the text is both youthful and marginal in its essence, it will help to broaden the scope of subaltern studies, which emphasize the economic plight or social prejudices around caste and gender, but arguably have a limited scope when it comes to theorizing the phenomenon of the youth vis-a-vis their lived experiences. In other words, the article will probe what experiences of subalternity do to the category of youth and vice versa.

The self and the collective as a conundrum of classifications


Theories around postcolonial autobiographies have undergone major shifts in the last few decades. The text at hand shares a number of features with several kinds of life writings and is therefore quite difficult to bracket in a single genre. John Beverley’s article (Beverley, 1989) on testimonial narrative complicates the notion that Roychoudhury’s text is simply an autobiography. It is quite curious that such testimonials became a recognizable narrative genre by the 1960s, more or less the same period that Roychoudhury’s text deals with. It is very much an instance of a ‘resistance literature,’ to borrow from Barbara Harlow (as cited in Beverley, 1989, p. 13). However, it is not simply a testimonial of a time or events. As Beverley asks—‘Are there experiences in the world today that would be betrayed or misrepresented by the forms of literature as we know it?’ (Beverley, 1989, p. 12). The various forms of life writing do fall short in explaining exactly what kind of a text Chhotoloker Yuvabela is. The title literally translates to ‘The youthful days of a small person.’ However, the translation illustrates little of the meaning or the charge of the word Chhotolok. Chhotolok is a curse word in colloquial Bengali. Chhoto, although literally meaning small, has the meaning here of ‘lowly.’ It has both class and caste connotations, and, in the world of regular conversation, is generally spoken in a low register.

The poets who would later come together in the 1960s and form the Hungry Movement had largely experienced the treatment meted out to outcasts, irrespective of their cultural capital. Coming from the other side of the border and living in squatter colonies or migrating from a neighboring state, their economic standard barred them from the hallowed literary circles of the Bengali middle-class Bhadralok. Thus, they took to poetry as an act of self-representation, bringing onto the pages of magazines language that was considered highly obscene in their immediate context. Roychoudhury’s use of the word Chhotolok therefore serves multiple purposes—it reveals his subject position vis-à-vis that of the larger society and arguably his readers; it reminds the readers from the late twentieth-to-early twenty-first century of his background, which made him form the literary movement along with others; and most importantly, it affirms that this is not merely a narrative of his youth, that this Chhotolok by its anonymity could be anybody who has suffered like he had. It is a narrative of both an individual and a collective.

Beverley (1989) refers to the struggles which gave rise to newer forms of literature. Roychoudhury hailed from the ‘great’ family of Sabarna Roychoudhury who were the landlords of Calcutta before the arrival of the British East India Company. It is quite inconceivable that their successor would have to make his way up the social ladder. And yet, Roychoudhury’s text begins with him in the unenviable place called Dariyapur in Patna, Bihar. Not only was Bihar the state from where Bengal gained a large share of its laboring class, it was also ridiculed for its lack of literacy and sophistication. Malay started living alone in a house beside a graveyard—the site of various criminal activities—along with the piles of objects rejected by his family from their own house. He had neither a kitchen nor a place to shower; simply a makeshift bathroom on the first floor. Outside doors were absent, being substituted with sackcloth (Roychoudhury, 2007). This unenviable condition would create the subaltern identity and a justification for his use of a rustic language later on in print. The (middle) class and (upper) caste stereotypes are subverted at the outset, which paves the way for Malay to talk about experiences associated only with the Chhotoloks, the lowly. This exclusive focus on the Chhotolok experience would help him project himself as emerging out of marginal obscurity, leaving no traces of his otherwise hallowed lineage.

Despite living on his own, the milieu of the joint family punctures Malay’s loneliness and this is one way the text extends from just a rumination of the Self. He refers to the conservative household comprising uncles and aunts, living in the nearby locality along with his parents. The adda (a freewheeling conversation between friends and family) that his father’s friends attended regularly is mentioned. He goes into detailed narration of the deaths of his family members, or the relatives who came over to his house to protect him from going astray. Even his intimate love affair is affected by his mother’s interference, in whose trunk the police later discover two letters written to Malay by a girl.

His introduction to Bengali poets happens through his elder brother, Samir Roychoudhury, who will himself become a Hungry poet a few years later. When the legal battle around his banned poem Stark Electric Jesus was in full swing, it was his father and uncle who visited him in the court to provide him with emotional support. All of this illustrates two things: one, the text comprises minute details of people’s behaviors and eccentricities that often had a contributory role in Malay’s life and identity; and two, Malay goes into such detail to bring to the world of literature those characters that are often sidelined, not unlike in general society. The following is an instance of one of Malay’s extended discussions about one of his uncles:

In the house at Imlitala, the mental instability of the elder uncle and the younger uncle had almost turned them mute. Presuming that his two daughters were the illegitimate offspring of his Pondicherry-based wife and her lover, the younger uncle was physically crushed and became extremely thin and bony. Not dining at Dariyapur, he used to carry his two meals in a tiffin carrier to Imlitala. He used to roam around everywhere with bare feet. He wore an unbleached dhoti and a blue shirt which he washed himself daily. He used to carry a red gamchha on his shoulder like a Bihari when he went out of his house, and used to wash and rub his feet vigorously whenever he found a tap on the streets and dried them with the gamchha. The way he used to wash his feet for a long time in Dariyapur seemed quite abnormal to me. (Roychoudhury, 2007, p. 25)

The uncle disappears from the text and has no further role in Malay’s life. And yet this is the function of the character—to bring to life the atmosphere of a Bengali youth living in postcolonial Patna.

If the immediate social space and family affairs take up a considerable portion in the text, then the omnipresence of Malay’s friends could easily make one believe that the work is more about Malay’s reminiscences of them than about himself. Malay’s youth was intrinsically related to the lives and actions of his mates, and the constitutive elements which will make the person into the infamous founder of the Hungry Movement were never exclusive to him. Every experience was shared. This needs to be unpacked to allow the intuitive understanding of the text as an ‘auto-biography.’ These events are more in tune with the direct participant accounts characteristic of testimonials (Beverley, 1989). The paradox is well summed up by the author himself when he says: “Tempted to enjoy the immense loneliness of the empty house my three classmates, Subarna Upadhyay, Barindranath Gupta, and Tarun Sur started to visit Dariyapur on holidays or after school got over” (Roychoudhury, 2007, p. 9).

These experiences, while generalizable across youth cultures in different parts of the world, are nevertheless distinctively aligned to the place where Malay and his friends were residing. This is simply because of the specificities of how loneliness or individuality were constituted and which cannot be correlated with experiences of alienation or anomie elsewhere. This not only broadens the scope of what it means to be differently young across diverse spaces, it also generates newer meaning to the said emotions that becomes less abstract when read through this particular genre of life writing. The following account expands on this appreciation of loneliness, individuality, or the intimate as a collective.

Malay’s youthful deviation to the path of the taboo—which was to become a hallmark of the Hungry Movement—began when his friends supplied him with adult literature. This was followed by a lifelong tryst with alcohol when another friend starting to bring rum and whiskey to his house. However, the most curious is the passage where Malay encounters sexual arousal:

Seeing the nude stone sculptures—as well as images—Tarun Sur used to get aroused. Seeing the art plates from the Greek epics I too was turned on but did not require to ‘jerk off’ that is, masturbate, like Tarun. He masturbated seeing Botticelli’s Venus. The Sikh smuggler who used to stay on the flat above our bangle seller neighbour, used to bring a prostitute daily. To startle me and Buji-da he once made a stark-naked prostitute stand below the dazzling neon light, in front of us. That was the first time I saw a completely naked woman. (Roychoudhury, 2007, p. 13)

The passage above features a figure other than Malay in every sentence, except the last one. Questions of publicness, of privacy, and of individual blossoming of senses are all brought together in these acts of communal voyeurism. The ‘I’ of the Self is always turned into ‘us,’ whereby it is not only Malay who is experiencing the stages of growth, but a group of friends together trying to make sense of the world around them. These experiences increasingly intrude on the (modern) understanding of the private, as Malay goes on to narrate in great detail their journey to the prostitute quarters on a horse-drawn carriage, bargaining with the prostitutes in the decrepit old structure, them going to the river Ganges to perform the act, and their slight indignation when only one of them (not Malay) was able to engage in intercourse, due to lack of money (Roychoudhury, 2007). The range of feelings from excitement and fear to titillation were shared and overtly expressed. This strain was continued when he was writing about his experience at the National Cadet Corps:

In the Giridih camp we had to go take a dump in the jungles…Putting the gamchha on our shoulders and starkly naked, all of us went to go take a dump together; and like that unobstructed manner we showered under the tapwater and laughed haha-hoho. We used to make fun of the shape of the genitals, the color, whether there were any identifiable marks and if so where, and so on.

(Roychoudhury, 2007, p. 24. Emphasis mine)

This ‘auto-biography’ then is not written in a confessional mode entirely—these events were not confidential, known only to the author but were those which would become themes for his poetry and be made more visible to the public. While a confessional mode is not necessarily a required component of autobiographies, the crucial aspect here is the manner in which this life writing from the Global South is moving away from such classic definitions of autobiographical interiorities or how these intimate spaces were being populated with collective imaginations of the youth.

Not all of the text is a testimonial of the time that was shared with his peers or about the company in which Malay found himself in his youth. The autobiographical ‘I’ does come up in crucial moments, even if it is not the most visible element of the narrative. It is also important to understand that even in the passages where situations are experienced collectively, the very mode of representation and the specific kind of affective charge is quite individualistic to Malay. It is a shared event, yet carrying meanings specific to oneself. Apart from this, the passages where the text is simply about Malay are instances where he confesses his infatuations with the students he taught privately, the impact of isolated events such as a sudden and terrifying encounter with a prostitute at his friend’s place, and, quite tellingly, about the literary figures that started to influence him. He refers to his interest in early civilizations; to figures such as Nietzsche and Van Gogh, possibly as influences to think through the figure of the lone misunderstood artist, slightly distant from the rest of the society, and therefore having a unique take on it; to works of authors such as Chaucer and Spengler, whose influences have been mentioned earlier (Roychoudhury, 2007). The poetic inspirations that would directly speak to his own work ranged from the decadent provocations of Baudelaire to T. S. Eliot, which were picked up by him outside class, the latter space overwhelmingly concerned with the works of authors such as Rabindranath Tagore. Similarly, it was unique to Malay that he watched Bengali films in Patna to pick up the language and understood the power of the visual medium through English movies.

The individual also rises above the peasant-like student community when it came to education. Coming from an economically unenviable background and yet possessing the middle-class Bengali inclination towards education, Malay describes his ordeal of copying volumes of texts on economic theory by hand and consequently becoming a better student. Thus the Self has been constructed as a peculiar hybridized personality who is very much a man of the class and community that has shaped him for life, but who also stands in contrast to them when it comes to being an aware individual with the cultural capital to rise above such a culture and become its representative in respectable domains of society. This anxiety of belongingness—of tracing his roots to a subaltern milieu but holding on to his superior lineage—runs throughout the text, as well as in his life. This in turn feeds into the genre of life writing itself where his ambiguous and hybrid class identity results in a kind of literary production which is difficult to classify under conventional and fixed categories of ‘subaltern testimonial’ or a ‘middle-class autobiography.’

Having initially circled around Malay’s friends and family, and to a certain extent his surroundings, the prose then takes a turn when the author refers to larger political developments at play in the newly independent nation. He discusses the waning influence that Bengal had over Bihar in colonial times, when the regions were not partitioned into two provinces, and how this was replaced by caste politics in postcolonial times. This is again borne out of a personal anxiety of yet another kind of marginalization—that of the rhetoric of caste challenging the age-old superiority of the Bengalis in Bihar. As he saw it, he became a subaltern among the subalterns. The rich landed gentry, under the then Bhumihar chief minister Srikrishna Sinha, ensured that the lower castes, Muslims, and Bengalis, were sidelined in student unions in the Bihar National College which Malay attended. The Muslims were mobilizing themselves in their ghettos and were becoming socially distant from the Hindu Bengalis (Roychoudhury, 2007), and both were giving up Urdu or Bengali and were taking up Hindi under this majoritarian onslaught.

The caste conflict and criminalization of the state reached its climax when Malay’s colleague Dinanath Pandey was shot and killed by the police during a college strike on 12th August 1955. This larger caste politics also cast its shadow in Malay’s own life, as he contended with a Kayastha and a Bhumihar batchmate (fellow student), patronized by the university and the state, respectively, when he enrolled as an honors student in Economics (Roychoudhury, 2007). Malay’s bitterness toward the preferential treatment they receive is explicitly articulated by him lamenting the easier lives led by the upper-caste students, who spent years in the college, failing in their disciplines, but getting into law, or eventually passing the Civil Service exams that lead to a comfortable life. It is interesting to note the manner in which Malay creates a Self ridden with victimhood in order to consolidate his subaltern identity against the spectre of his family name. He undercuts his upper caste identity by prioritizing his experience in the college, which he projects as highly discriminatory to a non-Hindi speaker.

Finally, there is the question of specific language use and linguistic tools employed in the text. Here too the text swings between the lucidity of a testimonial, which recovers voices from the field, and a text imbued with literariness and abundant display of markers of a high register. Written in Bengali, the text is interspersed with phrases from the local dialect of Patna in the 1950s. It is impossible to articulate its rustic localized sense in English, as it resists such a translation. Therefore, it is postcolonial on both counts—temporally, this is how the language existed after independence from colonial rule, and the text is also the periphery pushing back by refusing to translate itself in ways understandable to the first world. Without an elementary knowledge about how small towns function in India, it is difficult to even start realizing the intricacies of such language use. An attempt to provide some perspective of the dialect follows.

During the boat journey on the river Ganges that Malay and his friends embarked upon with a prostitute woman, the boatman says—‘Ka re! Tu logon chummachatikar, moisamoisikar’ (Roychoudhury, 2007, p. 19). ‘Chummachati’ is a crude term for smooching and ‘moisamoisi’ for groping. The very public declaration by the boatman, telling the young boys to go ahead and engage in foreplay in the boat before reaching the destination, is scandalous enough for the middle-class readers. The use of such terms brings the scene alive even more. In contrast, Malay talks about the distinct way that his forefathers residing in Hooghly, Bengal, used to converse with words such as ‘ekhun’, ‘gorum’, and ‘korichi’ (the emphasis here is on the roundedness of the words, that is the ‘u’ usage, and also the ‘ch’ instead of the ‘chh’ used in Calcutta proper) (Roychoudhury, 2007, p. 29). This dialect of Bengali, though different from the ‘pure’ Bengali form conventionally used in register, is a far cry from the Hindi dialect of the boatman. The language that was closer to that Hindi was the kind of Bengali Malay and his friends used between themselves. Usages of slang would predominate while objectifying and describing women, or would simply be employed as a colloquial way of communication. Interestingly, because they grew up in a space where Hindi was predominant, certain Hindi words (such as ‘nanga’—nude) would seep into their Bengali, shattering any notion of linguistic authenticity or exclusivity. Thus Malay employs language to contextualize the spaces, his own origins, and the diverse exposures to cultures he had as a youth; this he would supplement with narrative passages in a high register of Bengali, proving his grasp of the language with metaphors and artistic wordplay, thereby betraying his anxiety about receiving validation from the Bengali readership.

Provincializing life writing through postcolonial youth culture


The previous section showed how this example of youth writing offers exciting possibilities for the very genre of life writing. Building on this premise it is possible to see how the youth writing about themselves resonates with postcolonial writings in general, and subaltern studies in particular. The ambiguity of the author’s status in society has implications for scholars interested in histories from below in the Global South. A wider discussion to connect youth culture studies with the range of interventions posed by the subaltern school is beyond the scope of this article but some of the most fundamental ideas of the school, as depicted by Dipesh Chakrabarty (Chakrabarty, 2008 [2000]) have influenced the way subaltern school scholars have thought about the Subaltern Studies project. While Chakrabarty cannot stand as a shorthand for subaltern studies theories, his ideas can be immensely useful to connect that strand of Subaltern Studies project which concerns itself with the recovery of minority histories unrelated to the nation’s larger developmentalist narratives with that of the spirit of Provincializing Europe (Chakrabarty, 2008, [2000]), whereby postcolonial negotiations with Western European thoughts stand as a definitive challenge to the universalizing tendencies of the latter. Studying Chhotoloker Yuvabela is precisely concerned with making this connection—to not only give voice to marginal youth cultures but also to interrogate how writings on such cultures could further nuance overarching and potentially homogenizing terms such as autobiography, testimonials, or life writings.

Malay claims “I know not if any other Bengali literary figure had such a diverse range of relatives” (Roychoudhury, 2007, p. 71). This vibrant kinship could be extended to life experiences in general and the text is illustrative of the kind of practices that had led Malay away from the middle-class sensibilities of modern Bengali authors, as is reflected in their works. The subaltern school too, right from its inception in the 1980s, has challenged the Western concept of ‘Modern’ by bringing the so-called backward rituals and organisations of peasants and laborers within the purview of modern politics (Chakrabarty, 2008 [2000]). There is a similar pattern in Chhotoloker Yuvabela which not only challenges one of the most significant markers of modernity—the autobiography—on the level of literariness, but also reconstitutes what the phenomenon means in South Asia. Malay’s extended familial connections and cohabitation and their repeated presence in the text complicates the conventional understanding of the modern self-reliant individualistic man, an idea propagated by the universalization tendencies of the Global North. On the other hand, phases of extreme alienation from his surroundings and the consequent prose that this produces does not let us label him as someone without a sense of politics or being ‘pre-modern’ in his worldview. What is inherent in the text is therefore the figure of the youth conditioned by a unique modernity emanating from India, that cannot quite be explained by classical Western ideas of the elements that constitute the ‘Modern.’

The text is not simply a justification for Malay’s later resistance to conventional Bengali literature. It also brings to the fore the social situation and the problematic of the collective (Beverley, 1989). The situations in which Malay finds himself are representative of what was felt by the fellow members of his social class and age. This resonates with what Beverley says:

Testimonio is a fundamentally democratic and egalitarian form of narrative in the sense that it implies that any life so narrated can have a kind of representational value. Each individual testimonio evokes an absent polyphony of other voices, other possible lives and experiences. (Beverley, 1989, p. 16)

‘Youth’ as a category has hardly been given a separate space in the Indian academic world, although it is incessantly invoked in the writing of histories of nationalist struggle, of the rise of communism, of educational institutions, and so on. This text, by contrast, is centrally concerned with the figure of the youth in postcolonial times and about their desires, anxieties, and ways of living. It is the institutions with which a young Indian, such as Malay, negotiated before entering the adult workspace; it is the spare time his phase of life provided which allowed him to engage with certain activities; and it is the unique space in which he grew up that provides insight into how youth as a stage of life and a conceptual tool activates certain experiences and emotions which other perspectives would potentially overlook.

This youth is fundamentally shaped by the postcolonial nation, its establishments, and its anxieties, and is a youth that is in a disjunctive relationship with such a postcolonial state. The young ‘collective’ that emerges from Malay’s writing—and through the Hungry Movement more broadly—complicates the ‘beautiful’ nationalist histories, and produces a more ‘sublime’ (Mehta & Pantham, 2006) narration of the struggles of the youth, mired in questions of caste and unequal access to cultural capital. Instead of trying to find a ready-made definition of youth in works that simply take the young as a site in which to construct histories of nationalisms or institutions, life writings provide the scope to peek into the self-constructions of the youth themselves and the politics behind such identities.

Chhotoloker Yuvabela is reflective of how language itself becomes a site of conflict between the bourgeois middle-class sensibilities and those of the repressed. There are instances, where the individual is foregrounded, even within the collective. This heightened sense of the Self was a critical intervention made by the subaltern school in the face of a gigantic presence of nationalist histories and classical Marxist scholarship that tied the individual to a larger scheme of resisting bourgeois ideology and lifestyle. Efforts were made to understand subaltern subjecthood by untying their political selves from linear narratives of political progress. In Chakrabarty’s own words:

Subaltern historiography necessarily entailed a relative separation of the history of power from any universalist histories of capital, a critique of the nation form, and an interrogation of the relation between power and knowledge (hence of the archive itself and of history as a form of knowledge). In these differences, I would argue, lay the beginnings of a new way of theorizing the intellectual agenda for postcolonial histories. (Chakrabarty, 2002, p. 8)

Chhotoloker Yuvabela connects to its time intimately. However, there is no aspiration for a narrative linked to the dreams of a nation that had just attained its independence. If anything, it is a severe critique of the nation’s educational institutions and grassroot politics, a commentary which almost makes a farce of the institutions of power through acts of subversion. The text can be read in disjunction to developmentalist ideals of the nation and can as easily be appreciated as an individual’s narration of the Self, living his life without a stake in the nationalist imaginations. It is in no way a disavowal of politics, but a politics that need not attain a happy integration or harmony with the society and the nation at large. It is precisely in the interstices between the nation’s present or future ambitions and that of the subaltern identity that the aspirations of the youth can be located.

Although the text documents the practices and utterances of the “voiceless anonymous collective” (Beverley, 1989, p. 19), it is a digression from a testimonio because of the identity of Malay as an established author by the time he reminisces about his youth. The text too is therefore not extra-literary. The author has carefully constructed this memoir to be considered very much as a literary production, and not merely a dry legal testimonial. During the time of writing, he is no more the young man from Dariyapur. Although Elzbieta Sklodowska’s words about testimonio apply here—“The discourse of a witness cannot be a reflection of his or her experience, but rather a refraction determined by the vicissitudes of memory, intention, ideology” (Sklodowska, as cited in Beverley, 1989, p. 22)—Malay’s tactic of setting himself apart culturally from time to time gives this text a flavor of the self-conscious individualism that is autobiography. There is also the notion of an individual rising above obstacles—the classic trope of an autobiography, although this too is complicated because the ‘rise’ of Malay has been precisely through the articulation of a ‘fallen’ subaltern position which he is apparently trying to overcome.

The conundrum then is trying to differentiate a narrative where the individual’s growth is tied to his class position and his relationship to the condition of the wider group with portions where the individual sets himself apart from such immediate surroundings. Hopefully, it is clear by now that this is an impossible task with Chhotoloker Yuvabela. Malay calls himself a ‘cultural bastard’ (Roychoudhury, 2007)—he could not resolve the conundrum of multiple and conflicting strands of identities and desires pulling him in different directions. He is a postcolonial hybrid created from experiences generated by the practices of different places. He explicitly refers to this decentring whereby his individualistic and rational notions were liberated into a multifaceted identity with western literature and residing in a small town in India influencing him with equal force. Moreover, growing up outside Bengal had given him a different perspective of the ongoing traumas of partition and displacement, unlike any of the other authors in Bengal. Noting these influences, he says:

It is true that the environment of Bihar gave me my restlessness, passion, and rebellious mindset but my rooted universalism, consciousness of a plural heritage, and eclectic growth have developed from the struggling, low class joint family’s daring, religious, liberal, non-communal Bengaliness. (Roychoudhury, 2007, p. 83)

This hybrid identity marks the very mode of writing—the conundrum of belongingness, of confusion, of inhabiting multiple spaces and none at all—and shapes the text that is Chhotoloker Yuvabela. A postcolonial response would be to stay with this tension and acknowledge the heterogeneity that is palpable throughout the text.

It is because of these tensions that his writing seems unfamiliar to many—the genealogy of his work draws its vitality from sources that are impossibly varied. Consequently, his work too decenters the stereotypical figures and their desires found in Bengali literature of the 1960s. It is then not so surprising that his memoir does not follow conventional patterns—the content destabilizes the form. It is a postcolonial response to inadequate binaries of culture and politics, of culture and materialism, of embodiment and representation. As Chakrabarty reminds us, “Tradition/modernity, rational/nonrational, intellect/emotion – these untenable and problematic binaries have haunted our self-representations in social science language since the nineteenth century” (Chakrabarty, 2002, p. 26). Malay’s writing could be seen as an instance of breaking such binaries and bringing on to the pages the lives that were heterogeneous in their exposure to practices that were seemingly in contrast to one another, but contemporaneous all the same. The insight about the uncontainable nature of the genre of life writing, which Chhotoloker Yuvabela provides, as it is conventionally understood, paves the way for interrogating other such self-representations from the Global South in order to probe the ways in which they nuance perceptions around the scope of this genre.

A cultural minority in Bengal, a linguistic, caste, and communal minority in Bihar—the politics of the text is in its oppositions and differences (Rupprecht, 2002). Moreover, it demonstrates again a typically postcolonial resistance in its spirit—defying not a larger colonial regime, but the institutionalized narrative structure of one’s own cultural milieu. ‘Telling’ the events of the youth in this scenario becomes a redemptive exercise for the silenced Other. As Rupprecht (2002, pp. 39, 45) states: “They do re-present and reconfigure experience in ways which explore the very historicity of experience…it is to write into history the ways in which the past was erased; it is to articulate the unequal power relations which informed and conceptualised processes of struggle.” At this current juncture when youth culture studies are taking a step forward as well as inward, one way to reconstruct the lives of the youth through their own writings could be to try and understand them in their habitus, rather than explaining them with restrictive categories of generic classifications. Chhotoloker Yuvabela gives in to such methodological experimentation and hints at the possibility of theorization(s) that can open up dimensions in the study of youth life writings that were previously untapped.

Conclusion


Different lived experiences require different forms of expression to capture their unique moments (Huddart, 2008). Universal subjectivity is therefore a non-starter for the subalterns to speak. The self-reflexive exercise in Chhotoloker Yuvabela, in search of the author’s multiple identities, is itself constitutive of his identity as an author voicing certain opinions about his past and the past society. Such texts will always tread different grounds of memory, of conscious ways of self-representation, of a politics of writing in the present with the advantage of hindsight, and thus constructing the Self, which will justify later actions of the author’s life. Therefore, the question will always remain about the authenticity of the events of the text and the deliberate silences and excesses that could possibly exist in it. Nevertheless, there are more crucial functions that the text performs even with such potential pitfalls. Its mere existence could seem like an anomaly in the world of postcolonial Bengali literature. However, this piece of youth literature helps us to broaden the scope of that world, to which access was granted to only a few.

The subversive text acts as a wedge between that middle-class stronghold and a much wider world offset by diverse struggle. What is of interest is how this postcolonial youth resistance needs to change the very genre of self-representation (life writings) and the ways in which their ‘youth’ identity is foregrounded so that their politics cannot simply be understood through the lens of masculinity, class, or caste. Chhotoloker Yuvabela questions life writings and subaltern thought from this platform of youthfulness, and that is precisely why a productive reading must be mindful of all these overlaps that such a hybrid text makes possible. Breaking different conventional binaries, it belongs to nowhere exclusively but is created out of a convergence of multiple forms of lived and intellectual interactions. Chhotoloker Yuvabela thus stands in the middle of different worlds and unashamedly claims all of them as its own. This kind of postcolonial youth life writing therefore challenges the reader to think in terms of multiple relationalities, expands the scope of the literary field, and inspires diverse voices to speak on their own terms—even if one ages a tad in the process.





References



Beverley, J. (1989). The margin at the center: On ‘Testimonio’ (Testimonial Narrative). Modern Fiction Studies 35(1), 11–28.

Chakrabarty, D. (2002). Habitations of modernity: Essays in the wake of subaltern studies. University of Chicago Press.

Chakrabarty, D. (2008). Provincializing Europe: Postcolonial thought and historical difference. Princeton University Press. (Original work published 2000).

Chattopadhyay, P. (Ed.). (2015). Hungry sahitya andolan: Tatya, tathya, itihas. Pratibhash.

Chaudhuri, S. (1990). Calcutta, the living city: The present and future (Volume 2). Oxford University Press.

Huddart, D. (2008). Postcolonial theory and autobiography. Routledge.

Mehta, V. R., & Pantham, T. (Eds.). (2006). Political ideas in modern India: Thematic explorations (Vol. 10). Sage.

Mitra, A. (1990/1991). Revisiting Calcutta: Dusk or dawn? India International Centre Quarterly 17(3–4), 58–88.

Roychoudhury, M. (2007). Chhotoloker yuvabela. Ravan.

Rupprecht, A. (2002). Making the difference: Postcolonial theory and the politics of memory. In J. Campbell & J. Harbord (Eds.), Temporalities, autobiography and everyday life (pp. 35–52). Manchester University Press.

Sen, S. (Ed.). (2015). Hungry generation rachana sangraha. Dey’s Publishing.











Consciousness






CHAPTER 16 


From Black Consciousness to Consciousness of Blackness



Xolela Mangcu



Introduction


Too often when politicians speak about youth policy they have in mind youth economic inequality. While important, this approach obscures an equally important part of young people’s lives—the sociohistorical meaning of racial identity. In fact, the inequalities are often sustained by the perceptions of racial identities. And yet young people often lack the political and intellectual frameworks that once informed liberation movements such as the Black Consciousness movement in South Africa. In part this contributed to the demobilization of civil society that followed the democratization of South African society. Racial identity was dismissed as something of the past, as if Black people had no identities beyond their economic needs. Racial denial was taking place despite the all-too-evident racial disparities in the country. The rise of student movements such as #RhodesMustFall, calling for the decolonization of South African universities, promised to contest and reverse this racial denial. In their conduct, however, these movements missed an opportunity to initiate what Howard Winant (1988, p. 173) describes as “a racial project for new times.” In their influential book, Racial formation in the United States, Michael Omi and Howard Winant (2015, p. 125) define a racial project as “an attempt at racial signification and identity formation on the one hand; and a political initiative, an attempt at organization and redistribution.” The definition attempts to cover both the discursive and cultural bases on the one hand (race as a source of meaning) and the structural and economic dimensions (race as material existence).

The first part of this article presents consciousness of Blackness as the basis for exactly such a racial project. Consciousness of Blackness is likely to speak more directly to the needs and aspirations of young people than the more universal and abstract concept of decolonization. Because of the absence of a racial project youth activists have taken the wrong lessons from both decolonization and Black Consciousness. What is common, however, is the tendency to interpret these philosophies as anti-White—yet, when confronted with the truth of both Frantz Fanon and Steve Biko’s writings, many radicals have been surprised no end. Both men were particularly against racial reason that predominates among many contemporary radicals. Fanon was particularly critical of Senegal’s Léopold Senghor and Martinque’s Aime Cesaire’s obsession with race. As he put it, “this historical obligation in which men of African culture racialize their claims and speak more of African culture than of national culture leads these men down a cul de sac” (Fanon, 1961, p. 152). He was just as scathing of Negritude’s appeal to an ancient civilization as the basis of Black identity: “In no way should I dedicate myself to the revival of an unjustly unrecognized Negro civilization. I will not make myself of any past. I do not want to sing the past at the expense of my present and my future” (Fanon, 1952/2008, p. 176 In The Lived Experience of the Black (Fanon, 1951/2001), he rejected the notion of a unified, essential Black identity, as if there were no differences among African experiences.

Blackness as a Historical Identity


Just as Fanon had warned against the racialization of culture, Biko advocated what could be termed a ‘joint culture.’ In an interview with a European journalist, Biko lamented that South Africa existed as a “province of Europe” (Biko 1978/1987, p. 131). He proposed the idea of the joint culture as the basis of a new South African national identity:

We have whites here who are descended from Europe. We don’t dispute that but for God’s sake it must have African experience as well…the culture shared by the majority group in any given society must ultimately determine the broad direction taken by the joint culture of that society. This need not cramp the style of those who feel differently but on the whole, a country in Africa, in which the majority of people are African must inevitably exhibit African values and be truly African in style.

(Biko 1978/1987, p. 24)

He warned against those who would present Black Consciousness as anti-White. This did not mean, however, that South Africa should not grapple with racism. Quite the contrary, he proposed a more substantive critique of White racism as something more than just skin color. Race was not a matter of skin pigmentations, but an attitude of mind—an attitude of superiority among Whites and inferiority among Blacks. A mere focus on skin color was thus shallow and incapable of generating the kind of critical -consciousness required for a truly anti-racist society.

Biko did not go into detail about what such a ‘joint culture’ might entail—certainly not to the extent that he had done with the central elements of the philosophy—a critique of White racism and promotion of Black solidarity. This article suggests that the joint culture must be predicated on a critical consciousness of the substantive meaning of Blackness, what I call the ‘Consciousness of Blackness.’ As an ideal for a constitutional democracy Consciousness of Blackness retains some of the key concepts of Black Consciousness while jettisoning the exclusivist foundations of the original philosophy. While the movement’s central strategic thrust was the exclusion of Whites from its membership and the creation of a strong Black solidarity, this exclusivist approach is no longer consistent with the letter or spirit of a constitutional democracy.

It hardly needs pointing out that Biko’s definition of Blackness no longer applies in a constitutional democracy. He wrote that “Blacks as those who are by law or tradition, politically, economically and socially discriminated against as a group in the South African society and identifying themselves as a unit in the struggle toward the realization of their aspirations” (Biko, 1978/1987, p. 48). Even though Black people are still victims of racism, are largely excluded from the mainstream economy, and have the worst educational and social outcomes, they are no longer oppressed by law or tradition. Far from any legal oppression, the South African constitution bars any form of racial discrimination. The persistence of these inequalities cannot be the basis of a collective racial identity, unless one treats race as an epiphenomenon of such inequalities. It’s also necessary to go beyond revising the experiential foundations of the definitions to also change the prescription of Black political solidarity. In a democratic society, Black people are likely to have various political views, just like any other group of people.

Nonetheless the positive elements of Blackness should still be retained, such as Biko’s broadened political definition that extended Blackness beyond just Africans to include Coloureds and Indians. It is indeed a tribute to the movement’s effectiveness that this broad definition became the basis of the constitution’s definition of Blackness. According to Biko’s close friend and spiritual mentor, Aelred Stubbs, the Black Consciousness definition of Blackness was a singular contribution of the movement:

I am not sure that the importance of this achievement, in the given social structures of South Africa, has been emphasized…but the way in which [the South African Students’ Organization] SASO managed to overcome traditional barriers between Coloureds and Africans…was not only indicative of a new mood in the young Coloured community, but a significant achievement of non-ethnic black solidarity.

(Stubbs, 2002, p. 195)

Instead of placing the premium on a political definition developed under conditions of struggle, one should substitute a historical definition. Thus we might say that Black people are those who were the historical victims of colonial and apartheid domination, but whose struggles against such domination created new conceptions of democracy and identity in South Africa. Consciousness of those struggles would constitute the basis for a new conception of Blackness as a historical legacy.

To paraphrase Cornel West (1993), this definition recognizes the victimization of Black people without basing their self-understanding on victimhood but on their agency. It also allows for the multiplicity of the traditions of struggle. The question this may raise is whether those who were excluded from Blackness in the past would be included in the proposed revision. The answer is an unequivocal yes. Group identities are fashioned on the basis of selective forgetting and remembering, highlighting that which emphasized the goodness of the group. No group advertises itself as founded on traditions of plunder and thievery, for example.

It may seem odd to some to argue for a retention of Black Consciousness in a non-racial society. Surely, the reasonable thing to do would be to do away with race-based identity altogether. Such a reaction assumes that the only way to think about race is that fashioned by the founders of racial science in seventeenth and eighteenth century Europe and America. As Gary Peller argues, the dismissal of racial identity is due to a long-standing Enlightenment conception of progress, one in which “the transition from segregation to integration and from race consciousness to race neutrality mirrors movements from myth to enlightenment, from ignorance to knowledge, from superstition to reason, from the primitive to the civilized, from religion to secularism”, and that’s the definition of progress. (Peller 1990, p. 774). But as Jeremy Tanner argues, “the conventional use of Euro-American racism as the implicit comparative norm may desensitize us to the…more subtle characteristics of racialized representation in other traditions, even to the extent of blinding us to their existence” (Tanner 2010, pp. 15–16).

These varying traditions have been both pernicious and affirming to the oppressed. During the Inquisition in the late fifteenth century, Spaniards used the term razza [race] to persecute Jews and Moors. As Denise Kimber Buell notes, “we are used to thinking of science, especially the biological sciences, as the site for authoritative knowledge about race. But we have already seen that race had already been the domain for the production of ideas about racial difference” (Buell 2005, p. 21).

These ethno-religious beginnings of modern racism were later replaced by the scientific racism that came with the rise of natural philosophy in the seventeenth and eighteenth centuries. But as the German philosopher Alexander Humboldt noted, these systems of racism assumed a similar logic:

In Spain, it is a kind of title of nobility not to descend from Jews or Moors. In America, the skin, more or less white, is what dictates the class an individual occupies in society. A white, even if he rides barefoot on horseback, considers himself to be a member of the nobility of the country.

(Humboldt, as cited in Fredrickson, 2002, p. 42)

However, not all European philosophers rejected the retrograde scientific notions of race among their peers, particularly the theory of polygenesis that dominated some of their thinking:

[Y]ou human…should honor yourself. Neither the pongo nor the gibbon is your brother, whereas the African and the Negro certainly are. You should not oppress him, nor murder him, nor steal from him: for he is a human being just as you are.

(von Herder, as cited in Bernasconi, 2000, p. 26)

He offered a nationalistic definition of race that would have a great impact on the theories of race that emerged among Black intellectuals. Omi and Winant (2015) described the contributions of these intellectuals to the concept of racial identity as follows:

Led by the protean intellectual and activist W.E.B. du Bois, such scholars as Alain Locke, Kelly Miller, William Monroe Trotter, Anna Julia Cooper, and others, created a social science of race and racism, refusing and refuting the biologistic racism of their white contemporaries. (p. 5)

Bernasconi notes that Du Bois “proposed a definition of race based on socio-historical criteria” (Bernasconi, 2000, p. xiv). He defined race as “a vast family of human beings, generally of common blood and language, always of common histories, traditions, and impulses, who are both voluntarily and involuntarily striving together for the accomplishment of certain more or less vividly conceived ideals of life” (Bernasconi, 2000, p. 110). Cornel West (1993, p. 39) also provided a cultural definition of Blackness. He described Blackness as a cultural armor that “constituted ways of life and struggle that embodied values of service and sacrifice, love and care, discipline and excellence.”

An historical definition of Blackness would be even more specific by focusing on the values generated over time. The focus is on the three dimensions of Black life mentioned earlier: the intellectual, developmental, and anti-racist values created over centuries of struggle. This project goes beyond South Africa, for everywhere they have struggled against White domination, Black people have created new values that affirmed the humanity of every living being. Thus, Biko wrote,

the black people of the world, in choosing to reject the legacy of colonialism and white domination and to build around themselves their own values, standards, outlook to life, have at last established a solid base for meaningful cooperation amongst themselves in the larger battle of the Third World against the rich nations.

(Biko, 1978/1987, pp. 71–72)

Consciousness of Blackness as Intellectual Heritage


One of the most glaring omissions of present-day South Africa is the absence of Black intellectual history in the public and academic discourse. The marginalization of this intellectual history goes as far back as the nineteenth century, and so do the critiques of the colonial nature of African education. Tiyo Soga, the first African university graduate and an ordained minister in Scotland, admonished educated Africans for abandoning their culture: “You Xhosas, Thembus and Fingos who have accepted the word of heaven should not be accused of lack of respect to those who deserve respect as chiefs or lack of honouring those who deserve honour.” He cautioned against the substitution of foreign words for isi Xhosa: “Again if we had a say in this matter we would suggest that words like molo (good morning), rhoyindara (gooi dag), rhoyinani (gooi nag)…should be eliminated from our language” (Soga, as quoted in Williams, 1983, pp. 172–173).

He urged African intellectuals to conduct research into their traditions, languages, and value systems:

Our veterans of the Xhosa and Embo people must disgorge all they know. Everything must be imparted to the nation as a whole. Fables must be retold; what was history or legend should be recounted…Whatever was seen or done under the requirements of custom should be brought to light and placed on the national table to be sifted for preservation.…Let us bring to life our ancestors: Ngconde, Togu, Tshiwo, Phalo, Rharhabe, Mlawu, Ngqika, Ndlambe. Let us resurrect our ancestral forebears who bequeathed to us a rich heritage. All anecdotes connected with the life of the nation should be brought to this big corn-pit, our national newspaper, Indaba.

(See Opland & Mtuze, 1994, pp. 79–82 for the full Xhosa text)

Many Black intellectuals emerged in the subsequent decades. Soga’s son, Alan Kirkland, authored a 500-page history book which was never published (Saunders, 1988). Kirkland’s colleague, Walter Rubusana, wrote the classic Zemnk’ Inkomo Magwalandini (Rubusana, 1906/2002) which provided details of the origins of African clans. John Henderson Soga wrote the magisterial South-Eastern Bantu (Soga, 1930). Soga’s worthiest successor was the renowned S.E.K. Mqhayi (1914), arguably the most prolific Black intellectual of the early twentieth century—poet and co-author of the national anthem, Nkosi Sikelel’ iAfrika; novelist and author of the first African language novel, Ityala Lamawele [The Lawsuit of the Twins]; and long-time newspaper editor and columnist. He reiterated Soga’s call for a new Black historical consciousness:

A person who knows nothing of the historical events of his people lives his life with blunt teeth, he can’t really get his teeth into anything he does. The person has been taught that his chiefs are sly and he believes it; he has been taught that the great men of his nation steal, that they are thieves, cowards, liars; and he believes it. He does not realize that in so doing they are misleading him into abandoning his fathers and his chiefs. (Mqhayi, as cited in Opland, 2009, p. 28)

Mqhayi blamed the Eurocentric curriculum of the missionary colleges for the miseducation of African children:

[I]n all our training schools the history of only one nation is taught, the English; they are the only people with intelligence, prudence, knowledge, they alone have national heroes, they have never been defeated by any other nation on earth; they claim as theirs even those things that clearly did not originate with them, and in this way they indoctrinate nations who do not appreciate their awe of the English is exaggerated, that their respect for them is excessive. That is why a fool runs wild when he discovers them to be empty vessels, recalling all the years he honoured them where no honour was due. (Mqhayi, as cited in Opland, 2009, p. 18)

Robert Sobukwe identified the university as the best place from which to undertake African intellectual history. As president of the Fort Hare Student Representative Council, Sobukwe gave the celebrated Completers Social speech in 1948. He called for the transformation of the university into a ‘barometer of African thought’:

It has always been my feeling that if it is the intention of the Trustees of this College to make it an African college or university, as I have been informed it is, then the Department of African Studies must be more highly and more rapidly developed. Fort Hare must become the centre of African studies to which students in African studies must come from all over Africa. We should also have a department of economics and a department of sociology. A nation to be a nation needs specialists in these things. (Sobukwe, as quoted in Pogrund, 2006, pp. 33–34)

He questioned the predominance of Europeans on the staff and the all-too-often response that it would take time to create a genuinely African university:

After the college has been in existence for thirty years the ratio of European to African staff is four to one. And we are told that in 10 years’ time we might become an independent university. Are we to understand by that an African university predominantly guided by European thought and informed by European staff? I said last year that Fort Hare must be to the African what Stellenbosch [University] is to the Afrikaner. It must be the barometer of African thought

(Sobukwe, as quoted in Pogrund, 2006, p. 34)

Biko sounded a similar call when he wrote about the importance of writing about African history:

We need to re-write our history and describe in it the heroes that formed the core of the resistance to the white invaders. More has to be revealed and stress has to be laid on the successful nation building attempts by people like Shaka, Moshoeshoe and Hintsa. Our culture must be described in concrete terms. We must relate the past to the present and demonstrate an historical evolution of the modern African.

(Biko 1978/1987, p. 70)

I have provided here only the rough lineaments of Blackness as self-knowledge—by Black people of their history and by the nation of its intellectual and cultural heritage. This omission is to the detriment of the nation as a whole and precludes giving substantive content to the idea of ‘joint culture.’ As Biko observed, South Africa still looked like “a province of Europe” (Biko, 1978/1987, p. 131). The question is not whether the cultural character of the country had to change but in what ways.

Consciousness of Blackness as Self-Reliant Development—Latin American influences


Despite the emphasis on Frantz Fanon, Biko was more influenced by Paulo Freire than any other thinker in the Global South. His introduction to Freire was something of a happenstance. In 1970, Biko and Ben Khoapa approached the head of the Christian Institute, Beyers Naudé, to take over the Study Project on Christianity in Apartheid Society (Spro-cas). The project was about to come to its end when the two men came up with the idea of turning it into a community development vehicle—Black Community Programmes (BCP)—for the Black Consciousness movement. One of the Institute’s employees was a young White woman, Anne Hope, who specialized in Freire’s (1985) methodology of conscientization as the method of community education and action. Conscientization refers to the ways in which ordinary people developed a capacity for critical consciousness as a prelude to changing the conditions of their existence. This involved an iterative process of reflection and action, in which ideas inform action and action informs ideas.

Through literacy programmes people could be taught not only to read and write but to develop capabilities for self-development. Biko was particularly attracted by the connection Freire made between the liberation of the individual self and that of the community. As Biko put it in one of his essays, “the most potent weapon in the hands of the oppressor is the mind of the oppressed” (Biko, 1978/1987, p. 92). No prior liberation movement had paid as much attention to individual consciousness as the sine qua non for community action. And so it was that the movement established literary projects in South Africa’s far flung rural areas and townships. By 1972, SASO was running schools in Umtata and Alice in the Eastern Cape province, and in the squatter community of Winterveld in the Transvaal. In addition to the physical projects, the students organized home education schemes for adults who wanted to obtain higher educational certificates.

The Freirean method was central to the Black Consciousness strategy of leadership building. As each layer of leadership was removed from action, by the government through detentions or killings, it was necessary to have another layer ready to step up. Anne Hope ran training classes for the leadership including the likes of Biko, Saths Cooper, and Barney Pityana.

The fact that Biko would be taking lessons from a young White woman is further proof of the comfort he had in his skin. However, it seems that no number of examples will suffice to convince some of the radicals who speak in his name that Biko was not a racialist.

The BCP also opened a research and publications department which oversaw the publication of books and journals such as Creativity and Development, Essays on Black Theology, Black Viewpoint, and Black Perspectives. In 1972, Biko edited a special issue of Black Viewpoint with essays by Njabulo Ndebele, Gatsha Buthelezi, CMC Ndamse and Ben Khoapa. He explained the rationale for the publication as follows: “We have felt and observed in the past the existence of a great vacuum in our literary world and newspapers. So many things are said so often to us, about us and for us, but seldom by us. This has created a dependency mood among us which has given rise to the present tendency to look at ourselves” (Biko, 1972, p. 7). He was also quick to warn against the tendency to criticize the White press if Black people did not themselves establish their own institutions. He wrote: “We blacks must on our own develop those agencies that we need, and not look up to unsympathetic and often hostile quarters to offer these to us in terms of how we are interpreted by the white press” (Biko, 1972, p. 8).

The movement also established community health projects, the most famous of which was the Zanempilo Health Clinic in Zinyoka Village outside King William’s Town, under the leadership of Mamphela Ramphele. The BCP also ran day-care centres, including one in Biko’s home township (and the author’s own), Ginsberg. He described this project as follows:

For instance where I stay in King William’s Town we revived a community crèche, which was serving a basic need for the community in that a number of mothers could not go to work because they had to look after their babies and toddlers. Or if they go to work it implies that kids who are supposed to be school-going must stay behind looking after the toddlers. So that it became clear to us that there was a need to provide a crèche to that community. And we revived a crèche which I attended actually when I was young…but it had gone defunct…we call it the Ginsberg Creche.

(Biko, as quoted in Arnold, 1978, p. 94)

What was even more important for Biko was the psychological empowerment of the locals by these initiatives; empowerment that in turn heightened their political consciousness:

We believe that black people, as they rub shoulders with the particular project, as they benefit from that project, with their perception of it, they begin to ask themselves questions and we surely believe that they are going to give themselves answers, and they understand, you know that this kind of lesson has been a lesson for me, I must have hope. In most of the projects we tend to pass over the maintenance to the community. (Biko, as quoted in Arnold, 1978, p. 94).

The BCP also established home-based leather-making industries. These produced belts, purses, handbags, and upholstery. Women who would ordinarily remain unemployed were brought together and taught sewing skills and encouraged to produce articles for which they were paid according to their production. The BCP subsidized the purchase of materials and machines. By 1975 the home industries were approaching the stage where they would not need subsidies anymore, except for expansion.

A community self-tax fund, known as Zimele Trust, was also established to support people who had just been released from prison as they tried to settle in the community. These individuals would then be employed in the movement’s own home industries and those who wanted to study were provided with scholarships (Mangcu, 2012).

In 1999 I joined with Biko’s family to establish the Steve Biko Foundation with the aim of reviving these programs in his hometown in the Eastern Cape province. The Foundation soon grew to be a household name in South Africa, not only in advocating Biko’s memory, but also through its youth development programs. The Foundation addressed conscientization by establishing the Ginsberg History Project in his hometown. Young people were encouraged to interview older people and write stories about the history of development in the community. The history projects inspired other projects in education, health, business development, and sports. The Foundation partnered with the University of Fort Hare School of Management on a program of youth leadership development. Partnerships with international institutions, such as the Ford Foundation, the Clinton Democracy Initiative, and the Massachusetts Institute of Technology enabled some of the young people to travel outside of the country. One of them obtained a graduate degree in public health from Boston University. She now leads an international non-governmental organization specializing in the battle against HIV and AIDS.

The Foundation also ran a highly successful public lecture series that included speakers such as Chinua Achebe, Ngugi wa Thiong’o, and Nelson Mandela. The lectures gave young people an opportunity to interact with these leaders. As I put it in my biography of Biko, “The important thing about these initiatives is that they gave young people a sense of identity and self-confidence” (Mangcu 2014, p. 315).

Consciousness of Blackness as Anti-racism


When I was preparing the Biko biography, I asked the respected lawyer, Geoff Budlender, who had known Biko, to write something about his impact on the White community. Budlender spoke at length about how the Black Consciousness challenge to Whites to organize in their own communities transformed the political culture of White radical politics. The first change was the shift from protest action to using White resources and skills to empower Black organizations. If Black students or workers needed legal aid, then there would be well-trained White lawyers available to provide assistance but not leadership. He further noted that:

What Biko said more than 25 years ago remains relevant today, in at least two senses. First, white power and privilege remain potent. Biko’s message reminds us that white people carry the benefits and the burden of that legacy. White arrogance is sometimes thinly disguised as a non-racial critique of the new (black) holders of power in government and elsewhere. Humility does not come easily to the privileged. We continue to see an arrogance which fails to recognise the generosity which black South Africans have shown their white counterparts, and which also fails to recognise that our democratic constitution did not produce social transformation - rather, it created one of the necessary preconditions for the transformation which must still come. (Budlender, as cited in Mangcu, 2012, p. 149)

One of the mechanisms that has been devised to deal with racial exclusion has been the policy of affirmative action. However, affirmative action is too often seen as a matter of addressing social inequality, and does not deal with the underlying questions of racial identity and what it means to young people. This near-exclusive focus on inequality falls into the trap of treating race as an epiphenomenon—as no more than the underlying economic and social processes. This leaves unaddressed the attack on the dignity and self-worth of Black people irrespective of their class status. In such a context, affirmative action ought to be reconfigured as a recognition of the substantive presence of Blackness—a consciousness of Blackness by Black and White people alike. As Patricia Williams (1995, p. 121) argues, affirmative action would be about a recognition of Blacks as a “social presence that is profoundly linked to the fate of blacks and whites and women and men either as subgroups or as one group.”

This conception of affirmative action as Consciousness of Blackness has relevance for young people in the Global South. Anderson notes “the scientific condemnation of racial mixing in South Africa in the 1920s and 1930s certainly has no parallel elsewhere in the Global South” (Anderson, 2014, p. 788–789). As a result, it has been easier for scholars to compare South Africa with the United States with its similarly rigid approach to racial formation. However, Anderson also suggests that there may be value in comparing South Africa with other countries in the Global South. Although there have been studies of the colonial networks that existed among British colonists in Australia (New South Wales) and South Africa (the Cape), these have focused more on how race was defined from the top. Of greater relevance for the project of Consciousness of Blackness are the networks that existed among the colonized—such as the inspiration that the Black Consciousness movement drew from Freire.

There are also parallels between the Black Consciousness movement and the Black Movement in Brazil in the 1970s. As in South Africa, Brazil’s Black Movement emerged as a response to and a rejection of the standard theories of racial formation in Brazil from the racist theories of racial whitening to the liberal view that race would disappear with capitalist development to the Marxist-structuralist view that, though important, race was secondary to class (Winant, 1988).

As with Black Consciousness, the Black Movement in Brazil emerged under the cover of undertaking merely developmental projects. As Winant notes:

For many people, especially those of humble origin whom the traditional political processes had been able to ignore, the new social movements provided the first political experience of their lives. For those of the middle classes…the new social movements offered a political alternative to leftist and populist traditions which the military dictatorship had effectively stalemated. (1988, p. 186)

As in South Africa’s Black Consciousness movement, these movements grew from the favelas [urban slums] of Brazil to engage in discussions of the centrality of racial identity to their experiences. These conversations took place across the wide spectrum of Brazil’s Black communities—among students, intellectuals, Black feminists, in trade unions, and in the Church—culminating in the formation of the Movimento Negro Unificado [Unified Black Movement] (MNU) in 1978. Like many other movements, the MNU was split into different factions. Also, there were allegations of co-optation against some of the leaders who entered parliamentary politics. Alongside the MNU were more localized movements such as the Afoxés which organized around African-Brazilian identity. The closest analogue to Black Consciousness was the ‘black soul’ movement of the 1960s, both in terms of their emphasis on Black cultural pride and their focus on youth.

When I led the Steve Biko Foundation, I visited the offices of the Brazilian cultural musical group Olodum based in Bahia, Salvador. The aim was to build a partnership between the Foundation and Olodum. This cultural group provides the best example of a movement in the Global South that promotes Consciousness of Blackness. Through its music, Olodum explicitly accentuates Brazil’s African heritage. By so doing, Olodum “presents a concept of black identity which radically challenges traditional concepts of race in Brazil. Its deliberate evocation of the African diaspora explicitly refuses the official Brazilian racial ideology in all its forms” (Dominguez, 2018, p. 366). And because of its popularity as a musical group—it worked with Michael Jordan for his song What About Us—the group’s valorization of Black identity reaches millions of people. It has thus become what Winant calls a national afoxé. However, success always invites criticism. Olodum was criticized for being commercial, just as the Steve Biko Foundation was criticized for making Biko a so-called ‘fashion icon.’ This could be seen as an indication of success in taking Biko from the doldrums of national memory to the public consciousness.

The elements of Consciousness of Blackness can be an antidote. The intellectual project can be an antidote to the anti-intellectualism that has gripped a society gripped by materialism; the technocratic approach that views community development as no more than bricks and mortar; and the many ways in which racism continues to rear its ugly head.

The Pitfalls of a Nihilistic Radicalism


For such a programmatic agenda to succeed, youth leaders would have to go beyond a nihilistic radicalism that is contemptuous of past experiences, disrespectful of past heroes, and ignorant of history. This radicalism would come to devour the promise of the youth movement that emerged as #Fallism in South Africa.

When they emerged, the #RhodesMustFall and #FeesMustFall movements of the past few years were some of the most inspiring youth movements to emerge in South Africa since the 1980s. When the #Fallists launched their campaign to remove the statue of Cecil John Rhodes from the premises of the University of Cape Town, they invited me to co-chair the rally. This was a consequence of years of writing calling for the transformation of the universities. The chairman of the movement, Kgotsi Chikane, wrote: “your words and writings are what inspire many students about their race on campus.”

I declined the invitation because I did not think it would be appropriate for me to be co-chairing what was essentially a student initiative, and offered to say a few words of support instead. The students subsequently invited me to speak to them in the offices of the Vice Chancellor—which they had occupied and vowed never to leave until the statue came down. I was happy to do it. I was also impressed by their unity of purpose. However, as a veteran of student movements, I also worried about the dangers that lay ahead. What if the university decided to take the statue down, what would happen to the movement? In other words, did they have a long-term programmatic agenda that would survive the falling of the statue. In a sense I was asking them to make a distinction between short-term tactical objectives and the strategic goal of changing the broader culture of the university.

The university agreed to remove the statue, and just as predicted, the student movement began to splinter into factions. Debates about race, class, gender, and sexuality that they had not discussed tore them apart. The radicals shut down everyone who disagreed with them. They burnt university buses and set fire to the university’s art collection. On other campuses students burnt libraries. I was transformed from being the country’s leading supporter of the movement to being a ‘sell out,’ an ‘Uncle Tom,’ a ‘House Nigger’ because I disagreed with the violence.

When I invited the distinguished author Ngugi wa Thiong’o to speak about decolonization, the #Fallists threatened to shut down the talk unless he was willing to tell the Whites to leave the auditorium. Embarrassed for Ngugi, I intervened asking them to stop such demands and Ngugi wisely told them he could not do such a thing, and asked them why they could not present their critiques in the presence of the Whites in the room. When I identified a White speaker during question time they howled the person down. Quite frankly, because of the racial gradations in the Western Cape part of South Africa, I was not even sure if the person was Coloured or White, not that it would have made much of a difference. Throughout the disruption they claimed to be speaking in the name of Steve Biko and Robert Sobukwe. The event highlighted the urgency of paying attention to Black intellectual history.

The attacks on history can be seen in the unrelenting attacks on Nelson Mandela as a sell-out and worse. Masquerading as a radical, a prominent artist recently painted Mandela in the likeness of Adolf Hitler. He defended his actions by describing Mandela as a black-skinned Nazi “who looked like us, talked like us and walked among us, left us unseeing, left us as zombies and black dust” (Ho, 2018). As Mandela lay on his deathbed another self-declared radical, Malaika wa Azania protested, “Mandela must not die yet. No no no. People don’t get away with crime. Neither must he” (Bundy 2019, p. 997).

In their denigration of Mandela, the youth radicals claim to be speaking in Biko’s name. But Biko was never confused about Mandela’s stature in the Black imagination:

Clearly black people know that that their leaders are those people who are now either in Robben Island or in banishment or in exile – voluntary or otherwise. People like Mandela, Sobukwe, Kathrada, MD Naidoo and many others will have a place of honour in our minds…these were people who acted with a dedication unparalleled in modern times. Their concern with our plight as black people made them gain the natural support of the mass of black people. We may disagree with some things they did but know that they spoke the language of the people

(Biko, 1978/1987, p. 37)

But the most often cited radical voice is that of Fanon, specifically that “each generation must, out of its relative obscurity, discover its own mission” (Fanon 1961, p. 206). And yet in the very next lines Fanon warns:

We must rid ourselves of the habit, now that we are in the thick of the fight, of minimizing the action of our fathers or of feigning incomprehension when considering their silence and passivity. They fought as well as they could, with the arms that they possessed then; and if the echoes of their struggle have not resounded in the international arena, we must realize that the reason for this silence lies less in their lack of heroism than in the fundamentally different international situation of our time.

(Fanon 1961, p. 206)

Fanon also cautioned against the racial nativists who often speak in his name, especially on the topic of “African culture than of national culture” (Fanon, 1961, p. 152).

In her novel, The God of Small Things, Arundhati Roy captures the challenge facing young and old alike in the Global South. There is a break in the historical transmission of memory and experience. The young are “trapped outside their own history and unable to retrace their steps because their footprints had been swept away” (Roy 1997, p. 51). Retracing those steps is critical if youth in the Global South are to reshape the world. The Consciousness of Blackness could be a giant step in that new direction. As a concluding remark, orthodox Black Consciousness advocates may be surprised by the suggestion of any changes to their philosophy. But then again, every major philosophy—from liberalism to Marxism to Christianity—has undergone one transformation or another—if only to remain relevant to changing times.
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CHAPTER 17 


Home, Belonging, and Africanity in the Film Black Panther



Ragi Bashonga



Introduction


This article uses the Marvel Studios produced film Black Panther (Coogler, Cole, & Feige, 2018) to explore notions of home, identity, and belonging, as these relate to race and what it means to be African. Popular culture has been integral to youth studies in the Global North, with elements of it seen as both representing the desires, needs, and fears of youth, and those of society more broadly. The appeal of Black Panther to young people is evidenced by its box office success (Dockterman, 2018). The film was launched in the context of enduring global forms of racism, racial exclusion, violence, and discrimination. Growing expressions of dissent, on social media and through the Black Lives Matter movement, point to a yearning for representations of identity and culture that celebrate blackness and are associated with Africa (Omanga & Mainya, 2019).

Through the depiction of a fictional place, Wakanda, Marvel allowed audiences to imagine the advancement of a country in the heart of Africa, free from the implications of colonialism—a nation technologically advanced, not engaging in foreign trade, and not a recipient of aid. These attributes are important when thinking through and imagining what is desired in relation to the concepts of Africanity and Afrofuturism (Tucker, 2018). Providing a vision for African independence and breaking with images of backwardness and dependency are at the heart of the overwhelming box office success of the film. One of the film’s most notable achievements is bringing to the fore, highlighting, and disrupting the misrepresentation and under-representation of Black people and of Africa in popular culture. The film is largely a celebration of Africanness, something which is all too rare.

Taking this achievement as important, significant, and a given, this article engages with what Black Panther elucidates in terms of Africanity, identity, and the ways in which these concepts provoke notions of home. Home can be thought of as a physical and tangible place, a place of familiarity—where patterns are learned and roles grown into, a place of intimacy that dictates and contrasts insiders from outsiders and a place where one finds protection (Lawrence-Lightfoot, 2012). For protection to exist, we undoubtedly imagine a need for security and restricted access. Conceptually, home raises questions of where one comes from, who can stay, who can easily come and go. Who can portray that home, authentically, is important for demarcating and expressing belonging. In diaspora and transnational studies, home is also a place of longing and loss (Nehl, 2016). This sense of longing involves the desire to identify with the home of one’s family and people, but also to belong in the place where one physically resides.

All these elements of home, as they relate to Africa, are at the heart of Black Panther. The fictional Wakanda gives the audience the initial impression that the film is primarily about representations of Africa. However, later it becomes clear that it is predominantly an exploration of the Black American experience and conversations on race from that social location. The emotional and political relevance of race, Africa, and by association, belonging, as these pertain to Black Americans, are unpacked throughout the film. For the African diaspora, tensions are produced between racial and national identities, as Africanity and notions of belonging are disrupted by forced and/or voluntary migration. While race is the identity of primary importance for Black Americans due to its role in marking difference, subordination, and oppression, for Wakandans in Black Panther national identity was more significant and a source of great pride. Divided emotional attachments formed in relation to race, nation, and migration, as these play out over time, create complex stories about Africa and the precarious politics of belonging.

The Fluctuating Politics of Belonging


In The Politics of Belonging, Nira Yuval-Davis (2006) uses three analytical levels to unpack belonging, distinct elements which she calls social locations, identifications/emotional attachments, and ethical and political values. Social locations refer to social and economic positions people occupy at any particular historical moment, in relation to the power structures of the time. Intersectionality is central to Yuval-Davis’s (2006) theory, with social locations existing around multiple axes and persons occupying a number of social locations simultaneously. Despite the multiple elements of identity depicted in Black Panther, its focus—and that of this article—is the intersection of race and national identity and the social locations these imply for the African diaspora.

Identifications and emotional attachments are embedded in the processes of meaning making that lead to narratives that people invest in, reproduce, and recreate, about home among other things, and stories that are passed down intergenerationally. These narratives carry hopes for who we are and who we want to become, meaning that they evolve. Feelings of threat intensify the need for protection, increasing the importance of stories about identity, belonging, and home. Black Panther is a story that shows how social and historical contexts impact the stories about identity that are passed on, and how these stories affect experiences of belonging and of imaginations of home.

Finally, ethical and political values are the ways in which social locations, identifications, and emotional attachments relate to power, through ideologies that determine exclusions and permeability. Ethical and political values shape who is included and excluded in the ‘us,’ ‘them,’ and ‘the nation’ (Yuval-Davis, 2006). The politics of belonging emerges at the juncture of ethical and political values, as boundaries are maintained through social locations and associated narratives, forming the substance for contestations around who belongs. This process is integral to group identity formation and, importantly, the determinants used for exclusion. Who is included and excluded in Wakanda and what Wakanda is and becomes are at the heart of Black Panther.

All three of these analytical levels indicate that the politics of belonging—comprising social locations, narratives about identities, and political power—should be thought of as in flux rather than set in stone. The idea that belonging involves processes that fluctuate is underlined by Stuart Hall (1990) writing about ‘Cultural identity and diaspora.’ Hall (1990) asserts that identity is a process that is always under production. Although everyday language causes us to imagine certain aspects of our identities as fixed (i.e., our cultural identities) Hall asks us to question the authority and fixity we imagine for cultural identity. To this end, he offers two ways of thinking through cultural identity. The first is shared culture, referring to aspects of cultural identity that have to do with commonality—shared history, common ancestry, and mutual cultural codes. It is what we think of as our authentic and true selves. The second, cultural identity as difference, refers to aspects of our being that are in constant flux, undergoing transformation as the outcome of history and power. Black Panther provokes a range of imagined and shared histories about Africa that change over time. These paradoxical commonalities and differences are a result of intersectional rather than unilateral social locations, the variety of narratives about home and belonging, and the politics inherent in who is part of and separate from nations, including imagined ones. All these elements are integral to the concept of Africanity.

Africanity


Africanity is a contested concept with a contested history, but is thought of here as referring to a sensibility that identifies with African origins and the continent of Africa, is invested in the socioeconomic and political well-being of Africans, and utilizes ways of being and thinking intimately connected to African contexts (Landman & Yates, 2017). In this sense, Black Panther is primarily about African Americans grappling with their Africanity or African personhood, constituted in relation to history, culture, language, gender, ethnicity, and philosophy. Africanity manifests through past, present, and imagined futures that relate to both emotional investments and political visions in and for the continent and the people associated with it.

Migration and diasporic activities complicate and contribute to notions of race, culture, belonging, and Africanity (Prah, 2007). While human history has been marked by various kinds of migration, in the case of Africa this has disproportionately included involuntary migration through slavery, colonization, and due to political and economic instabilities. More recently, there has been a significant increase in voluntary migration. The African diaspora, as such, constitutes a wide array of persons who trace their origin, history, and lineage to the African continent. It includes the African diaspora that has existed for centuries, as well as more recent migrants. Mafeje (2001) stresses that history impacts on who we are, and how we are perceived and received by others. The history of Africa, of the migration of Africans, as well as legacies of colonization and racism expressed through the structural degradation and denial of humanity of Africans, stimulates the pursuit of authentic representations of Africanity, raising questions about who is an African and who belongs in and to the continent.

Africanity is therefore not only conferred on those based on the continent, or associated with those who have strong, enduring ties to the continent, but on all peoples with historical and cultural heritages associated with Africa (Mafeje, 2001; Prah, 2007). Following Hall (1990), being African is a historical and cultural phenomenon and process that is not fixed in the past. Africans on the continent and abroad “are contemporary people who are historically and culturally rooted in Africa” (Prah, 2007, p. 17). This means that Africa has complex intersections with race, which has historically been used as a marker of identity and of difference. Being Black and being African are commonly conflated. Over the years, there has been a greater problematization of this conflation (Mbembe, 2017), expressed through a recognition not only of race as a social construct rather than a biological reality, but also by taking into account social and historical factors that affect identity.

Africanity, Mafeje (2001) argues, is political and ideological rather than racial. These politics have led to the diaspora being included in the conceptualization of Africa. The diaspora is officially declared to be the sixth zone of the African Union and thus the idea of ‘belonging in Africa’ or the transnationality of Africa(ns) is made official in policy (Kamei, 2013). These complicated relationships between continental space, identity, and the diaspora, unfolding over time, challenge the idea of Africanity as stagnant, raising a set of questions about African unity, Africanity, and racial consciousness or solidarity that are unpacked in Black Panther.

Diasporic Identity, Race, and Nation in Black Panther


A bit more detail on the plot of the film helps to situate some of these debates. Set in the fictional country of Wakanda, the movie transcends the typical superhero genre, reeling in the complexities of the Black experience and Africanity into the broader storyline. Wakanda, an African nation hidden by a rainforest from the rest of the world, is secretly the most technologically advanced and prosperous nation on the planet. Wakanda poses as a Third World country to isolate itself from the world. The meteorite containing the metal vibranium is the substance fuelling the power of the nation and its technological advancement.

The story follows T’Challa’s (who is the Black Panther) battle toward the ascension of the throne after his father’s sudden death. N’Jobu, son of then Wakandan King T’Chaka and father of Killmonger, is deployed to the USA in the early 1990s as a Wakandan spy. His stay rouses a passion for race politics and the liberation of Black people of African descent, motivating him to steal vibranium to achieve this goal. His plan is revealed by a partner, who is also a Wakandan spy, and ends in N’Jobu’s death. N’Jobu’s son is left behind in the US. This son later grows to become an American black operations soldier known as Killmonger. Having assumed his father’s political position of Black liberation across the globe, Killmonger pursues the Wakandan throne in order to access vibranium and the technology of Wakanda. He is brought before the tribal elders, revealing his identity to be the son of N’Jobu and claim to the throne. Killmonger challenges T’Challa to ritual combat where he defeats T’Challa and hurls him over a waterfall to his presumed death.

Wakanda should not simply be thought of as a country in Africa (Edoro & Shringapure, 8). It is intended to symbolize Africa as a country by representing a complex accumulation of the continent’s cultures, histories, politics, and aesthetics. This purview of Africa as complex and multifaceted is perhaps an improvement to the erstwhile homogenous conceptions of the continent, such as those articulated in, for instance, Negritudist thought, which, one could say, framed Africanity in highly essentialized ways. Africanity and African culture in the film is far more complex, varied, and layered.

Through this rich cultural tapestry, the film raises questions about Africanity and who is authentically African, with the Black American case in point. The opening scene begins with a narration of the story of home. The story told is one that depicts Wakanda as the place of rootedness, emphasizing the role of ancestry, and the importance of history. Soon after the opening scene, a knock on the door reveals a demonstration of this internalization of identity. N’Jobu is visited by two female warriors. When asked who he is, N’Jobu responds by stating his name and declaring his father’s name. This is followed by the warriors’ command translated to “show who you are,” (Coogler, Cole, & Feige, 2018, 00:03:31). to which he responds by displaying a line of vibranium hidden in his lower lip. We come to learn that this process of asserting identity through the display of an embodied physical marking is important in demarcating identity and belonging for Wakandans, as it is for Black Americans.

However, in Black Panther, lineage is a more performative and varied task than showing bodily markings. It is related to Hall’s (1990) use of the concept of enunciation—the positions from which one speaks, involving context, histories, and locations that influence the production of identity. In the scene above, N’Jobu is assertively portrayed as Wakandan. Using Yuval-Davis (2006) to analyze his particular enunciation, N’Jobu’s social location is inscribed through lineage that pronounces his belonging to this cultural and national identity. Furthermore, through his telling of the story of Wakanda, we witness a clear assertion of identification and emotional attachment, with identity as shared culture historicized from one generation to the next. Considering that the story is told in the context of the migrant N’Jobu, we may think of it as a process of enunciating and historicizing identity through portrayals of home. Wakandan identity is produced through a social location, a narrative, and a set of values, rather than a geographical place. Narratives told or enunciated about identity solidify the process of identification and emotional attachment.

Migration and diasporic identity bring to the fore the politics not only of personhood and nationality but, equally, also of race. The salience of race in the context of America has implications that would not exist to the same degree in Wakanda. Being Black in America is not the same as being Black in Africa. In fact, many migrants say that they only realized that they were Black when they arrived in America (Foner, 2001).

The politics and problematics of race and nation emerge through Killmonger, N’Jobu’s son, who is both hero and villain, African American and Wakandan. Killmonger has internalized his father’s radical racial politics and he carries on his father’s vision of the liberation of Black people across the world. He seeks revenge and power by desiring to take charge of Wakanda and use its vibranium as a weapon for Black liberation. At the same time, Killmonger is stifled by tensions in his personal and cultural identity and feelings of non-belonging as he seeks to return to an imagined home that both is, and is not, what he presumed.

For Killmonger, race and racial liberation are more important than national identity. Speaking to the Wakandan council he vehemently states “Y’all sitting here looking comfortable, must be good. But there are 2 billion people all over the world who look like us but their lives are much harder” (Coogler, Cole, & Feige, 2018, 01:14:24). The response he receives to this statement reiterates the viewpoint of Wakanda established earlier: The sovereignty and exclusivity of Wakandans, as separate from the rest of the world, is of primary importance to the people of this nation. To this Killmonger responds, “Not your own?! But didn’t all life start on this continent? So aren’t all people your people?” (Coogler, Cole, & Feige, 2018, 01:14:53).

The politics of race and nation are complicated through this interaction. For Killmonger, Wakanda belonged to the bigger continent of Africa, and Africa itself is considered to be the origin of Black people as a race. This is the principal tenet of Pan-Africanism, an ideology developed by the African diaspora in the Americas. Pan-Africanism is centered on the unity of people of African descent. It emerged among the African diaspora in the United States and later spread to and held resonance in Africa, which was depicted as the place of belonging for violently displaced immigrants. Early iterations of Pan-Africanism associated being of African descent and being Black with integral features of Africanity. This kind of racial essentialism has been refuted. As suggested in the film, there is something greater to be said of one’s historical, social, and cultural connections to Africa than bodily markings, which remain important. Contrasting with Killmonger’s politics of belonging, it is made clear in the film that for Wakandans, the nation state rather than race was the most important symbol of identity and it was worth protecting from others and from contamination.

Killmonger’s politics, especially when he returns to Africa, therefore need to be interpreted through the lens of the histories of the Black Panthers and #BlackLivesMatter (Coetzee, 2019). Even though the setting of the film is a fictional Africa, the heart of the film is Black lives in America, their meaning and value (see Coetzee, 2019). Central to the film is the feeling of nonbelonging, a consequence of racism interpreted against the backdrop of #BlackLivesMatter. The film draws on American notions of race, which seem fairly oblivious to the complexities of race, place, and belonging elsewhere in the world. Killmonger’s positioning as an immigrant affords him a more transnational perspective; he imagines race as the shared and most important form of identity for Black people across the globe.

Home, Rootedness, and Belonging


Themes of diasporic identity and race lead to the question of home and belonging, which, in diaspora studies, is more often than not a question of rootedness. Ikeazor (2016) states that home for the diaspora is typically two places—where they live, and where their parents and forefathers were born. The latter is typically the site of identification and rootedness, the place of custom and tradition. Wakanda is exactly that for both Killmonger and his father.

This sense of rootedness and custom can be both a source of affection and affliction. While working as a spy in America, N’Jobu teaches his son to identify with Wakanda as his own home. Wakandan identity is solidified through giving his son the marking of home. However, N’Jobu is unable to remain indifferent to the suffering of Black lives in America, leading to him also teaching his son to take on the politics of Black liberation, he himself doing so by attempting to obtain vibranium for this goal. Later in the film we learn his justification: He saw all Black people as forming part of Africa.

This precarious relationship with a real and imagined home is a source of great anxiety. When Killmonger speaks to his father in the land of the spirits, his father talks directly to this point of rupture by saying “But I fear you will not be welcome…They will say you are lost…I should have taken you back long ago” (Coogler, Cole, & Feige, 2018, 01:27:21). Killmonger responds “or maybe home’s the one that’s lost, that’s why they can’t find us” (Coogler, Cole, & Feige, 2018, 01:28:00). This dislocation points to a ruptured relationship with home, one that creates confusion and anxiety. The idea of home being lost raises the fear of not belonging anywhere. Hall (1990) indicates that contextual differences, history, and axes of power do not leave our identities unaffected. The experiences of N’Jobu as a migrant in America and the values he subsequently instilled in Killmonger, as a child, create new social locations, split politics, and bifurcated forms of belonging, leading to narratives about Wakanda that differ from those of people who never left.

These issues highlight Mafeje’s question around the tension between Africanity and Black solidarity. Using Black Americans as an example, Mafeje (2001) notes that the historical and cultural contributions of Black Americans to the making of America is grossly understated. In fact, it is more reasonable to conceive of this group as primarily American rather than African, yet their relationship with this new home has always been conflicted. At the same time, it is far-fetched, according to Mafeje (2001), to assume Black Americans can re-appropriate Africa, despite their longing and reaching for the past. Black Americans’ longing for home is a theme that has been strongly contested; questioning the continued reference to Africa as homeland as though history, time, space, and interactions with a new world has had no effect on the identity of the group (Mafeje, 2001). Similarly, Killmonger’s return to Wakanda and his struggle to relate to the culture and traditions of those assumed to be his people remind the audience of this tension.

What then is the relationship between diasporic identity, race, and nation for Killmonger in the film Black Panther? The significance of his Africanity lies in this tension between racial and national identities and the notions of belonging which it produces. In the movie, N’Jobu migrates to pursue political activity on behalf of Wakanda. He lived in America for a few years and had a child with a Black American woman, catalyzing notable shifts in his social location. Upon his arrival, his national identity as a Wakandan prince took prominence. This shifted as he became more engaged with questions of racial oppression, positioning himself in another social location as Black and marginalized, because of the new sociohistorical context in which he was placed.

Migration, forced or unforced, meant that race took on new meanings in the context of the United States, where race is a marker of difference, subordination, and oppression. In Wakanda, national identity is a source of pride in the knowledge that its people live not only in a thriving and ethical community, but that they did so while deceiving the rest of the world.

For the immigrant, emotional attachments are bifurcated, formed in relation both to Blackness and African heritage, shaped by shared history, as well as narratives of slavery, continued racism, and structural oppression. In his telling of identity stories to his son, N’Jobu instilled both a national identity as Wakandan and a racial identity. Killmonger identified, to different extents, as both Wakandan and as an African American. However, the diasporic identity is a social location through which race is prioritized due to the denigration and suffering associated with it. He was therefore caught between pride in narratives of origins and ambitions to liberate all of ‘our’ people deemed to be suffering from oppression. For Killmonger, recognizing himself as African American and simultaneously as Wakandan seemed to be fundamentally at odds, to the extent that it formed the core of his portrayal as villain. His internal and external conflict played out through the politics of belonging. The relationship between social location and narrative led to a politics of belonging that called for struggle and action toward emancipation, because so many of ‘us’ are still oppressed by ‘them,’ while retaining an identity as Wakandan, based on common ancestry.

Yet Wakanda does not make room for such duality. For the Wakandans, a different social location and set of intersecting identities produce a more settled and satisfied outlook on the status quo, leading to narratives about nation building and social cohesion underpinned by self-confidence and pride. Central to their story is an acceptance that Wakanda—its well-being, people, and resources—needs to be the center of the narrative in order to maintain its prosperity. The relationship between migration, race and nation, and politics therefore mirrors social location, narratives/emotional attachments, and the kinds of politics that emerge from these different positionings. These identity dynamics and the politics they produce cannot be understood without accepting Hall’s (1990) theoretical contribution, which asserts that elements of identity are in a state of flux, related to interpretations of history and our imagined futures.

How then to interpret the end of the film when Wakanda, a country in the heart of Africa, launches a knowledge center in the United States? Perhaps this is the African American solution: to remain in the United States and export Wakanda, exerting agency and intellectual prowess in the process. The concluding speech at the knowledge center assumes that there is suddenly no longer a place for identity politics, no longer a space for us and them. This raises the question of whether knowledge can be shared and bridges built before acknowledging important historical forms of oppression and exploitation, which may be re-enacted if they are not explicitly named and better understood. Perhaps there is still a need for a period of both barriers and bridges in the creation of socially just forms of collaboration, legitimizing Killmonger’s actions and attitudes.

Concluding Remarks


The relationships between movement (forced or voluntary), difference, nation, and belonging change in complex ways over time. These changes in culture and identity, alluded to by Stuart Hall, are brought to life in the film Black Panther. The magic of Wakanda lies in the Black American imaginary, with the purity of culture and tradition supplemented by incredible technological advancement. Typically, African countries are portrayed as deeply connected to culture and tradition, but wrecked by poverty, war, and a lack of technological and economic advancement. Wakanda acts as a metaphor for Africa in the absence of the Western encounter, an opportunity to consider what African unity and identity might look like in a context where colonialism had not interfered with African history and development. In Prah’s (2007) thought, the formation and identification of Africanity hinges in part on considering the meaning of Africa—its languages, cultures, and history beyond the Western encounter. Through the medium of the film, race, geography, and culture emerge as important considerations for identity and belonging.

The problem is that migration, forced or voluntary, creates new social locations, with new narratives about home and fresh politics of belonging. It creates difference, which cannot easily be collapsed into forms of African unity imagined by the diaspora from social locations beyond the continent. Racial solidarity is not assumed on the continent. For example, despite South Africa’s history of apartheid and enduring racism, ideologies of Black solidarity and Black consciousness paradoxically exist alongside widespread xenophobia (Maserumule, 2015). In South Africa, a sense of Black consciousness does not necessarily translate, in practical or ideological terms, to solidarity with Black people in the rest of the continent. Xenophobic sentiment as well as xenophobic violence against African migrants in South Africa raises interesting contradictions in relation to the desire to belong and attain security; complexities beyond the borders of Wakanda.

The quest to understand Africanity and African identities is important in light of the continent’s history, which includes slavery, colonialism, and postcolonial forms of migration. (Coogler, Cole, & Feige, 2018, 01:14:24). This, of course, cannot be separated from the influence of racism in the past and present. In many senses, African and racial identities are an invention, an imagination of difference. But these differences have very real consequences for people’s ongoing material realities and forms of belonging that are desired. When considered in relation to the diaspora, history, and cultural connectedness, ideas about Africanity need to hold these very real forms of oppression alongside notions of change and difference, acknowledging how certain bodies have been repeatedly oppressed and exploited, without assuming that local histories are somehow universal.



Acknowledgment


The support of the DST-NRF Centre of Excellence in Human Development at the University of the Witwatersrand, Johannesburg, South Africa, toward this research is hereby acknowledged. Opinions expressed and conclusions arrived at, are those of the author and are not to be attributed to the Centre of Excellence in Human Development. A special thanks to Thabang Monoa for sharing insights and giving extensive input to this work.





References



Coetzee, C. (2019). Between the world and Wakanda. Safundi: The Journal for South African and American Studies 20(1), 22–25.

Coogler, R., Cole, J., & Feige, R. (2018). Black Panther [Motion picture]. Buena Vista Home Entertainment.

Dockterman, E. (2018). Time Magazine’s Person of the Year 2018. The Short List No. 6—Ryan Coogler. Retrieved from https://time.com/person-of-the-year-2018-ryan-coogler-runner-up/

Edoro, A., & Shringarpure, B. (2018, February 26). Why is the cultural life of Black Panther so derivative? In Africa is a country. Retrieved from https://africasacountry.com/author/ainehi-edoro

Foner, N. (2001). Introduction: New immigrants in a new New York. In N. Foner (Ed.), New Immigrants in New York (pp. 1–32). Columbia University Press.

Hall, S. (1990). Cultural identity and diaspora. In J. Rutherford (Ed.), Identity: Community, culture, difference (pp. 222–237). Lawrence and Wishart.

Ikeazor, C. (2016). Home in the mind of the African diaspora. African Renaissance 13(3–4), 13–22.

Kamei, S. (2013). Diaspora as the ‘sixth region of Africa’: An assessment of the African Union Initiative, 2002–2010. Diaspora Studies 4(1), 59–76.

Landman, C., & Yates, H. (2017). Africanity and research: A case study in rural South Africa. Theological Studies 73(4), 1–9.

Lawrence-Lightfoot, S. (2012). Exit. Farrar, Straus and Giroux.

Mafeje, A. (2001). Africanity: A combative ontology. In R. Devisch and F. Nyamnjoh (Eds.), The postcolonial turn (pp. 31–41). Langaa.

Maserumule, M. H. (2015, September 4). Why Biko’s Black consciousness philosophy resonates with youth today. The Conversation. Retrieved from https://theconversation.com/why-bikos-black-consciousness-philosophy-resonates-with-youth-today-46909

Mbembe, A. (2017). A critique of Black reason. Wits University Press.

Nehl, M. (2016). Transnational Black dialogues: Re-imagining slavery in the twenty-first century. transcript Verlag. Retrieved from http://library.oapen.org/handle/20.500.12657/30554

Omanga, D., & Mainye, P. C. (2019). More than just a homecoming: the reception of Black Panther in Kenya. Safundi 20(1), 18–21.

Prah, K. K. (2007). The African: The Journal for South African and American Studies nation: The state of the nation. CASA.

Tucker, B. (2018). Africa’s America. In Africa is a country. Retrieved from https://africasacountry.com/2018/02/african-americas-wakanda

Yuval-Davis, N. (2006). Belonging and the politics of belonging. Patterns of Prejudice 40(3), 197–214.










CHAPTER 18 


Youth Digital Anti-Racism Activism in Brazil and Colombia



Niousha Roshani



Introduction


Despite a decade of social and economic advances in Latin America, violence has become a common occurrence in the lives of many young people. Both Colombia and Brazil rank among the most violent countries in the world, based on an Iguarapé Institute study (Muggah & Aguirre Tobón, 2018), and have suffered increasing conflict over the last decades. The impact of the violence is concentrated among young, Black male adults with extremely high rates of homicide (CODHES, 2012; Rizzini & Bush, 2013; Romero, 2007). For the purposes of this paper, ‘Black’ and ‘African-descendant’ are used interchangeably to refer to people of African descent.

Young African-descendants have historically been at the intersection of structural issues resulting from the unequal distribution of the region’s resources and continuous racial discrimination. In both Brazil and Colombia, African-descendant populations have been frequently barred from social, political, and economic power structures. While Afro-Brazilians form the majority of the population of Brazil, they occupy only 4.7 percent of senior positions in the largest industries, compared to 94.2 percent for Whites (Inter-American Development Bank & Instituto Ethos, 2016). In Brazil, there is an 86 percent difference in poverty levels between Whites and Afro-Brazilians (Gradín, 2009), while 80 percent of Afro-Colombians live below the poverty line (Freedom House, 2016). The exclusion of African-descendant youth in Colombia and Brazil renders them susceptible to engagement in violence as well as use and abuse by both illegal and state armed forces. Increasing numbers of non-violent African-descendant youth have become victims of murder and physical abuse by both illegitimate and state armed actors.

Digital media can play a prominent role in furthering the exclusion of young African-descendants. For example, when reporting violent incidents on media platforms, youth of African descent are often portrayed as the sole perpetrators of violence and are frequently portrayed using racist speech. Online access has also created another barrier. While Brazil and Colombia have the first and third highest Internet penetration rates in Latin America respectively, according to Internet Live Stats (2016), a large majority of their populations do not have full or any access to the Internet. The web is still largely managed by Whites in ownership, administration, participation, and representation (Rajagopal, 2002), and has thus created new forms of social segregation and inequity (Benjamin, 2019).

Additionally, acknowledging that the majority of research on this topic has been conducted in the Global North, this paper aims to shed some light on digital anti-racism activism (DARA) of young people of African descent in two countries in the Global South. As Tanya Katerí Hernández (2011) observes, the present-day discourses of dynamics of cyberspeech only encompass approaches implemented in the Global North. Incorporating this case study on Colombia and Brazil into the global discussion may be helpful when debating possible intervention and prevention approaches in order to ultimately increase the social inclusion of young African-descendants online and offline.

Racist Speech and Its Implications in Brazil and Colombia


While acknowledging the countless detrimental outcomes of racism, this section aims to emphasize the harms of racist speech. Moreover, given that there are few studies on racist speech online within the Latin American context, the discussion below borrows from the general literature on this topic.

Hate speech has the potential to create conflict in a community by causing harm to a particular group and encouraging a context of inequality (Hernández, 2011; Parekh, 2006). It has also been found to precede outbreaks of mass violence, discrimination, and social exclusion (Benesch, 2012; Yanagizawa, 2009). Furthermore, allowing hate speech to circulate foments an environment where targeted groups are belittled and abused, and discriminatory conduct is able to take root (Hernández, 2011). Thus the presence and admission of hateful discourse influences direct actions that can exacerbate structural inequalities.

Racism infringes upon elemental human rights and dignity as per the Universal Declaration of Human Rights (UN General Assembly, 1948, Article 2). While dynamics offline generally reflect discourses on digital networks, the Internet promotes the global dissemination of hateful expressions more readily than earlier forms of communication (Parekh, 2006; Rajagopal, 2002). Thus, when propagated online, racism foments conduct adept at destroying racial equality (Rajagopal, 2002). Moreover, once racism develops into an established belief and takes on physical characteristics, it rejects those who do not fit into a specific category and further marginalizes them (Fanon, 1952). Racist discourse is not only severely harmful to the targeted individuals or group, but it is also fundamentally unjust given its foundation on a perceived racial hierarchy (Bonilla-Silva, 2006; Guimarães, 2004). Tolerating speech that supports racial prejudice and discrimination is incompatible with ideals of equality because, by doing so, it endorses a notion of racial inferiority.

Although racist expression has been widely identified as harmful to the mental and physical well-being of those who are its subjects, Waldron (2012) argues that individuals in powerless positions are those who are directly affected. He goes on to claim that hate speech is a direct attack on the dignity of individuals, and a major factor in dehumanizing the targeted populations. The defaming and demeaning characteristics of racist speech cause subjected individuals to have lower levels of self-esteem as a result of a course of internalization. Fanon (1952) and Freire (1972) define internalized oppression as a phenomenon causing some people in a subordinate group to accept the status quo that promotes a distorted message created by the dominant group that they are inferior, and normalizes the violence being perpetrated against them (Fanon, 1963). When racist ideologies become part of the natural order of society they become a fundamental element in the failure of subjected parties to surmount racism and realize their full potential (Fanon, 1952; Loury, 2005).

The course of internalization also causes societal racism to reproduce and to be passed from generation to generation (Freire, 1972). Yet there exists little research examining the impact of racism on those who enact it. Internalized racism affects dominant groups by inciting discriminatory mentalities and furthering power imbalances, supporting an economic system that disempowers the subjects of racist speech, and policies that go against racial equality (Fanon, 1952). Racial stigma expressed by children and adolescents is a result of information received from adults in their families or classrooms, inhibiting them from forming their own opinions, and is vital to processes of colonization (Asante, 2012; Freire, 1972). As a result, racial stigma has become cyclical and deeply entrenched in culture. When the circulation of racist speech becomes permissible, an environment is reinforced in which the denigration and discrimination of a certain group of people is recognized as the norm (Fanon, 1952; Hernández, 2014). Thus, when allowed, racist speech becomes legitimized, (van Dijk, 2005), often in the name of free speech, and eventually institutionalized, leading to systemic discrimination and exclusion of targeted individuals (Biko, 1978/2004). Used as an intimidation and terrorizing tool, racist speech often leads to the silencing and isolation of its victims (Biko, 1979; Post, 1991). Consequently, affected persons frequently do not report cases of racist abuse. Furthermore, mistrust of the police and governmental institutions has played a key role in the lack of reporting of hate crimes. Victims are generally not granted credibility and many cases are dismissed or no steps are taken to properly investigate the crimes or prosecute the aggressors. The resulting institutional failure has led to increased levels of mistrust of the state (Moser & McIlwaine, 2004) and further normalization of racist acts by both the aggressor and victim (Hernández, 2011).

Online spaces play a fundamental role in the reproduction of racism. New Web technologies have facilitated the dissemination of racist messages of both an “actionable and non-actionable” nature (Rajagopal, 2002, p. 2). The Internet can serve as a tool to bolster a collective message and can even prompt acts of violence via explicit or disguised posts (Nakamura, 2010; Rajagopal, 2002). With the capacity to resonate with supporters of the perpetrator, hateful expressions can even intensify discrimination and create a context of fear and terror (Tsesis, 2002).

Digital technologies can easily foster racist content that often appears in a subtle form, or what Nakamura (2010, p. 337) calls “micro-aggressions,” and entice interested users to join discriminatory groups. Moreover, the benefactors of sites promoting racist content encourage user access and further the legitimization of racism (Rajagopal, 2002). As Lynn Thiesmeyer, clearly explains: “The Internet has appealed to the dual requirements of users of any medium: the desire to find somewhat knowledgeable or believable information, and at the same time to receive it in an easily digestible form” (Thiesmeyer, 1999, p. 121). Moreover, the anonymity offered by cyberspaces exacerbates the existing high levels of impunity, and foments the perpetuation of racist speech.

In Brazil and Colombia, these online patterns intersect with material reality in that the African-descendant populations have been historically oppressed and excluded at both public and private levels (Guimarães, 2004; Herrera, 2012). The majority of African-descendants in Latin America live in conditions of poverty (Sanchez & Bryan, 2003; Telles, 2004). African-descendant youth in both Colombia and Brazil have always displayed resistance toward their exclusion, now amplified in the digital era. The following section provides a brief overview of the variety of the digital anti-racist interventions of Black youth in Brazil and Colombia.

Do Luto à Luta [From Mourning to Fight]—The Diversity of Digital Anti-Racism Activism (DARA)


From #ElPuebloNoSeRindeCarajo [the people do not give up]
1, to #NoMasSoldadoMicolta [No More Soldier Micolta]
2, to #MariellePresente [Marielle Present]
3, to bloggers, vloggers, and digital entrepreneurs, Black youth in Brazil and Colombia have been using DARA in many ways to elevate under-represented experiences and perspectives in a society that is eager to suppress conversations about systematic and institutionalized racism. DARA contributes to the transition from luto [mourning] to luta [fight], redefining identities and cultural heritage, maximizing opportunities, re-establishing citizenship and civic participation, shaping the public debate, and resisting historical structural inequalities. Black youth using DARA conform to what Brazilian anthropologist Goli Guerreiro calls Terceira Diaspora or the Third Diaspora—“the displacement and recreation of signs—icons, modes, music, movies, books—caused by the Black Diaspora communication circuit living a process of recreation of cultural and ideological repertoires connected by electronic globalization and the web” (Guerreiro, 2016, p. 1).

While resistance from African-descendants in both Brazil and Colombia has existed since the formation of both countries, Black resistance organizations are far more recent in Colombia, dating from the mid-1970s, compared to the 1930s in Brazil (Wade, 2010). Nonetheless, Black organizations have succeeded in influencing and creating significant impacts on various echelons of their national communities. The more recent wave of the Third Diaspora has led to an increase in DARA. This has been done by using various approaches—decentralizing media ownership and content to address the dominant negative narratives about African-descendants and their communities; creating digital platforms to build pipelines to opportunities; providing legal support and promoting civic participation; fostering innovation in digital tools; and strengthening the Black entrepreneurship ecosystem to boost economic growth.

DARA includes a range of initiatives by youth in Brazil and Colombia. The following examples are drawn from a qualitative study conducted between 2016 and 2018 that comprised twenty-four in-depth interviews, sixty-two conversations on social media, and participant observation. Data were collected from young African-descendant activists; civil society organizations (CSOs); and leaders of local initiatives in the cities of Cali, Quibdó, and Cartagena, Colombia, and Salvador de Bahia, Rio de Janeiro and São Paulo, Brazil, as well as from reports and other literature. The interviewees were selected on the basis of their identities as African-descendants and their role in DARA using innovation and creativity as a foundation for civic participation and entrepreneurship to engage with the core challenges and opportunities that they encounter on a daily basis. While the youth-led initiatives used different methods of activism, they are all rooted in their African identities.

Founded by eleven-year-old René Silva in 2005, A Voz das Comunidades [The Voice of Communities] is the first news portal created by and for the community of Complexo do Alemão in Rio de Janeiro, Brazil, which is largely composed of African-descendants. It serves as a means to have more control of the narratives of the predominantly Black community. The organization makes use of digital platforms to inform community dwellers of opportunities and news pertaining to their neighborhood while strengthening the bonds and collaboration between them. In Salvador de Bahia, in the north-eastern region of Brazil, another Black-owned news and media organization, Instituto Midia Etnica [Ethnic Media Institute] carries out projects to ensure the rights of historically excluded African-descendant populations through digital communication. The organization increases Black citizen participation in the media through advocacy campaigns, advising government and nonstate actors on diversity and inclusion, and researching on racial equity in the media. Similarly, in Colombia, Medios Alternativo de Jóvenes del Distrito de Aguablanca—MEJODA [Alternative Youth Media of the District of Aguablanca] creates tools, training, and spaces for youth media production and narrative building in Aguablanca, a neighborhood of Cali, also largely inhabited by African-descendants. Through digital storytelling and increased visibility for the contributions of young people of African descent, the organization helps to dismantle negative images of Black youth brought about by a long history of systemic racism. In the same city of Cali, in the community of Siloé, Tikal Producciones [Tikal Productions] designs and implements processes of alternative media and digital storytelling with young African-descendants. Through narrative building, the organizations strengthen community dynamics through social and cultural management and develop projects of memory, identity, territory, and human rights of the Afro-Colombian population.

With deep-rooted systemic racism in both Brazil and Colombia, youth-led organizations provide spaces for solutions and debates on issues of racism and establish a pipeline connecting Black communities to opportunities. The Observatorio Internacional de Juventude [International Youth Watch] in Rio de Janeiro serves as a bridge between disenfranchised Black youth and prospects that would otherwise be inaccessible to them. This digital platform represents Black youth and incentivizes them to occupy new spaces for development through referencing and capacity building. Based in Salvador de Bahia and operating nationally, Desabafo Social [Social Outlet] serves as a digital outlet to strengthen the leadership of young Afro-Brazilians and reports on issues of racism and human rights abuses. It does this by involving schools, communities, and institutions to promote racial equality and equity, and supporting the development and creation of new initiatives designed by young people. The Observatorio Distrital Antidiscriminación Racial—ODAR [District Anti-Racial Discrimination Watch] in Cartagena, Colombia, uses digital tools to campaign against racism and offer free legal advice to victims of racist abuse.

However, digital connectivity and skills are often poor or lacking in disenfranchised Black communities, so to offset the digital racial divide young people in Complexo do Alemão in Rio de Janeiro founded GatoMÍDIA, a digital network and methodology for learning about media and technology for Black youth and residents of favelas or urban slum neighborhoods. The organization stimulates Black youth to produce their own news media and narratives and connect with the rest of the world. Its approach uses the favelas as the main sources of knowledge production, technology, and innovation, to address racial discrimination and structural inequalities. In São Paulo, PretaLab intervenes at the intersection of race and gender in technology by fostering digital entrepreneurship and innovation among Black women, who are a large majority at the bottom of the Brazilian socioeconomic hierarchy, and increasing the representation of Black talents in the for-profit sector.

The role of the private sector in addressing economic inequality has become more evident in recent years. An increasing number of budding young Black entrepreneurs in Brazil and Colombia have dedicated their efforts to establishing opportunities for economic growth for themselves and their communities. In São Paulo, an accelerator for Black-owned start-ups, BlackRocks, promotes Black entrepreneurs and executives in the private sector in order to address racial economic disparities and inequalities. It cultivates racial diversity in Brazilian industries by supporting Black young professionals with skills, knowledge, networks, and resources. Inspired by strategies such as Marcus Garvey’s Black money, the business accelerator, Vale do Dendê (Dendê Valley) aims to decentralize technology and innovation in the city of Salvador by fostering Black youth entrepreneurship. Its name is a play on words resonating with Silicon Valley, with Dendê meaning palm oil, a key ingredient in Afro-Brazilian cuisine and significant in Black history and culture in Brazil. The mobile application, Domibdó connects residents of Quibdó, in the Chocó department which has the largest Black population in Colombia, with goods and services in a single click, moving away from the traditional phone call that was unavailable or too expensive for the large majority of its population. In doing so, the initiative also generates employment and boosts the economic development of the region. Similarly, tapping into Black markets and opportunities, Bámbara, in the city of Cali, nurtures a philosophy of resistance and political and economic justice for Black women through aesthetics. By marketing 100 percent natural hair care products designed for Black women, the initiative helps to recreate and strengthen the image and narratives of Black women in Colombia. Using technology to promote responsible tourism in rural regions of the Pacific coast of Colombia—with the largest Black demographics—the digital marketplace, Andando connects local families with tourists. This start-up boosts economic growth for local communities and improves their living conditions, promotes the local value chain, and conserves their environmental and sociocultural assets. It helps to debunk negative portrayals of Black populations on the Pacific coast, address racial disparities, influence the collective consciousness, and nurture an entrepreneurial ecosystem.

The Impacts of DARA


Digital technologies provide a medium for youth expression and a means of organization and transformation, especially in the context of racialized identities and anti-racism. Through ownership of and participation in media platforms, digital entrepreneurship, and journalistic training, African-descendant youth are increasingly engaging in innovative and creative ways of manifesting DARA to express who they are and reaffirm their agency in space and society. There are many ways by which DARA, employed by young African-descendants in both Brazil and Colombia, has succeeded in challenging racist speech and influencing or creating significant impact on various echelons of their national communities.

Reconstructing Identities


Anti-racism approaches produce an increased level of self-esteem and the self-identification with racial and ethnic heritage. Positive feelings and pride toward one’s racial/ethnic group have been shown to be directly related to augmented levels of personal self-esteem and achievement among young people (Phinney, Cantu, & Kurtz, 1997).

Actions against racism intensify when the individual self-declares as Black and African-descendant populations begin to represent their identity on the national level (Wade, 1993) and occupy their rightful position in society, both offline and online. Given the historical stigma placed upon blackness in Latin America, a large majority of African-descendants do not initially identify as Black. However, racial identity in both Brazil and Colombia has intensified and young people are increasingly embracing their cultural roots through means that evoke their African ancestry, such as wearing a turban, using African cloth, and displaying their natural hair. By resisting Eurocentric features of the dominant culture, such as straightening the hair and whitening the skin, they are creating a counterculture. This racial consciousness is currently taking place at an earlier age and entrepreneurial initiatives such as Bámbara offer beauty references to Black women reflecting their identity.

Consciousness of being an African-descendant has also led to identifying occurrences of racism. Once racism is acknowledged, both offline and in cyberspaces, young African-descendants are better equipped to find ways to tackle the issue. Inspired and guided by anti-racism initiatives of CSOs and young leaders, African-descendant youth begin to occupy spaces on social media voicing their concerns and perspectives (e.g., YouTube channels DePretas; GatoMÍDIA; Colectivo De Comunicaciones Kucha Suto). A large majority of CSOs offer guidance on steps to follow in instances of racism. Although the actions may be initially singular, the individual eventually joins a collective effort combating isolation and silencing. With the increase of DARA by young people and CSOs, the receiver of racist speech discovers a community online and is not left alone or powerless in the struggle.

Addressing Racist Language


There has been great success following the work of Black organizations in recognizing and labeling certain language as discriminatory. A series of expressions and language formerly normalized and used on a daily basis is now being reviewed and identified as racist; euphemisms that attempt to mask the circumstances and weaken the Black movement are being decoded. The campaign by ODAR in Cartagena, displaying enlarged portraits of Black citizens with the hashtag #sernegroeshermoso (being Black is beautiful) in public spaces, challenged the image of Afro-Colombians historically portrayed as physically unattractive, and offered a counterimage to Blackface. Such was the case in 2015 when university students in the city of Cali openly condemned a Blackface character, El Soldado Micolta, broadcast by the prominent media platform Caracol TV. This led to national protests, both on digital spaces and offline, with the hashtag #NoMasSoldadoMicolta [No More Soldier Micolta] going viral. These digital anti-racism efforts eventually led to the removal of the character in the show.

Resisting, Silencing, and Producing New Narratives


In addition to addressing racial and ethnic self-identification, anti-racism narratives have also served as resistance to the phenomenon of imposed silence and forgetting in Colombia as a result of the decades-long armed conflict where Afro-Colombian populations have been most affected. As a large majority of internally displaced people is of African descent, many families have been separated and communities disintegrated. CSOs working with Afro-Colombians have assisted in re-establishing connections to cultural roots, family, and community members. Faced with daily stigma and racial discrimination, young Afro-Colombians relocated to urban settings are reclaiming their Black identity and cultural heritage without feeling shame.

Furthermore, the efforts of young activists and CSOs have laid the groundwork for the creation of collectives that work with a clear purpose of inspiring individuals to fight self-hatred, consolidate efforts, and work together as citizens combating the hegemony of racist discourses and dominant narratives. By liberating themselves from feelings of guilt due to the notion that being Black and young are negative traits as constructed by society, youth begin to disrupt oppressive narratives and beat exclusion by placing their perspectives and societal contributions within the national dialogue. As such, they create new narratives.

Youth leader Monique Evelle’s initiative to rephrase traditionally racist expressions repositions the language referring to African-descendants used in Brazil. Departing from the common discriminatory phrase used to explain a negative outcome: ‘It’s a Black thing,’ Evelle reconstructed the expression as ‘If it’s a Black thing, it’s a good thing,’ which has gone viral throughout Brazil with hashtags #seacoisatapreta and #seacoisatapretaacoisataboa. Additionally, the variety of alternative media created by initiatives such as Instituto Mídia Etnica, GatoMÍDIA, A Voz das Comunidades, TV Pelourinho, Tikal Producciones, and MEJOD, provide a diversity of stories and themes produced by African-descendants that would otherwise go unnoticed or be manipulated by mainstream media.

Likewise, activities undertaken by young CSOs aim to decentralize power by helping African-descendants enter dominant structures where they have been historically excluded. Shifting the role of Black youth from subjects of mass media outlets to makers of their own narratives ruptures negative representations, creates a sense of ownership and belonging, and provides the ability to reconcile their true identities with the ones prescribed by society. DARA enables young people to include their own consciousness in the national dialogue and bring in their contributions, fomenting their growth and inclusion in society.

Ultimately, as anti-racism movements grow in number and strength, new ideas offering counter-ideologies emerge with increased presence and activity on the Internet. The connection between young activists and CSOs using anti-racism approaches creates a greater resistance to entrenched discriminatory ideas within universities, politics, and public discourses. If not eradicating racist expression, at the very least this movement is an attempt to balance the equation. Finally, breaking the patterns of the dominant culture is a necessary step to move from the reparation stage to systemic changes such as access to quality education and inclusion of African-descendants in society.

Conscious Education


One of the most important contributions of young activists and CSOs has been in education by promoting the inclusion of Black studies in educational institutions and aiming to correct flaws in historical teachings. Like the rest of Latin America, Brazil and Colombia were built on processes of segregation, ‘favelization,’ and exclusion of Blacks, justified by school curricula that portray Blacks as inferior on all levels. Diversifying educational materials is key to rupturing notions of superiority. The efforts undertaken by young activists and CSOs offer another perspective of African-descendants’ narratives and history and redefine the past providing positive references as resilient actors and contributors rather than limiting them to victims of slavery and subjects of abuse (Wade, 2012). This process of uncovering the history of a group lays the foundation for a stronger people equipped with the necessary tools and training to combat the harms of racial discrimination and exclusion (Friedemann & Arocha, 1986; Wade, 2012). Ultimately, anti-racism narratives offer an alternative view of Black youth and break discriminatory and exclusive patterns in Brazilian and Colombian society. Leaving the spaces they have been confined to and entering new power dimensions disrupts the habitual image of African-descendants as socially, politically, and economically inferior and apathetic.

Resistance in any form involves debates and affects society as a whole, gradually infiltrating public discourse, especially when undertaken by young people, as it is directly reflected in the educational system and themes brought up in classrooms. Racist ideologies hinder educational development, negatively impacting intellectual development, and conflicting with the underlying principles of educational facilities (Freire, 1972; Post, 1991). DARA initiatives have strived to influence public policies pertaining to education, trained instructors from existing activist networks, and attempted to correct flaws in academic versions of history taught in schools.

While these efforts are by no means eradicating racism, this resistance to notions of inferiority is reaching a wider audience. Moreover, through designing and implementing community programs in schools and neighborhoods, organizations have aimed to promote diversity and consciousness of history involving African-descendants that has been deleted or censored. Nonetheless, resistance to diversity within the academic establishment continues to shut out African-descendants.

Collective Action


As is often the case, the individual eventually joins a collective on the Internet as racist messages are generally addressed to the group, strengthening actions through communal formation in what media and communication theorist Marshall McLuhan called ‘a global village’ (1964). DARA allows those who have been silenced by racism or are afraid of speaking out to be heard and represented. More importantly, the Internet allows users to transcend barriers to reach an international society (Nakamura, 2010). Moreover, as DARA addresses different issues affecting African-descendant populations, each subgroup, such as Black women and LGBTs, can feel represented and defended.

In an attempt to break the cycle of poverty and exclusion of African-descendant groups, young activists and CSOs in Colombia have also tackled the issue of the stigmatization of shantytowns where a large majority of the residents are Black. The organization MEJODA in Cali, for instance, strives to include the activities undertaken in the district of Aguablanca on the agenda of the city. Victor Palacios explains that their efforts aim to highlight the cultural and educational activities Aguablanca has to offer, and thus produce a vision of the district other than one linked to violence and delinquency. They create their own debates and lead their narratives as a collective, diversifying the discourses produced by mainstream media. Consequently, dwellers of Aguablanca gradually become conscious of belonging to their communities and join efforts for other positive initiatives.

While the resonance of anti-racism activism both online and offline has led to many advances, there is a need to both recognize and support the efforts of young leaders and to denounce hate speech. Black organizations and activists cannot be expected to respond to racism and racial inequalities completely on their own; a marriage of legislations, interventions from the private sector, and civil responses is needed to create sustainable change. Their actions can only go so far without complementary action by the private and public sector. Additionally, without intervening in the educational system and breaking the structural and cultural norms underlying racial inequality, it remains extremely difficult to change the current conditions of racial inequalities and injustice.

Conclusion


While the Internet in Latin America has been available for two decades, young people of African descent have only contributed to DARA in the last decade in Brazil, and more recently in Colombia. Nevertheless, even with these digital inequalities, young people have maximized opportunities for using digital systems to counteract erasure and occupy spaces previously denied, and decolonize the largely White-dominated cyberspace. DARA has created the opportunity to use individual voices in the struggle for racial justice, rather than just merging into collective efforts. DARA is helping to redefine and re-establish African-descendants’ citizenship and promote consciousness and further collective actions through individualized efforts.

Young Black women especially have become more visible and have harnessed more prominent roles as bloggers, vloggers, politicians, entrepreneurs, or founders of their own initiatives. Moreover, issues pertaining to the intersectionality of gender and race are being granted greater importance. In addition to diversifying and occupying online and offline power circles, Black youth have made use of DARA to create spaces to discuss issues related to racism and exclusion, as well as other issues affecting their lives.

The efforts have also included developing skills and maximizing potential by entering power structures, both online and offline, which are traditionally reserved for Whites, such as legal rights, racial self-recognition and pride, entrepreneurship, higher education, economic growth, and employability. In promoting Black aesthetics as beautiful and struggling to incorporate Black studies in the educational curriculum, young Black activists have refashioned their identities, and contributed to rewriting their history. In occupying and decolonizing power spaces both online and offline, young people, and predominantly women, are going beyond attempting to counter racism—rather, they are reclaiming representations of themselves and contributing to the emergence of a new culture, disrupting the so-called ‘danger of a single story’ described by Chimamanda Ngozi Adichie (Adichie, 2009).

DARA, led by CSOs and individual activists, can have a more significant impact if coupled with efforts by the government and powerful industries. It would be extremely challenging to change the online trends without intervening in the educational system and breaking underlying structural and cultural norms. Finally, a major challenge in Latin America is that the Internet and studies of the Internet remain in the control of Whites, and the issue of digital racism is rarely, if at all, the topic of research. A deeper analysis of DARA approaches to racist speech online requires an understanding of digital access and participation by Blacks in the region, a study that is currently missing. Furthermore, the intersectionality of gender in racial studies is crucial in furthering the understanding of racist speech online and the success of existing DARA. Without more extensive studies on the phenomenon of digital racism in Latin America, the impact of DARA initiatives will largely go unnoticed.



Notes


1. ElPuebloNoSeRindeCarajo [the people do not give up] is a movement that started in 2016 in Buenaventura, the Blackest city in Colombia, to address the violations of human rights and injustices to African-descendants.

2. NoMasSoldadoMicolta [No More Soldier Micolta] is a youth-led movement that resulted in the removal of the Blackface television character, Soldado Micolta.

3. MariellePresente [Marielle Present] is a movement of resistance following the assassination of Black woman politician and activist Marielle Franco, in 2018, in Rio de Janeiro.
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CHAPTER 19 


Youth Employment, Informality, and Precarity in the Global South



Shailaja Fennell



Introduction


A number of processes and characteristics of labor markets are assumed to be universal in academic literature, when in fact they are peculiar to how forms of employment operate in Europe and North America, rather than the rest of the globe. It has, for example, been assumed that mass migration of rural labor to urban areas can support industrial development worldwide through factory work in the manufacturing sector stimulating economic growth. The Standard Employment Relationship (SER), a concept that depicts the interaction between employer and employee and the nature of employment, has been a taken for granted aspect of working life, when in fact it is a phenomenon that emerged in the post–World War II period in parts of Europe and is hardly universal. Urbanization, industrialization, and the SER are examples of phenomena that appeared in the Global North and have been interpreted as the norm, with certain expectations that they will appear in similar forms and follow a familiar pattern in other parts of the world.

These kinds of assumptions have been integral to long-standing distinctions between the formal and the informal sector in developing countries, with the latter understood as a failure of individuals to secure gainful employment in the formal sector, which is usually dominated by manufacturing. The informal sector is viewed as consisting of temporary self-employment, while people wait for coveted employment in the formal sector (see Cooper, Swartz, and Ramphalile’s article in this collection for a fuller discussion). In mainstream accounts, the informal sector is constructed as a less desirable option, with lower social value, paying lower wages, being less capital-intensive and resulting in lower productivity. The persistent presence of the informal sector has come to be regarded as a long-standing characteristic of postcolonial economies. As it does not require formal educational qualifications and has smaller family-owned units of production that bypass regulations, the informal sector has been seen as the first port of call for rural and urban youth, who find it is easier to access (Ruffer & Knight, 2007). These characterizations have cast a long shadow on the ability and productivity of youth working in the informal sector, and such negative connotations continue unabated.

This article makes these assumptions about labor markets for youth explicit, challenging their foundational claims in the light of events and patterns that have emerged in parts of the Global South. More recent generalizations based on Northern interpretations of phenomena, such as the notion of precarity that has emerged since the 2008 financial crisis, are also questioned, as precarity in the Global South is nothing new. The theory of Nobel Prize—winning West Indian economist W. Arthur Lewis is then looked at in detail, exploring how his work was reduced to one aspect—rural labor migrating to urban factory work to increase productivity—when in fact his theory included complex social, political, educational, and policy-related elements. This example illuminates how Southern scholars should not be interpreted in terms of their relevance to Northern processes. They should be grappled with on their own terms, in relation to Southern contexts. An agenda for Southern labor market theory building is offered in the final section.

False Universals: Labor Markets, Urbanization, and Standard Employment Relations


Early models of development applied to countries in the Global South theorized labor markets through connections between surplus rural labor and potential demand in the new urban factory sector, where machine-based production was associated with higher productivity. Factories manufacturing industrial products were regarded as the appropriate future for countries emerging from the colonial yoke. This was to be brought about by embarking on a planned economic strategy and the “postcolonial economy was designed” with this particular model at its core (Breman, 1999, p. 252).

The central idea was that the large supply of rural labor could become employable if it urbanized and was provided with resources and skills. Labor was theorized to move out of the agricultural sector to work in the urban factory in return for wage and pension packages. This theory takes, as its starting position, that countries emerging from colonialism will be able to embark on a development process based on dual rural and urban sectors that would grow the domestic economy (Deakin, 2013). Differences in productivity between rural and urban labor were predicated on levels of skill and training. Labor moving from subsistence agriculture to industrial production in a one-way linear path formed the basis of Simon Kuznets’ (1955) model of modern economic growth and was assumed to be universally true.

The transition from rural agriculture to urban manufacturing in early development theories was therefore associated with labor market segmentation, with segments produced as better-skilled workers in urban factories received higher wages than rural agricultural laborers. Labor market segmentation was often explained as arising from underlying pressures due to class-conflict or technology (Rumberger & Carnoy, 1980). The segmented nature of labor markets emphasized rural-urban spatial divisions, among other segments, created as a consequence of the geographical distribution of capital and labor, both within nations as well as due to international patterns of accumulation (Massey, 1988). Gender and class contributed to the valuation of labor and production processes that led to segmentation (Massey, 1984).

Segmented labor market models differed in focus from theories that concentrated on the labor contract that emerged in Western Europe after World War II (WWII), but both had Northern biases. The SER came to be regarded as the norm shaping labor contracts in postwar Europe, ensuring full-time jobs, with stable work conditions supported by social protection measures, in a context of high economic growth and full employment for citizens (Bosch, 2004). The SER became the cornerstone of models of labor in the middle of the twentieth century, an idea that was then transported and applied to the policy-making sphere in newly independent countries. It was simply assumed that similar patterns of SER would emerge universally, as people moved from the agricultural sector to wage labor in urban factories (Deakin, 2013).

Despite these universal assumptions about processes of urbanization and the SER, widespread, stable employment with social protections did not become the norm in regions of the Global South. This became the subject of close scrutiny in the 1980s, when there were indications that labor market conditions, such as the savings rates of labor in developing countries, were lower than that of earlier developers (Mason, 1988). The puzzle of why a reduction in population rates of growth did not result in increased savings rates in developing countries was attributed to widespread poverty and households using savings from having fewer children on other urgent consumption needs, or on continued youth dependency (Kelley & Schmidt, 1996). Another possible reason suggested for limited savings was that labor was predominantly employed in the informal sector and without social security.

Ideas about informal employment that dominate parts of the Global South, interpreted largely as atypical and nonstandard among a range of other terms, started to germinate in the 1970s. The notion of informality became prominent after its recognition in the UN system, with the International Labor Organisation (ILO) highlighting this growing phenomenon after concerns emerged that young adult migrants had become prominent in cities, without factory jobs to employ them. Secure and empowering employment has been particularly elusive for young adults in the Global South, as their income-generating activities were and continue to be characterized by insecurity and informal contracts (Siegmann & Schiphorst, 2016). The concept of the informal sector was originally the result of analysis undertaken by academics at the Institute of Development Studies at the University of Nairobi, a fact that was only slipped into a footnote of the 1973 Kenya Report of the ILO titled Employment, incomes and equality (Bangasser, 2000). The term was adopted by international levels of the organization, and the focus of the ILO was to estimate the size of this unexpected phenomenon, namely the informal sector. The ILO study was carried out through surveys that collected information on the age composition of people working in informal enterprises, as well as how enterprise structure related to the output of the urban economy. The dominant understanding was that the majority of people working in the informal sector were young adult migrants who had low levels of capital and schooling and consequently were less suitable candidates to successfully gain factory employment (Sethuraman, 1992). The ILO focus was therefore not on critical analyses of the processes that were underway in developing countries or on a wider, global level.

In the 1980s, economists such as De Soto proposed the Latin American informal sector was differentiated from the formal sector because of minimal market regulation (De Soto, 2002). This conceptual framework was far removed from segmentation theory, as it proposed that legal distinctions, rather than class or technological developments, can be used to explain the divisions between the primary and secondary sectors of the labor market. The idea that the informal sector centers on a lack of regulation was supported by globalization, as multinational firms with global operations and value chains preferred to use informal contracts, operating outside of employment protection laws as much as possible in developing countries (Chen, 2012).

The concept of informality, as distinct from that of the original term of the informal sector, emerged in the early 2000s (Charmes, 2012). The emphasis was again on the unregulated nature of informal sector activity. The focus of attention on the lower productivity of employment in this sector extended to a portrayal of those employment activities that apparently displayed a dark underbelly. The informal is often associated with the notion of the ‘native,’ of being unimproved and irrational and in sharp opposition to the face of the more productive and improved formal industrial sector (Kanbur, 2017). The broader and more abstract notion of the informal shifts the focus to the nature of such a phenomenon.

When one moves from a focus on measuring the characteristics of the informal sector to the concept of informality there is also a shift from the empirical to the conceptual. The notion of informality focuses on the institutional processes that generate the conditions of informal employment, rather than the individual choices or work undertaken. It is often connected to the orientation of the state and the type of policies that it undertakes (Marx & Kelling, 2019). By analyzing the processes through which informal practices emerge, it becomes possible to identify constitutive characteristics or core activities of informality. This focus reveals the internal hierarchies and rules of the informal which were not previously visible (Guha-Khusnobis et al., 2007). On the other hand, focusing on informality as an abstract concept can lead to the trap of using it as a catch-all phrase for the most extreme forms of disadvantage in cities in the regions of Latin America, Africa, and Asia (Varley, 2013). A further danger is regarding the term as occurring uniformly, meaning that theorising should focus on relations within the informal, rather than specific characteristics of a region (Varley, 2019).

Ideas about the informal sector and informality were therefore underpinned by assumptions that economic development in countries of the Global South simply did not measure up to development models of economic growth that had been established in the 1950s and 1960s in the Global North. Beccaria & Groisman (2015) highlight the tendency among international institutions, such as the ILO, to interpret the existence of the informal sector as due to a preference people have to seek employment in small units with low productivity, as they are easier to access. Regarding informal employment as a choice made by young migrants rather than a structural outcome related to globalizing processes meant that there was no imperative to address the question of why employment opportunities were so limited and limiting in the Global South.

Neither did these early models that focused on the informal sector and informality explore structural features as plaguing labor markets in the Global South, such as aspects of international trade that faced developing countries. Despite increases in productivity, insufficient additional national output was accrued to successfully drive foreign exchange through international trade. This shortcoming was particularly telling in the case of Latin American economies, where countries experienced very low levels of employment despite the large-scale shift of labor from the rural to the urban sector. By the 1970s, leading Latin American institutions such as PREALC (Programa Regional del Empleo para América Latina y el Caribe) addressed these concerns by reconceptualizing the relationship between labor migration and employment.

Ideas about informal sector employment and informality more generally therefore developed in the 1970s and continued into the twenty-first century, forged through an unhelpful dichotomy between conditions of employment in the formal and informal sectors. Conditions of employment are now insecure even in the formal manufacturing sector, on account of global subcontracting processes. The challenge is to move away from a universal notion of the formal and informal to identify practices that make it possible to understand these spaces classified as formal and informal (Marx & Kelling, 2019). Development discourses conceptualized and advanced in the Global North have therefore generated a one-size-fits-all bifurcated approach to economic activity, demonizing the informal sector while fetishizing the formal one (Ashiagbor, 2019).

There is also a lack of distinction between informal sector employment, where an individual can work for an unregistered employer or work for oneself as an artisan or service provider, and self-employment, where an informal sector worker can set oneself up a registered productive unit while residing and contracting labor within the informal sector. While these varied employment forms have proliferated informally in developing economies, they have not been the subject of formal conceptualization in most of the development studies literature. Instead, these heterogenous forms of labor have continued to be regarded as the exception and an anomalous form of labor relations, and there has been a preference to contrast these forms against a formal employment contract framing that forms the basis of the SER, which does not make sense as this has never been the norm in most parts of the Global South.

Economic thinking about labor conditions in the Global South has therefore been dominated by hegemonic Northern scholars and institutions, which resulted in the anomaly of the SER being conceptualized as the norm, based on the assumption that young adults emerging from the schooling system will naturally move into factory-based employment. These features of employment in developing countries did not become the subject of close scrutiny until the 1970s, when there was growing evidence that labor market conditions differed substantively from those of countries that industrialized earlier (Mason, 1988). The employment model of the Global North continued to be taken as gospel, with the labor market in developing countries seen as atypical, due to vulnerability in the workplace in the absence of employment benefits, such as pension policies. It is not helpful, and could even be regarded as disparaging, to analyze countries in different regions in the Global South as being appendages to economies in the Global North. Countries in the Global South have labor conditions which are characterized by extreme vulnerability, compounded by trade relations with the Global North that are heavily loaded (Rigg et al., 2016).

False Universals Continued: Precarity and the 2008 Financial Crisis


Concepts and models that take the Global North as the center of global processes and the norm for understanding pathways everywhere have been reinvented in the aftermath of the 2008 financial crisis. For example, Guy Standing’s (2009) idea about precarity is based on a linear conception of the labor market that views conditions in the Global South as following on from disruptions to markets in the Global North. This precludes any possibility of labor markets in the Global South having features and characteristics that are constituted from within their own economies. Through the concept of precarity, Standing (2009) made the case that a new characteristic emerged in labor markets as a consequence of increasing vulnerability to deal with the shocks imposed by the labor system itself, such as disciplinary measures imposed by management or government. The creation of a precariat is regarded as a consequence of the post-Fordist environment in high income countries where there has been a reduction in work benefits and a slashing of welfare budgets, as these economies try to reset their production systems (Suleiman & Weber, 2018). Increased economic uncertainty after the financial crisis has resulted in labor contingencies, reductions of wages, and increased austerity in employment conditions in countries in the Global North (Vij, 2019). Northern youth have been forced to accept labor market employment conditions that are more vulnerable than previously imagined, but which have been the norm for Southern youth, who have experienced a long history of instability.

Interpretations of the 2008 financial crisis and its effects on labor markets should not, therefore, immediately be equated with new global notions of precarity. Vulnerability and precarity have long been the norm for labor in the Global South (Comaroff & Comaroff, 2012). The increased vulnerability experienced in the Global North in the light of the 2008 financial crisis has set in motion changes in labor markets due to corporate and state responses that withdraw labor benefits for workers in their own countries, so that working conditions expose them to economic shocks. Vulnerability and precarity in the Global South form part of longer histories of marginalization, related to structural adjustment policies from the 1980s and even longer-term antecedents in colonialism. An important distinction therefore needs to be made between the trajectory of employment conditions in the Global South and the Global North. Countries in the Global North are, for the first time since WWII, experiencing widespread loss of employment benefits and other forms of social support.

These conditions are ongoing norms in parts of the South. The distribution of labor in vulnerable employment is far higher in sub-Saharan Africa and South Asia than elsewhere, with large proportions of the labor force self-employed or working in a family business (ILO, 2017). The countries within various regions of the Global South have yet to experience welfare provision that high income countries achieved in the 1970s. A precariat arises when workers in the formal sector begin to experience reduced work place rights and associated marginalization on account of falling corporate investment in work place conditions. Most people in the Global South have never had these rights. For countries that have not as yet been able to provide the overwhelming majority of their urban work force with labor rights, and where work is typically described as daily, casual, or seasonal, it would be illogical to compare these contexts with labor conditions in post-Fordist high-income economies.

The ILO’s use of Standing’s concept of precarity quickly became a catch-all phrase for describing the insecure employment conditions faced by youth globally. This is shortsighted, because precarity of youth in countries with a normative SER since WWII differs substantially to labor norms of societies where informal conditions of work are pervasive (Betti, 2018). A historical analysis of labor markets in different regions of the world is imperative, as there is no reason why all countries that form part of a global capitalist system will develop homogenous features within their national labor markets. Universalizing the concept of precarity is also flawed, because conditions facing youth in the Global South should not be presumed to be similar to those experienced in the Global North (Munck, 2013). The Global South is characterized by labor contracts that are typically outsourced, contractual, and temporary in nature, making it important to understand the impact of these on the lives of youth in various Southern regions on their own terms. The conceptual framing of precarity is built on a universalist logic and does not engage with the lived experience of workers in the South directly (Barchiesi, 2012). Location plays a significant role in labor markets and conditions, historical differences that should not to be simplified into empirical variation (Roy, 2016).

How then might we begin to understand labor markets in developing countries on their own terms, taking a range of local conditions into account? A good starting point is to place vulnerability at the center of a conceptual apparatus with which to understand various contexts and their effects on shaping youth employment. Labor markets need to be contextualized as they are formed in and within economic conditions, often marked by vulnerability. The concept of informality has come to be interpreted as the existence of labor employment forms that are ‘nonstandard’ or ‘atypical’, when in fact informality is the norm in large portions of the world (Benanav, 2019). A more situated analysis can be undertaken by reassessing the totality of early economic models that were deployed to understand labor markets in developing countries, some of which have been misinterpreted and misappropriated. Nobel Prize–winning economist Sir W. Arthur Lewis’s theory of economic development and labor is taken as a case in point.

Revisiting Lewis’s Model of Economic Development


W. Arthur Lewis was born on the Caribbean island of Saint Lucia. He wanted to become an engineer but switched his career choice to become an economist because the governments of British colonies would not employ Black people. Lewis’s (1954) paper Economic development with unlimited supplies of labor makes the case for wage employment in the industrial sector as a solution to the problems of poor countries. However, while Lewis’s theory has often been interpreted as a universal law–like proposition, this is a misinterpretation of his work:

We are not arguing, let it be repeated, that this assumption should be made for all areas of the world. It is obviously not true of the United Kingdom or of North-West Europe. It is not true either of some of the countries usually now lumped together as underdeveloped; for example there is an acute shortage of male labour in some parts of Africa and of Latin America. On the other hand it is obviously the relevant assumption for the economies of Egypt, or of India, or of Jamaica.

(Lewis, 1954, p. 401)

Lewis was challenging taken for granted assumptions about industrialization by analyzing how labor supply shaped these processes in parts of what may now be called the Global South. He concluded the paper by pointing out that government protection is necessary in countries with surplus labor—places like Egypt, India and Jamaica—while free trade may be possible in countries that do not have surplus labor. Lewis’s simple and powerful exposition of the productive role of capital has been regarded as the central mechanism to generate productive employment in an economy. His model was, at its core, a dual economy model that analyzed differences in wages between the two sectors, which were directly attributable to the differential availability of capital in agricultural and industrial sectors. The former sector was characterized by subsistence agriculture, with minimal capital availability and a large presence of underemployed labor. People worked long hours for very low wages on account of very limited capital availability, leading to low labor productivity. However, Lewis’s work was also engaging with particular contexts and conditions, making propositions for specific places. Lewis believed a dual sector economy cannot be understood without a thorough analysis of policy, the social relations in which economic processes are embedded, and a nuanced understanding of other related sectors, like education. His theory has been used as if it were intended to be applied universally, when Lewis believed that a nuanced exposition of the social context is vital to interpreting wage relations.

Lewis pointed out that that there is a need to examine both political and social features of employment relations, as it is the existence of a subsistence level mechanism and a form of organic social protection in rural areas, where everyone works together and eats from a common pot, that supplements the minimum wage. This structural feature of rural labor markets means that economic phenomena need to be studied in context, in relation to social relations, rather than interpreted and applied through decontextualized laws, mechanistic thinking that was rampant in the first half of the twentieth century. As Lewis himself said, “fifty years ago economists believed that these things happened automatically” (Lewis, 1967, p. 21).

Besides being embedded in social relations that mediate wages, Lewis understood that economic processes are inextricably linked to other sectors, such as education, and that simply moving to an urban area would not guarantee a job. In an interview with the New York Times (Gerth, 1979), following the announcement of his winning the Nobel Prize in Economics, Lewis is quoted as saying: “In 1957 I was sent by the United Nations as an economics adviser to Ghana where I was struck by the rising unemployment of people coming out of school.”

This quotation illustrates how Lewis understood that shrewd policy is vitally important, particularly with regard to the relationship between education and employment. Lewis was keenly aware that education, training, finance, and marketing opportunities needed to be provided to enhance small-scale farm production. However, his radical ideas were reduced to a conventional model that became interpreted as a universal tool (Matera, 2008). His enormous efforts to bring in a rich, descriptive understanding of life in countries in the developing world was erased from academic discourse. The citation by the Nobel Committee focused on the limitations of the agricultural sector, without exploring the policy implications for countries in the Global South:

Lewis has focused attention on the dual nature of developing country economies, the tension between a large, dominating and stationary agricultural sector, and a dynamic industrial sector, which is sometimes in the nature of an enclave. Even in another respect, the low productivity of agriculture is, in Lewis’s analysis, a causal factor for the poverty of the developing countries and a restriction on growth, namely, via effects on the terms of trade with developed industrial countries.

(Nobel Committee, 1979)

Current representations of the Lewis model continue to emphasize the difference between the two sectors, based on “fructification by capital” in the factory sector (Gollin, 2014, p. 72) and on the implications for an increased savings rate in the economy as employers invest profits. This results in an expanding output, as long as labor is willing to migrate from the countryside to the city and earn a higher wage. While this spatial shift in labor emphasizes the supposed virtuous cycle of plenty and is the most widely regarded characteristic of economic development, it does not explicitly unpack the insecure labor market conditions within which youth migrate from rural to urban locations.

Critiques of Lewis’s work point out the challenges of absorbing migrant labor in South Asia and sub-Saharan Africa—however, these misinterpret the Lewis model as a universal model for economic development, something for which Lewis himself never advocated. The proliferation of the informal sector is not evidence of a shortcoming of Lewis’s theory, but rather a reductive application of it.

From False Universals to Structural Barriers for Youth Employment


Moving from universalist models to examine the historically specific social factors that create variations in employment conditions is one way to start to produce nuanced understandings of labor markets that face youth in different contexts (Agarwala, 2018). As Arthur Lewis said:

If the organizations like the United Nations or the Ford Foundation are wondering how to help this continent, they would find no better way of doing so than by helping to enlarge the facilities for research into African problems of all kinds.

(Kofi, 1980, p. 206)

Structural obstacles that face youth and young adults marginalized by economic and political conditions are not anomalies and should be researched in full, in particular local contexts. As a preliminary attempt to do this, it needs to be acknowledged that vulnerable and insecure employment were already the norm in many regions in the Global South by the 1970s, with formal employment numbers not rising despite increasing education levels (ILO, 2013). Regional variations in youth employment patterns, intersecting with migration and education, point to a range of structural mechanisms at play. Global South countries across regions of the world exhibit low agricultural productivity linked to inequalities in education, finance, and management, limiting young people’s options to self-employment in rural areas in sub-Saharan Africa, and moving to urban areas in search of employment in the regions of Latin America and Asia (Bryceson et al., 2000). Urbanization in Asia and Latin America should not be interpreted as a uniform shift to an industry-based labor force, as urbanization is not an indicator of stable employment or successful industrial strategies. First-generation and increasingly even second-generation migrants to the city find themselves either employed in unregistered small enterprises in the service sector, or self-employed service providers earning low wages as domestic help in the homes of the middle and elite classes. Some become day wage earners in the construction or transport sectors that service large corporate and service industries.

Young adults who migrate in search of gainful employment therefore find themselves in a world that is far removed from a factory work-based model where employees are part of a regulated labor market assisted by social protection policies and labor laws. This is partly the result of multinational firms using labor in the Global South, where wages are lower and protections less, resulting in a loss of the SER in the Global North. While Arthur Lewis had been hopeful that improving the educational outcomes of young people would result in new opportunities in the rural sector and increased employment in the formal sector, the operation of global value chains and the shifting of low wage and insecure contracts to developing countries has militated against these outcomes.

Structural conditions therefore result in continued differences between the unemployment levels in high-income countries in the Global North and places in the Global South. Youth unemployment rates are lowest in Asia and higher in Africa countries than elsewhere (Elder & Rosas, 2015). Many of the employed young people in East and South Asia and even sub-Saharan Africa (excluding South Africa) are underemployed, working out of necessity in jobs for which they are overqualified. Approximately 60 percent of youth in the Global South are not in employment, education, or training, or are involved in irregular employment (ILO, 2013). Improvements in educational levels in the Global South have not produced a proportional rise in employment levels (ILO, 2013).

While the global youth unemployment rate was 13.1 percent in 2017 (ILO, 2017), it is worth noting that a homogenous template to examine the phenomenon does not allow an examination of different regions in relation to their own histories and geographies. An analysis of employment in Southern regions on their own terms would not start with the 2008 financial crisis but would instead be set out against a longer timeline that takes histories of structural adjustment policies and colonialism into account. The structural barriers that are a result of these histories do not promote empowering forms of employment for young people in the Global South, challenges that require complex theorising.

Building Labor Market Theory for the Global South


A first strand of building labor market theory involves conceptual clarity in relation to the experiences of marginalization, vulnerability, and informality in the Global South. Lewis was acutely aware of the diverse forms of informality and marginalization youth in developing countries experience, identifying the “the whole range of casual jobs—the workers on the docks, the young men who rush forward asking to carry your bags as you appear, the jobbing gardener…petty retail trading” (Lewis, 1954, p. 141). The relationship between concepts like informality and vulnerability and other sets of social relations in education, families, and communities needs to be well documented and theorized, exploring how it shapes successful employment (Fennell et al., 2018).

An international division of labor benefits the Global North through employing cheap Southern labor and ensuring the return flow of higher profits and lower consumer prices for goods produced in the South (Kollmeyer, 2009). A further consequence of these changing relations is that low-income countries in the Global South, particularly in sub-Saharan Africa, are beginning to experience the phenomenon of ‘pre-industrialization de-industrialization,’ which is the case when a loss of manufacturing income occurs even before the majority of the labor force has moved into the factory sector (Tregenna, 2015). These structural aspects of labor markets need to be better understood.

A second theoretical strand should recognize that universal notions of development and formal sector employment have not been realized in the Global South, but a range of patterned features—associated with marginalization in postcolonial contexts—have manifested. Ubiquitous informal forms of employment face youth. Other patterns related to gender and space emerge. The ILO’s School to Work Transition Surveys (SWTS) undertaken between 2012 and 2016 across thirty-four countries noted that it took young women 14.4 months to get a job, while the relevant period was 13.7 months for young men. Also, young people living in rural areas had a longer transition of 15.4 months, while their urban counterparts were able to secure a job in 13.3 months (ILO, n.d). Interpreting this data as an indication of marginaliation would mean an explicit recognition that young women had to face greater adversity in finding work, as did rural youth compared to their urban counterparts.

The lens of intersectional disadvantages that operate in labor markets would be useful in such contexts, a conceptual framing provided by feminist economics (Kabeer, 2004) as well as feminist geography (Roy, 2016). Research in these areas identifies specific obstacles, such as lack of access to crucial infrastructure, availability of broadband internet, and the struggle to access educational establishments due to lack of transport. These gendered challenges result in a greater percentage of young women compared to young men working in the informal sector in sub-Saharan African countries (Banks, 2016). Such challenges need to be analyzed through the operation of workplace norms that confront women, putting these issues center stage for analysis rather than consigned to the lowly status of residual findings (Kinyanjui, 2014). Understanding how these gendered and spatial dynamics operate in local labor markets, as well as how, for example, race and language mediate opportunities, is vitally important.

A third strand of theory involves looking beyond educational outcomes to forms of social capital and networks that facilitate the translation of skills into new work opportunities. Education cannot provide young people with pathways for employment unless it is linked to opportunities. Arthur Lewis acknowledged this, fighting marginalization and discrimination in the communities in which he lived and worked, campaigning against racial discrimination and striving for improved living standards for Afro-Caribbean residents in Manchester (Mosley & Ingham, 2013). His attempts to understand the conditions of labor faced by youth, whether rural or urban and despite adequate educational achievement, is a crucial methodology to understand how youth access non-traditional forms of employment (Fennell et al., 2018).

Finally, low wages and associated insecurity and vulnerability of informal jobs in labor markets in the Global South should not be equated with the phenomenon of precarity as it has emerged in the twenty-first century in the Global North, as this would be a false reading of the history of development. The starting point for understanding precarity in the Global South needs to be located within its large informal sector and the associated high levels of vulnerability in the employment experiences of young adults. The centrality of informality in many countries in the Global South should be extended to all sectors of the economy, with a particular focus on agriculture (Agarwala, 2018). Such a conceptual canvas that recenters on the informal world of work faced by the majority of youth in the Global South would ensure that historical specificities in these regions be accorded sufficient value.

Conclusion


Global conditions for youth employment have come to be regarded as a matter for international concern in the twenty-first century. While this issue is indeed a global challenge, there is a dire need to distinguish between the causes of youth unemployment in the countries of the Global North, with a previous history of secure industrial employment, and the scourge of unemployment in countries in the Global South, with histories of employment predominantly in the informal sector.

It would be a grave error to continue to use universalist formulations of the relationship between production and employment to describe characteristics of labor markets across the globe. It is only through a reassessment of how we conceptualize the nature of insecurity and vulnerability faced by youth and young adults in the worlds of work that context-relevant theorizing may be achieved. In particular, the tendency to regard rising youth unemployment in the aftermath of the financial crisis of 2008–2009 in countries of the Global North as indicative of the rise of a new phenomenon of precarity is myopic and Eurocentric. While it is true that current projections indicate that at the global level youth unemployment opportunities are only a third of those available to adult populations (ILO, 2017), it is important to recognize that these aggregate figures hide different processes that are underway in labor markets in the Global North and South.

Moving away from models that regard trends in the Global North as universal could enable new descriptions and formulations of the locational specificity of informality. In places of the Global South where such conditions are widespread and the informal sector is the major source of employment, investigating the experiences of young adults marginalized by gender and age would shift the focus to actual labor practices. This would protect against informality, as an abstract concept, remaining a catch-all phrase for the most extreme forms of disadvantage in cities in the regions of Latin America, Africa, and Asia (Varley, 2013). Universal notions of the formal and informal need to be transcended to describe and analyze specific practices in particular sectors (Marx & Kelling, 2019). Early theories that identified processes and practices associated with labor markets in developing countries are useful in this regard.

Focusing on informality would work toward eradicating perceptions that labor conditions in parts of the Global South represent exceptions to general trends, rather than phenomena worth studying in their own right. New forms of theorizing therefore need to reconsider the post-colony as an innate source of knowledge. According intrinsic worth to the impact of vulnerability and exclusion in a range of informal spaces could provide a rich understanding of why youth are unable to find secure employment despite achieving levels of education that match their Northern peers. Youth employment struggles cannot be understood without explicit recognition of the epistemic violence implicit in universalist templates of employment practices. Such templates largely ignore labor market conditions in individual economies of the Global South. These universalist approaches summarily dismiss Southern labor markets as anomalies (Nyamnjoh, 2006), reducing them to footnotes or passing oddities that occur because of the idiosyncrasies of poor governance.

Placing the post-colony at the center of specific labor market characterizations in different locations advances epistemic justice by examining phenomena that emerge in the Global South on their own terms. This is in line with W. Arthur Lewis’s call for a full-fledged analysis of conditions in the Global South in order to shape policies. By returning to Lewis’s own thinking on how economic development occurs in social and political contexts, we can make the case for understanding the long roots of vulnerable labor market conditions in the regions of Latin America, Africa, and Asia. Taking up the reins to theorize current forms of vulnerability experienced by youth in the Global South encourages conceptualizations of informality and precarity as they occur in local contexts, rather than as appendages to Northern problems. Careful documentation of the plurality of labor experiences across Latin America, Africa, and Asia through research methods that recognize processes of marginalization can illuminate structural challenges experienced by youth and hint at supportive interventions that are appropriate for a range of contexts.
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CHAPTER 20 


Family, Child Labor, and Social Welfare in Peru



José Vidal Chávez Cruzado



Work, Children, and Economic Conditions


Child labor, as a social phenomenon, needs to be understood as an effect of the capitalist system and its development in the Global South. This system has regularly presented itself as an answer to society’s problems—however extremely high rates of unemployment continue to rise globally, with structural unemployment growing. This is “a new trend in the world structure of capital-labour relations, a feature inherent in the conditions of the capitalist system at this time and in the future” (Quijano, 1998, p. 149). Wage employment alienates workers from their activities and from the commodities they produce. At the same time, globalization creates regular crises, weakening and deregulating economies and informalizing economic relations in the global South particularly, where there is an “exchange of work and (a) workforce that does not go through the market” (Quijano, 1998, p. 151). The informal economy, which is often considered to be precapitalist as it does not control labor and products, could be understood as a response to this economic system in Global South contexts, with forms of work for children usually taking place in informal settings.

Industrialized countries have failed to deliver on their promise of “the culmination of the process of ‘development,’ the universalization of waged employment…a society of jobs and job holders” (Ferguson & Li, 2018, p. 1). Even though the twentieth century, as Guy Standing (2002, quoted in Ferguson & Li, 2018, p. 2) argues, was “the century of the working man,” the current economic model has failed to live up to its billing as the systemic solution to unemployment. Wage-earning work has become increasingly undignified, meaning that the relationship between capital, wage work, and non-wage-earning work requires urgent rethinking.

In the Americas, the development of capitalism was closely related to colonialism. These two historical processes converged over space and time, establishing current patterns of power. As Quijano (2014, p. 778) says, on the one hand it was imposed-“the differences between conquerors and conquered in the idea of race and on the other hand the historical forms of control of labour, its resources and its products, around capital and the world market.” Modern control is based on the conditions generated by the state for big capital through tax stability, legal security, and social peace, leading to an expulsion of people from their territories and their lands, specifically those considered unworthy because of racial and ethnic patterns created under colonialism. Consequently, there are migratory processes to the cities, where people become precarious and survive in unfavorable conditions.

In the industrial and capitalist economies of the Global North, work is seen as an activity undertaken to assist industrialization, rather than a range of activities that can be undertaken to ensure the survival and reproduction of family life. Northern perspectives perceive childhood is a time when young people are freed from the responsibilities of industrial work to go to school and develop their human capital, in order to contribute to industrial capitalism thereafter. This differs from the situation in the Global South where “instead of the economy being marked by social relations, it is social relations that are pigeonholed within the economic system” (Polanyi, 2007, p. 107). In other words, large portions of the economy are often not separated from the social relations of family and community life, and despite being an informal economy everyone works and everyone relates. As mentioned in The Other Path (De Soto, 1989), the informal economy is a popular, spontaneous, and creative response to the state’s inability to meet the most basic needs of the poor. This creates a complex and integrated set of social and economic relations in the South, producing complementary mechanisms devised to confront the situation of precariousness and poverty in which millions of families find themselves. As Liebel & Martinez (2009) state, in the Global North children work to participate in relative abundance, while in the Global South, boys, girls and adolescents who work contribute to their families to overcome poverty, precariousness, and social and economic inequality, harmful products of the current economic model.

Understandings of work, childhood, and economic conditions are therefore closely related, with the social production of childhood derived from “social practices that have the child as an object, institutionalization of childhood, social policies of childhood, all of this has given rise to a kind of applied sociology for the problems of childhood” (Sánchez, 2004, p. 114). As a consequence, one of the modern problems that emerges from this state of affairs is the notion of child labor, which is constructed, in mainstream academic and policy accounts, as needing to be eradicated because it leads to suffering and underdevelopment.

Brief Approach to Child Labor and Working Children and Adolescents


According to Liebel (2003), child labor can be classified using four kinds of activities: child labor can be understood as paid work, child labor can be understood as school work, child labor can be understood as a mixture of social and cultural activities—the common denominator of which is that children play an active role in society—and, finally, child labor can be understood as an activity focused on an objective. The final concept implies that child labor is relevant to the satisfaction of human needs and—in this sense—is necessary for society.

Three factors can be used to explain the existence of child labor: the cultural factor, the economic factor, and the psychological factor. With regard to the cultural factor, it cannot be denied that in Andean societies, such as the Inca Empire in Peru, primary activities such as agriculture and livestock were and continue to be part of the daily lives of children and adolescents in the countryside, as they contribute to the welfare of the family and the community. As Cussiánovich (2008) argues, work is part of the process of socialization, initiation into awareness, and belonging to a community that produces and reproduces its material and non-material goods.

Another factor, and perhaps the most relevant in urban areas, is the economic factor. As a result of migration from the countryside to the city, many families end up living on the periphery of cities, generating problems such as slums and overcrowding; lack of basic services, housing, education, health, food, and clothing; and monetary poverty. These challenges mean that all family members are often forced to work. In this context, boys, girls, and adolescents often decide to go out to work in exchange for monetary compensation, allowing them to satisfy their and their family’s primary needs.

The psychological factor involves personal decisions provoked by youth wanting to feel free and autonomous, leading to job seeking to support their development and consumer desires, for example buying video games and cellphones. Children therefore work out of their own volition, decisions that make them more independent and generate feelings of personal satisfaction.

Contrasting with these academic or conceptual approaches, social movements have addressed the issue of child labor by adding a political factor to the three already listed. This political factor is defined by the acronym NNATs: Niños, Niñas y Adolescentes Trabajadores (working boys, girls and adolescents), a term that comes from the experience of organizations that have been founded by and for children and youth themselves. The acronym was coined in 1989 by Janeth Urcuhuaranga, a child worker in Yerbateros (Cussiánovich, 2009), to refer to Working Children and Adolescents (NATs). This later became NNATs when both the masculine and feminine words for child [niños y niñas] were added to the acronym. Despite the concept clearly being a social construct, the empirical existence of NNATs can be observed widely in the Global South. The term therefore needs to be simultaneously understood in political context, with its content, and meaning related to young people’s demands, but also as a theoretical concept, defined as an object of study. The late inclusion of girls in the acronym does not mean, as Liebel (2006) points out, that girls have not been present in the social movement historically. They have been and continue to be one of the organic political drivers. Moreover, girls assume responsibilities within their groups and organizations, thus fulfilling the gender equity criteria that they always demanded.

Chávez (2012, p. 21) states that NNATs are:

the nomenclature that describes [children] between 7 and 12 years of age…and [adolescents] between 13 and 18 years of age…who carry out paid [or unpaid] work in the street or other spaces, whose activity gives them some personal and social satisfaction, carried out in dignified conditions.

Indeed, NNATs are an obvious reality present in societies of the South and are at the center of current debates in Latin America on the topic of child labor, which has been ongoing for decades. Two antagonistic approaches or currents of thought have arisen over time: one abolitionist and the other value-based. These approaches will be analyzed in this article using two questions: First, do the two proposed approaches reflect the reality of child labor? Second, does child labor worsen family precariousness or does it promote social welfare for NNATs?

The Abolitionist Approach to Child Labor—A View from International Conventions


The abolitionist approach to child labor promoted by the International Labour Organization (ILO) has its legal basis in the Convention on the Rights of the Child (CRC). Article 32 considers child labor to be harmful, stating: “States Parties recognize the right of the child to be protected from economic exploitation and from performing any work that is likely to be hazardous or to interfere with the child’s education, or to be harmful to the child’s health or physical, mental, spiritual, moral or social development.” In other words, the state, represented at its different levels of government, must ensure that children’s rights are respected and fulfilled. Cussiánovich (2001) argues that “the CRC, by echoing the abolition of child labour, would be leading to the weakening of essential attachments to family and community” (p. 45), because children who do not grow up in isolation are more resilient to the problems they have to face as part of everyday life.

Through this perspective the ILO maintains that child labor should be prohibited because it is harmful to children and adolescents. The official website of the ILO mentions that “the term ‘child labour’ is generally defined as any work that deprives children of their childhood, their potential and their dignity, and that is harmful to their physical and psychological development” (ILO, 2019). It adds that work done by children and adolescents is dangerous and harmful to the child’s physical, mental, or moral well-being; interferes with their schooling by depriving them of the possibility of attending classes; forces them to leave school early; or requires them to combine study with heavy and time-consuming work.

Through the International Programme on the Elimination of Child Labour (IPEC), which has existed since 1992, the ILO has been developing a set of actions with different governments and States to eradicate child labor, mainly in developing countries. Convention 138 on the Minimum Age for Admission to Employment entered into force in 1976. Article 2, paragraph 3, of the Convention states that “the minimum age fixed in accordance with the provisions of paragraph 1 of this article shall not be less than the age at which compulsory schooling ceases, or in any case, 15 years.”

On the other hand, Convention 182 on the worst forms of child labor (WFCL), adopted in 1999 and ratified by Peru in 2002, states in article one that every Member which ratifies the Convention shall take immediate and effective measures to secure the prohibition and elimination of the worst forms of child labor as a matter of urgency. In addition, it is specified that the worst forms of child labor, for the purposes of the Convention, are:



a) All forms of slavery or practices similar to slavery, such as the sale and trafficking of children, debt bondage and serfdom, and forced or compulsory labor, including forced or compulsory recruitment of children for use in armed conflict

b) The use, procuring or offering of children for prostitution, for the production of pornography or for pornographic performances

c) The use, procuring or offering of children for illicit activities, in particular for the production and trafficking of drugs as defined in the relevant international treaties, and

d) Work which, by its nature or the conditions in which it is carried out, is likely to harm the health, safety or morals of children.(ILO, 1999)



These agreements, beyond contributing to improving the working conditions of NNATs, mean that the state, through coercive power and the supremacy of the legal system, regularly tries to hide the reality of child labor, which exists because structural problems such as poverty and unemployment have not been solved.

Following the logic of these international policies taken up at national government level, child labor is considered as something that deprives children of their childhood, their potential, and is harmful to their physical and mental development. It has become understood as a form of abuse, one which can be remedied through compulsory education. The National Initiative Group for the Rights of the Child (GIN) has identified numerous forms of child abuse (GIN, 2013). These include sexual harassment, drug and alcohol abuse, and psychological abuse. Abused children may lack self-esteem and experience loneliness and frustration. They are also supposed to have a poor formal education, which is delayed or has to be repeated due to abandonment. In view of this, “education is proposed as the ‘solution’ to the issue, i.e., that the child should study so that he or she can stop working” (Jesús, 2000, p. 11).

The abolitionist approach proposes that the psychological consequences of work and mental health mean that,

at present, the worker cannot feel his work as his own. He gives up his youth, sacrifices his family, so that another, who does not recognize his effort, benefits without taking it into account. As a consequence, this worker feels powerless, angry and probably inclined to violence. (Cussiánovich 2001, p. 46)

Under this gaze, it is also assumed that the work of NNATs makes them reach adulthood prematurely; that is, they problematically begin to think like adults during the stage of childhood.

Work as an Alternative for Children’s Social Welfare


The value-based approach to working children in Peru emerged from the practice and experience of the Movement of Adolescent and Child Workers, Children of Christian Workers (MANTHOC), which was established in 1976 through the initiative of the Young Christian Workers (YCW). This movement emerged in a context of reform and change, including the dismissal of workers from the incipient industry, a process of agrarian reform, the expansion of popular education, the emergence of terrorism, and the rise of liberation theology. At that time, those who had been able to trace Aníbal Quijano’s texts began to talk, although not explicitly, about the coloniality of power. It was not until 1991, when the term ‘coloniality’ was used in Coloniality and modernity/rationality (Quijano, 1992) that this term become more widely used.

There is a relation between the value-based approach on working children and the theory of the coloniality of power. The value-based approach is a social construction grounded on the reality in which many NNATs live, a reality that is invisible to the abolitionist approach promoted by the Global North. Therefore, when the movement emerged, its purpose was to defend the violated rights of NNATs, a situation that has not changed significantly; although, as Cussiánovich (2008) mentions, the central motivation for the origin of MANTHOC was not to vindicate the work itself, but to promote NNATs as a political issue, increase their visibility, and promote social justice, insofar as they should be recognized as social subjects.

At the beginning, MANTHOC “did not speak of ‘child labour’,” but of working children and adolescents. That is, it referred to subjects, actors, concrete people of flesh and blood and not to an abstract issue, a conceptual construct” (Cussiánovich, 2009, p. 63). This approach maintains that the work done by children and adolescents, while done in appropriate conditions, is dignified and does not violate children and adolescents. If it is done in situations of exploitation or bordering on crime, it should be rejected because it undermines their biopsychosocial integrity, since “for years one of the slogans of the organization, expresses unequivocally that work that violates the dignity of human beings cannot be considered as work” (Cussiánovich, 2008, pp. 24–25).

The ILO’s Decent Work report published in 1999 refers to good or decent work, but the simple use of the term is somewhat inconsequential, because it does not capture the essence of the human beings at work. Moreover, it has “long distinguished the category of ‘non-standard’ employment.” ‘Non-standard’ is a general term for work, such as “temporary employment; part-time and on-call work; temporary agency work…disguised employment and dependent self-employment” (Ferguson & Li, 2018, p. 6). The approach of the ILO is at odds with Southern realities where informal and nonstandard work are far more common than labor market participation, meaning that the term nonstandard does not make sense. As Ferguson and Li (2018) say, in some parts of the world ‘non-standard’ is currently ‘standard’ practice.

Coloniality is still the most common form of domination in the world today according to Quijano (1992). Inequalities generated by the capitalist model do not allow societies of the South to build their own path. In the face of this, in recent decades the theory of decoloniality has been consolidated and considered as something that cannot be handled by the logic of coloniality, nor is it contained in “the fairy tales of the rhetoric of modernity” (Castro-Gómez & Grosfoguel, 2007, p. 21). Therefore, decoloniality seems to impose itself as an ethical and political necessity—the value-based approach that considers decent work as an inherent element of culture and as a way of life in the societies of the South is a response to the coloniality of power as it is expressed by international agencies such as ILO.

According to ILO, there are about eleven million NNATs in Latin America, with about two million in Peru, categorized as candy sellers, parcel loaders, bus fare collectors, etc. The National Institute of Statistics and Information (INEI) mentions that 66 percent of NNATs aged 10 to 17 state that the main reason for working is to help their families financially (INEI, 2015). Precariousness and poverty are thus among the most important causes of child labor. As described by Iguíñiz (cited in Cussiánovich, 2006, p. 292) “the explosion…of child labour is coincidental and coherent with the explosion of poverty, since it is one of the structural causes that explain it”; in addition, poverty is the expression of the inequality and vulnerability in which the NNATs are submerged.

The value-based approach considers child labor to be multi-causal. Therefore, NNATs assume that work allows them to be socially mobile over time, for “many forms of child labour are a source of activities, which are interesting and possibly creative for children and which make a substantial contribution to the family economy and to the preservation of the family” (Liebel, 2003, p. 54). But beyond that, they do so with the firm conviction of assisting themselves, covering their own needs, improving their living conditions, and having a social welfare that ensures a better quality of life, getting out of the circle of poverty, accessing health and education services, and exercising their fundamental rights. In fact, the problem is not whether they should work or not, because “the problem for them is not the work but the conditions under which they do it” (Liebel, 2003, p. 231). Working conditions determine situations of vulnerability, forming a more appropriate object for international policy discussions, rather than whether or not children should be allowed to work.

Conclusion


Child labor will continue to exist as long as the inequalities and effects of the capitalist system remain, such as poverty and precariousness. The problem is the conditions under which forms of work and labor develop and not the existence of the phenomenon itself. When institutions based in or dominated by the Global North try to eradicate child labor through the abolitionist approach, they reproduce their own visions for a ‘perfect model of society,’ a clean and healthy society without NNATs, imposing their own parameters over other ways of life. On the other hand, the value-based approach takes up the cultural practices of a society as old as Peru, where work is formative and helps the development of community life. In this context work does not subjugate, does not expel; on the contrary, it integrates, values, helps social welfare, and emancipates NNATs because it is a condition of their humanity as part of community. Consequently, the notion of the eradication of child labor is incongruent with many of the realities of the Global South and needs to be rethought in the light of the theory of coloniality—decoloniality of power, taking into consideration the situations and contexts where this social phenomenon emerges.
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CHAPTER 21 


Precarity, Fixers, and New Imaginative Subjectivities of Youth in Urban Cameroon



Divine Fuh



Introduction


Across the African continent, youth uprisings against disconnected political elites threaten the stability of old patterns of power and patronage. In November 2017, popular uprisings against Robert Mugabe in Zimbabwe, supported by the defense forces, toppled the 93-year-old leader. In North Africa, protests and regime changes in Tunisia, Algeria, and Sudan revived memories of the Arab spring and its political ramifications in North Africa. At the center of these protests are demands for a re-articulation of the state and a rethinking of democracy and its relationship to global systems of domination and accumulation, as well as a reawakening of consciousness on colonization and decolonization.

Particularly since calls for the decolonization of everything in South Africa in 2015, a steady rise in African popular protests has reignited the youth question in debates about futures, especially with respect to discussions about development, economic growth, modernization, and now what is popularly called the Fourth Industrial Revolution. In his treatise formulating this concept, Schwab (2016) writes that a peculiar aspect of this global phenomenon is the fact that it is driven by youth and their desires for alternative aspirations and freedoms. Thus while the loss of old predictabilities has created a never-ending transitional period to adulthood which Honwana (2012) frames as ‘waithood,’ even those who find work, especially in the corporate sector, are frustrated because these kinds of “jobs constrain their ability to find meaning and purpose in life” (Schwab, 2016, p. 51).

The violent responses by states to being challenged has further entrenched precarity in the lives of young people across the continent, limiting their aspirational nodes. In fact, those perceived as the future continue to live in expectation, waiting to become tomorrow’s leaders. It is not surprising that young people respond to this stagnation or waithood with frustration, becoming the image in which they are portrayed.

Against this backdrop of challenges to forms of authority, research on African youth is largely dominated by theses of despicable crises, uncertainty, and precarity. Constantly set in the context of disease, conflict, political upheavals, turbulence, and uncertainty, young people are theorized as immature, and therefore incomplete (Nyamnjoh, 2017). Most studies frame youth as controlled by their anxieties, especially those provoked by uncertainty, rather than taking control of their own destinies. As a consequence, they are branded and theorized as lumpen youth (Abdullah & Bangura, 1997), lost (O’Brien, 1996), often displaced, and wholly disposed, forming the underclass of abandoned political subjects constantly in need of external intervention.

Alternatively framed as cadets, these apprentices of adulthood are further represented as vanguards of power for others—exploited by elders aligned with both state and non-state actors to serve the needs of the bourgeoisie, nouveaux riches, strongmen, and big men (see Utas, 2012). This subordinate position is unsettling, as evidenced in the numerous civil unrests, ethnic conflicts, guerilla rebellions, terrorist attacks, and secessionist struggles in which young men constitute the political and military power base for warlords and special interests. It is for this reason that young Africans are theorized as suspended in becoming, or permanently stuck in crisis (Everatt & Sisulu, 1992).

From Sierra Leone to Angola, Sudan to the Congos, boys as young as eight years old are seen in both research and the media performing adulthood by distributing carnage, engaging in macabre acts of violence that frame them as contemptible villains (Richards, 1995, 1996). This has caused many scholars to infer that young African masculinities require disarming (Myrttinen, 2003), given the association of masculinity with the sanctioned use of aggression, force, and violence. When given a chance for what could be called a normal life, youth are depicted as activists, engaged in what scholars have called disaffection (Warnier, 2007). The Mungiki riots in Kenya, the violent protests across the African continent against increasing living costs and the xenophobic upheavals that continue to engulf South Africa are just a few of the incidences where young men in particular have been framed as vandals (Abbink, 2005). In other countries, such vandalism is perceived to be more organized, institutionalized and sometimes profitable. This is the case, for example, with the oil rich Niger Delta region and Northern Nigeria, where young rebels are observed taking up arms and ambushes, deploying kidnapping as an instrument of liberation, intimidation, and accumulation. Media images of dark, masked, mythical, and frighteningly muscular youth, wrapped in bulletproof vests and armed with machine guns, continue to reinforce theories of African youth as dangerous vandals.

In Cameroon, this purported vandalism finds expression in autochthony and minority struggles, particularly seen in what is now widely referred to as ‘the Anglophone problem’ (Awasom, 2020). Since 2017, young people in English-Speaking Cameroon have taken up arms against the state, seeking recognition as equal citizens; greater participation in government, federalism, and in other cases; and secession to form an independent state referred to as Ambazonia. Despite being at the center of this resistance, youths continue to be framed as manipulated, the default framework used to analyze young people’s struggles against precarity in Africa.

Fixers as precarious agents


How then, might it be possible to understand African youth differently, beyond the dominant images disseminated by the global media and the academy dominated by Northern institutions? Butler (2010) provides a useful point of departure when she theorizes that precarity represents the politically saturated distribution of precariousness. As a concept, precarity provides access to processes of power in which human lives are subjugated and inhibited. To be young in Africa is to be precarious. It is to be concurrently the object of hope and pain. Even though framed as a period of experimenting, youth is a figure of constant ideological experimentation, the reason why it remains an empty signifier. Youth is imagined to be a developmental stage based on age, a process of becoming and having not yet become an adult. They are between and betwixt –neither here nor there, and concurrently both here and there—what Fokwang (2008, p. 11) defines as ‘iliminality’ (or failed liminality)—inhabiting many worlds at the same time, and yet none. In other words, at this stage they are at once considered to be something and at the same time nothing, incomplete and therefore unstable. They are precarious. But not without agency.

The notion of agency therefore stands out as a framework for analyzing how African youth are affected by and deal with uncertainty. In Bamenda, Cameroon, the focus of this article African youth agency involves transformative attempts by young people to renovate both individual and collective urban lives through the production, circulation and consumption of prestigious forms of capital, activated through repairing and caring. This approach emphasizes modes of solidarity that transcend the immediate interests and individual desires of youth, aimed at creating a more habitable world for communities. At the margins of African cities, young men in particular find ways of coping with the challenges provoked by the weakness of the state, the economy and globalization. Young urban men activate modes of agency despite the permanent difficulties of finding a place in a society that consistently treats them as expendable accessories and proxies.

The various strategies that young people deploy are indicative of how they come of age and deal with uncertainties. In Bamenda, like much of the African continent, a practice exists in which those denied toeholds on the ladder of elite hierarchies are infantilized and systematically represented as children (Argenti, 2007). Despite having legally and biologically attained adulthood in terms of age and physical development, they are delineated by both the state and elders as children and sometimes even toddlers, without any valuable life essence (Warnier, 1993). While women often form the base of this categorization, ethnographers observe that a significant part of this group is made up of a silent majority of young men who have not attained social adulthood, often in constant conflict with elders, as they strive for independence. They are constructed as a danger to society, people without agency, without any valuable knowledge of life, fit only to be seen and not heard (Argenti, 2007; Fokwang, 2008; Warnier, 1996). Structurally infantilized as children and toddlers (Argenti, 2007), or social subordinates (Bayart, 1986; Warnier, 1996), their violence seems to emerge as one of the main tools of negotiating visibility and positioning the self as partner or stakeholder in nation building.

Emirbayer and Mische’s (1998) conception of agency provides a useful alternative framework for analyzing the actions and activities of these youth. Agency is framed as actions which are located within a past-present-future timeframe. This approach enables youth to be interpreted not as a temporality or transition to adulthood, but as a state of permanence where actors exist and within which they seek to establish a stable sociopolitical, economic, and cultural order with its own ciphers. Such a framing also counters the conception of African cities and their actors as located in a permanent state of emergency.

Viewed in this way, youth agency examines the ways in which young people fix disappearing predictabilities and how they establish permanence by creating opportunities and possibilities for rewriting both personal and collective biographies. Emirbayer and Mische (1998) refer to three dimensions of agency as the chordal triad, composed of the iterational element (past), the projective element (future), and the practical-evaluative element (present). The iterational element refers to the selective reactivation by actors of past actions and thought patterns, routinely incorporated in practical activity, and thus providing order and stability (Emirbayer & Mische, 1998). The projective element focuses on the ability of actors to imagine future trajectories by reconfiguring past thoughts, actions, and structures in relation to hopes and desires for the future. The practical-evaluative element refers to the capacity of actors to respond to demands or dilemmas by making judgments among alternative trajectories of action (Emirbayer & Mische, 1998). The emphasis is therefore not just on the use of deliberation, reflexivity, and imagination by actors in responding to dilemmas, but also on their deliberate actions to forge more stable future orders that actively speak to both the past and present, through constant incorporation and (re)configuration of old elements, in new ways (Fuh, 2012).

What this conception of agency provides is a framework for analyzing the ways in which youth as actors take advantage of waithood to fix broken trajectories and rewrite both individual and collective biographies. This is achieved through constant reflection on the curses and blessings of the past and the imagination of a hopeful future with possible impossibles. Such an approach is already embedded in some of the interesting and exciting research emerging on youth and urbanity in Africa. For example, Diouf (2003, p. 9) contends that it is difficult to account for the ambiguities of being young in urban Africa,

except perhaps by trying to understand the territory in which both pleasure (leisure and clothing) and violence are situated in the most visible way: on the bodies of young people and the ways in which they display themselves (or are displayed) and exhibit themselves (or are exhibited) in the public arena.

The idea of fixing as a framework for analyzing and explaining the actions of African youth in dealing with precarity builds on these theories that privilege agency. Fixing generally refers to the act of fastening something in place, the process of deciding or planning something or an action. To fix is to repair, mend, put in order or in good condition, to adjust or arrange, to make fast, firm, or stable. It also refers to a dishonest activity or action to ensure that an outcome is achieved. Fixing refers to the act of patching-up, mending, repairing, or making right, rather than abandoning when broken, but also to the role of young people as innovators and influencers who fix outcomes. These bricoleurs of community and the future skillfully put together the essential aspects and ingredients of collective life in the midst of precarity.

Fixing is not meant to essentialize youth as an innate, fixed, or stagnant category or life experience. Rather, it privileges attempts by young people to stabilize and bring order to a category that is often associated with unpredictable flexibility, constant shifts, and infinite uncertainty. It emphasizes that young people are traumatized by the uncertainty of predictability, but even more so by the unpredictability of uncertainty, thus forcing them to explore myriad strategies and alternative politics to create stability. As fixers, they are conscious of their actions, constantly reflecting and deliberating on both the past and present and actively seeking alternative imaginaries for a more desirable future.

The notion of fixers is used by Mbembe (2001) in his book On the postcolony, where he describes fixers as mediators of corrupt bureaucratic environments in places where government processes remain oblique. In these environments, fixers are middlemen who, because they have some knowledge of how things work, are “responsible for setting things right,” “scheming,” and “carrying on negotiations” (Mbembe, 2001, p. 148) in order to make things possible for others, especially those without insiders in state offices. Malaquais (2001) observes that these feymen (see also Ndjio, 2008) constitute a new figure of success in Cameroon, with a fairly ambiguous status. They remain young, operating in a context Fokwang (2008, p. 243) defines as: “the economy of faux dossiers [forged documents]— which consists of the illegal but widespread fabrication and trafficking in forged documents (especially alleged government-issued documents) such as passports, drivers’ licenses, visas, police clearances, birth and marriage certificates, etc.”

Ndjio (2008) argues that since the mid-1990s these young, successful urban tricksters and professional swindlers have become “the embodiment of a successful monetary quest, particularly among marginalized youth, and iconic figures of what many Cameroonians conceived as prosperity, success, and good life” (Ndjio, 2008, p. 271).

The concept of fixers draws connections to the idea of youth as shifter. Durham (2004) uses the term social shifter to conceptualize the materiality of youth, emphasizing that when invoked the term should index dynamic and different sets of social relationships (i.e., of shifting relationships of agency, power, and autonomy). Durham (2004) argues that we need to accommodate certain social, contextual, and historical elements which vary across different societies, and thus move beyond viewing youth as an age-based category. Instead it should be conceived as a social position within the mindset of a particular society, where perceptions and conceptions of youth vary depending on context (Durham, 2000).

Fixers are therefore entrepreneurs of hope and happiness. They are smiling people. Smiling here is taken to mean aspirational, and hence a capacity to imagine, dream, and act upon one’s predicaments, and mobilize empathy and solidarity, particularly toward changing the terms of recognition (Butler, 2016). The focus on smiling is not meant to romanticize or underplay the suffering and vulnerabilities that people are confronted with on a daily basis, especially when underprivileged, but to breathe some life into the pain and struggles that people constantly experience. This is also meant to respond to or complete Chabal’s (2009) attempt to write about or provide examples about how people smile, in his seminal work on the politics of suffering and smiling. Thus it refers to the many acts of resistance and resilience facilitated by urban youth in the midst of continuous dystopia.

Masculinities as social infrastructure


Young people as fixers filled with agency builds on Simone’s (2004) notion of people as infrastructure, highlighting collaboration, interdependency, support, and modes of provisioning and articulation. According to Simone (2004, p. 407) urban inhabitants make “the city productive, reproducing it, and positioning its residents, territories, and resources in specific ensembles where the energies of individuals can be most efficiently deployed and accounted for”. Despite the ruin and chaos of precarity, urban youth as fixers facilitate life by circulating across and becoming “familiar with a broad range of spatial, residential, economic, and transactional positions” (Simone, 2004, p. 408). Fixers are young people who, in the middle of ruin and chaos, actively delve into social and cultural archives in order to repair broken relations and make it easier to inhabit the city and share the good life, building and repairing the social infrastructure. Fixers look closely into African archives to repair the brokenness of a precarious world, so that everyone can inhabit it (Mbembe, 2019).

Through their imaginations, young people use initiative to build social infrastructure and communities, as well as contain and confront a state that is contradictorily dominant in its oppression and violence, yet weak in its ability to meet its obligations. In Bamenda, youth is grounded in imagination and performance, offering young people an opportunity to alter and define new terms of recognition (Butler, 2016). This gives them a chance to expand their navigational maps and aspirational nodes (Appadurai, 2004). Through their imaginative actions, young men offer their communities and themselves the opportunity to smile in the midst of their suffering, serving as much needed sutures of uncertainty. Their actions are aimed at mending identities and broken livelihoods, redefining subjectivities and imaginaries for young people and their communities. Their privileging imagination as action, and analyzing youth as established architects of personal biographies, collective life histories, and active producers of everyday forms of survival show how they are careful innovators of future possibilities. These fixers are actively forging (Vigh, 2010) stable futures for communities and themselves in the midst of precarity. They are social engineers and committed community organizers, contributing to the infrastructure of urban living.

In Bamenda’s Old Town in Cameroon, young men look into the African cultural and social archives to repair the world which they and their communities inhabit, as well as accomplish their coming of age (Fuh, 2012). Through benevolence and acts of solidarity, the boys of the Ntambag Brothers, an all-male association in Bamenda’s Old Town neighborhood, refashion masculinity and establish new markers and codes of becoming dignified and respectable adult men.

Rather than attempting to outplay each other in the misogynist games that men are notorious for, members of the Ntambag Brothers compete to fix or stabilize communities, lifestyles, and young men’s lost reputations within the city. In competing for attention, young men seek each other’s affirmation. They invest in actions that distinguish them as supportive, morally upright, caring, and kind. With little possibility of accumulation, social mobility and therefore the claiming and performing of traditional hegemonic masculinities, these young men create new spaces and opportunities for positioning themselves as fixers—repairers, carers, philanthropists, visionaries, and emerging community elders. This is often in competition with other youth who privilege conspicuous consumption, criminal activity, and rebellion in the face of precarity.

Through philanthropy, community work, care for each other and other related activities, young people position themselves as the social infrastructure for activating hope in a place of destitution and social abandonment. Sharing, caring, and solidarity form the core principle of associational life in the Ntambag Brothers. Members are obliged, through the constitution, to celebrate and support each other across various life events. This includes support and companionship through marriage, birth, illness, and death for members and their families.

While this is common for many social groups in Cameroon, the Ntambag Brothers, like a few other groups, distinguish themselves by extending this social infrastructure to members of the Old Town community and beyond. The group runs a scholarship program for underprivileged children in the community—their children—whom they sponsor through primary and now secondary school. They have taken leadership roles in renovating the Old Town neighborhood through hygiene campaigns during which they keep the neighborhood clean by sweeping streets, unblocking gutters, repairing potholes, building bridges, and donating trash cans to the municipality. The group now runs a clinic through which it further provides affordable healthcare for its members and the Old Town community. As Covid-19 infections began to increase across the country and the state introduced social distancing measures, the group installed mobile handwashing water points across the neighborhood and distributed hand sanitizers and facemasks to members of the community and other people passing through the neighborhood.

This care and generosity does not, however, extend into the domestic sphere that continues to be demarcated as the domain of women. While these young men are encouraged to be good and supportive husbands and partners, there are no regulations or sanctions for de-gendering reproductive labor. That notwithstanding, it is special that a group of underprivileged male youth organize themselves around repairing and caring for community.

In many African cities, such caring is deployed to disrupt the cycle of stagnation, to define new politics of solidarity, and to provide new meaning and purpose to youth, with associated markers of social adulthood:

Excluded from the arenas of power, work, and leisure, young African’s construct places of socialization and new sociabilities whose function is to show their difference, either on the margins of society or at its heart, simultaneously as victims and active agents, and circulating in a geography that escapes the limits of the national territory. (Diouf, 2003, p. 5)

Nutall (2004) notes that through stylizing the self, youth often take advantage of spaces and circumstances to turn living the city into an oeuvre which embodies multiple criteria. As Chabal (2009) notes about the politics of being in Africa, there is often a tendency to seek to smile despite the suffering and precariousness that continuously defines ordinary and daily lives in urban centers.

Increasingly, new research on youth and urbanity has begun to explore such dimensions of young men as fixers of social infrastructure, engaging in repair and care, especially in their attempts to rewrite both individual and collective biographies. In this sense, they are not just waiting to be acted upon, but actively preoccupied with overturning waithood, intent on shifting away from their positions as utterly dependent, subordinate, oppressed and without agency. Utas (2012) posits that even when patronized by big men, young men (or small boys) still interweave alternative rival networks of strategic power accumulation and control through which they can renegotiate and reposition relations of prestige. Many young men therefore deploy their masculinities productively, repairing everyday life and caring for their communities; in so doing they constitute the social infrastructure of African cities in valuable ways.

Despite these advances, African young men as productive agents or fixers remains a subordinated image or idea. Young men in the city are predominantly discussed as troubled, and their masculinities troubling, hence the constant need for external intervention. According to this misplaced understanding “young African men are fearsome, particularly those in big cities” (Sommers, 2006, p. 1). Faced with precarity “underemployed young men will often turn to violence in order to gain influence, or just to survive” (Frideriksen & Munive, 2010, p. 249). They are framed as unlicensed soldiers of chaos “leading the charge to cities” (Hope, 1998, p. 352) and distributing precarity across international borders.

Studies of young masculinities in Africa are deeply marked by these tropes of crisis, perpetrating the idea of African male youth as assiduously toxic. This is exacerbated by mass media images of these youth invading European borders and projects intending to limit the mobility of young Africans. Decolonizing and decentering global narratives about young African masculinities as dangerous is of utmost importance, as these kinds of portrayals lead to problematic policy frameworks.

Insinuating that African male youth are dangerous, especially if unemployed, and even worse so if classified as, for example, a NEET (persons not in education, employment, or training), leads to oppressive policies. Originating in the United Kingdom and now used by other OECD countries, the term NEET has been imported to describe young people in various African contexts. The term typically refers to youth aged 15–24. It does not capture young people engaged in precarious or temporary work. It is an economic and administrative category that renders this specific cohort of youth legible as an algorithm for intervention. NEET obscures the distinct sources of vulnerability among youth and makes invisible the tools they deploy to secure upward social mobility. Finally, it offers little insight into how young people use what is coded as idle time constructively, ignoring the literature on survival strategies and economic entrepreneurship among unemployed youth. As an analytical framework, it ignores the meanings that young people classified in this group attribute to their own experiences, thus depriving them of any agency, purposefulness or intentionality of action. This article has tried to show that the concept of youth as fixers of social infrastructure provides some direction for alternative ways of understanding young Africans, rather than terms like NEET that emerge from institutions of the Global North and which operate with different agendas.

Conclusion


Across the African continent youth uprisings against disconnected political elites are threatening the stability of old patterns of power and patronage. At the center of these protests are demands for a re-articulation of the state, and a rethinking of democracy and its relationship to global systems of domination and accumulation. The violent response to this challenge by states has further entrenched precarity in the lives of young Africans, limiting their aspirations. Yet young people respond to this precarity by imagining new subjectivities and activating new modes of agency as, for example, fixers, allowing them to engage in productive ways, despite the permanent difficulties of establishing themselves as social adults in societies in flux. As fixers, youth deploy themselves and their masculinities as social infrastructure to repair and care for communities, creating new respectable adulthoods. These imaginaries and fixing activities of Africa’s urban male youth demonstrate how, within contexts of severe precarity, young people are capable of repositioning themselves and defining new subjectivities, using solidarity and practices of care. In other words, young people’s politics of solidarity—exemplified by public display of care, philanthropy, and community development—offer a rare opportunity to gain access to alternative forms of African masculinities, as these young people try to fix their futures.
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Fluid Modernities






CHAPTER 22 


A Southeast Asian Perspective on the Role for the Sociology of Generations in Building a Global Youth Studies



Dan Woodman, Clarence M. Batan, and Oki Rahadianto Sutopo



Introduction


In the 1990s and 2000s, the sociology of youth, like sociology more broadly, was shaped by claims of significant social change ushering in a new or second modernity. The concepts used to understand these social changes were clearly parochial. The German sociologist Ulrich Beck claimed a second modernity was emerging to replace the first (Beck, 2009); the British scholar Anthony Giddens contrasted late modernity to the passing high modernity (Giddens, 2003); and the Polish-English sociologist Zygmunt Bauman compared his concept of liquid modernity to the solid modernity it was apparently replacing (Bauman, 2000). This terminology is incongruent with the experience of most of the world, which did not undergo the same first, high, or solid forms of modernity. Trying to conceptualize social change in Asia, and particularly South Korea, Kyung-Sup (2010) and Chang (2010) use the term compressed modernity to highlight the speed of social and economic change in that part of the world. Peou & Zinn (2015) have applied this notion of compressed transformation to think about the changes to youth in Cambodia, including increasingly fluid life course transitions and mobility patterns for young people from rural areas (Peou, 2016).

Many Southern scholars experience theoretical incongruence between dominant concepts and local realities, as they try to import social change theories to new contexts (Batan, 2002; Nilan 2011; Peou & Zinn, 2015). In youth studies, thinking about youth in a changing modernity has focused mostly on Europe and North America, with parts of the ‘Global South’ or majority world imagined to maintain ties of caste, class, and kin. Yet the speed of change and the emergence of fluid modernities has actually been more pronounced outside of Europe and North America. In South and Southeast Asia, for example, engagement with economic globalization has been particularly rapid, if relatively recent compared to other contexts, profoundly structuring young people’s lives (Peou & Zinn, 2015). A global youth studies therefore needs approaches that are attuned to rapid social change and its impacts on the life course, if it is simultaneously to understand young lives in Asia and beyond, alongside deep continuities.

As the social sciences reckon with their legacy as emerging in the metropoles of colonial powers, one strategy to deal with this past is to advocate for subaltern and Southern theories and methods. Another is to build new relational approaches that emphasize connections between the North and South. Young people’s lives are diverse and unequal, both within countries and across the world. They differ based on ethnicity and racialized identities and by gender, class, and sexuality. Youth studies rightly focuses on these differences. However, a global youth studies must also have the conceptual tools to recognize that, globally, many youth share an experience of social change that creates challenges different from those that faced their parents.

With this background in mind, this article interrogates sociological approaches to generational change, drawing on examples from Indonesia and the Philippines. The sociology of generations emerged in Europe and needs reimagining to avoid false generalizations. Yet retaining some notion of the concept of generation will be an important part of the conceptual repertoire of global youth studies that seeks to understand social change. Highlighting limitations but retaining the sociology of generations can contribute to transcending Northern parochialism. Thinking about generations in Indonesia and the Philippines can help explore under researched cohorts, illuminating aspects of their young lives, transitions into adulthood, and social change more generally.

Generations


Young people’s lives are changing rapidly. The aesthetic practices of young people are increasingly cosmopolitan and mobile. For example, not only US Hip Hop, but also Korean K Pop are now global youth cultural forms (Cicchelli & Octobre, 2017; Feixa et al., 2016; Igarashi & Saito, 2014). Market economic policies and globalization are impacting on youth in many places and educational changes abound (Bessant et al., 2017).

In these economic and cultural contexts, claims of generational change are common. Generational change, stereotypes, and misunderstanding commonly appear in the media in many places. Generational labels are often simplistic (such as ‘the millennials’), largely developed in the United States, and then applied widely. In Taiwan and Singapore, the post-1982 birth cohorts (often called the millennials or ‘strawberry generation’), who are now young adults, are said to lack resilience, avoid hard work and, metaphorically, bruise easily. In popular culture, generational labels are often used to categorize young people as a homogenous group, whether cosmopolitan, narcissistic, or psychologically brittle.

The sociology of generations is more nuanced than these popular culture and media usages. The popularity of generational labels in many public discussions about youth across the world problematically reinforces negative stereotypes, but highlights social change, enabling sociological understandings of youth to enter public debate and challenge negative stereotypes (Woodman, 2011). Karl Mannheim’s (1928) foundational work continues to be a useful starting point for scholars of the sociology of generations. Mannheim (1928) noted that generational replacement was a foundation for social change, but that the source of change was not biological phenomena like birth, death, and group renewal, but sociological phenomena that only leaned on these biological foundations. While the emergence of new people through birth—and the aging and dying of others—are necessary precursors, generational change does not follow a set biological rhythm. Sociologically, generational and social change has an uneven pace. For Mannheim, a Hungarian-German sociologist writing in the 1920s, the lives of the cohorts unfortunately caught in the carnage of World War One provided an example of old ways of life becoming impossible and new avenues for creativity, lifestyles, and social movements being created.

The Mannheimian tradition of social generations has three dimensions to its framework. First, it outlines the social conditions young people live in, interrogating whether conditions necessitate different ways of living or reproduce previous livelihoods and lifestyles. Second, it explores how modes of action, expression, and feeling emerge among cohorts coming of age; how generational conditions shape subjectivity. Finally, it analyzes differences and conflicts within and between generations. New problems and possibilities emerge with changing generational conditions, but the ways people experience and respond to these vary (Woodman, 2016). Like many other European scholars of his time, Mannheim considered upheavals in the social structure of his environment and the possibilities of new ways of life and new social movements, but largely ignored ruptures caused by colonialism, which provided the backdrop to the war in Europe.

This parochialism, with universal ambitions, continues in the context of efforts to theorize a global generation. Yet common global trends certainly affect all youth, if unevenly. Youth unemployment and underemployment is an entrenched worldwide challenge and precarious work has impacts well beyond the youth phase, despite significantly elevated levels of education. The pressures to invest in education in order to navigate a changing and precarious economy commonly occur in many places (Brown et al., 2011; Woodman & Wyn, 2015). There are also greater global flows of youth cultural forms, not all originating in North America or Europe (Alim et al., 2008; Ugor & Mawuko-Yevugah, 2016). Some scholars have therefore argued that these dynamics and new global political events have created the conditions for a global generation (Beck, 2016; Beck & Beck-Gernsheim, 2009; Edmunds & Turner, 2005). These scholars have moved beyond the nation as container for generations in Mannheim’s original formulation (Mannheim, 1952). Edmunds and Turner (2005) see globally mediated traumas as creating the conditions for global generations (they call the millennial cohort the ‘9/11 generation’ following the extremist attack on the twin towers in the United States). While there is value in thinking through the concept of generations on a global scale, this approach is vulnerable to Northern biases and hegemony, generalizing particular experiences of some young people, in some places, to all young people. This has been a recurring fault of theories of cosmopolitanism, which regularly inform claims of global generations (Bhambra, 2014; Connell, 2007; Mignolo, 2000; Patel, 2009). It may therefore be more useful to start in the South, accepting that certain trends and contextual forces are global in reach, but thoroughly exploring local complexities in under-researched places.

Using the Philippines and Indonesia to Think about Generations in the Global South


The concept of generations has been used in research in many contexts outside of the Global North. Dwyer, Gorshkov, Modi, and Mapadimeng (2018)—in their new collection of works from youth scholars in Brazil, Russia, India, China, and South Africa (BRICS)—argue that few of the main theoretical approaches developed in the West are productive in conceptualizing young people’s experiences in the BRICS countries. However, the concept of generations was of some use for many of their contributors (Govender, 2018; Lei, 2018; Mareeva, 2018; Petuhov, 2018; Sposito, 2018; Weller and Bassalo, 2018). Similarly Honwana (2012) highlights the way that global market economics has shaped the experience of a generation in Mozambique, Tunisia, Senegal, and South Africa, as elsewhere, but that this is impacted by local histories and the complex meaning of youth across countries and groups in Africa. These authors therefore use the notion of generations with appropriate focus on the impact of place and history.

The concept of generations is clearly useful to understand youth beyond the North, meaning that it holds potential to catalyze a global dialogue about change in young people’s lives and improve theoretical frameworks in youth studies more generally. However, both the terms ‘youth’ and ‘generations’ need to be unpacked in relation to local understandings (Almario, 2001). Turning to the Philippines and Indonesia, our focus in this chapter, the relevant Filipino concept is kabataan. Both youth and kabataan are widely understood as referring to the stage between childhood and adulthood. However, the etymology of kabataan is the root word bata (Almario, 2001), which means child, and the prefix ka and suffix an refer to the process of being and becoming. Kabataan emphasizes the intimate link between being a child and the way that adult life will later unfold, rather than just a stage between childhood and adulthood. As such it highlights how changing experiences shape the life course, overlapping with the concept of generation.

In Indonesian youth studies, a local history of attention to generational factors in thinking about social change exists. Mannheim’s understanding of generation is like the usage of the term angkatan (Abdullah, 1974). This term can be translated as ‘generation.’ It also means a force for change, which is less central to the standard English definition of the term but was the core aspect of Mannheim’s efforts to develop a sociological approach to thinking about generations. Angkatan has been used to conceptualize how young people play an important role as a driver of social change at periods of crisis in Indonesia’s history. Historically, angkatan as an ideal type can be divided into angkatan ’45 (1945), angkatan ’66 (1966), and angkatan ’98 (1998). Every angkatan (generation) is theorized as having experienced specific sociohistorical conditions (a crisis) that shaped their subjectivities as young people and provided the possibilities for them to become an angkatan (force for change).

In the Philippines, researchers often use a translated and localized Spanish term, henerasyon, which is a close translation of ‘generations’ as it is used in the West. However, other near synonyms provide alternative ways of thinking about the sociological framing of generational change. A generation is often referred to as as salinlahi (Almario, 2001), suggesting a transfer or turnover of race, ethnicity, or culture. This term alludes to a social process of relations among age groups and/or cohorts and has a core in common with the Mannheimian generational framework’s focus on contact with and the reworking of a culture. Beyond Mannheim’s frame, in the Philippines this contact and reworking of culture occurs within the context of colonization.

In recent years, a generational perspective has been an explicit focus of social science thinking in the Philippines, with a National Social Science Congress held in 2013 leading to the publication of the edited book, Filipino generations in a changing landscape (Torres et al., 2015). This collection of local studies uses generations in a similar way to the international literature influenced by Mannheim, while also connecting the term to questions of successful adult aging and intergenerational relationships and inequalities in the context of a colonial history. This broader framing is arguably facilitated by the richer conceptualizations of generational change available to Filipino scholars through these related terms (see also Cornelio, 2020).

As with the angkatan in Indonesia, there is a case for speaking of political generations in the Philippines, such as those who were born during the martial law era (known as martial law babies), or those who grew-up during the times of the Epifanio Delos Santos Avenue revolution (which overthrew the Marcos dictatorship). While this type of generational theorizing has close affinities to similar framings of political generations that have developed in Europe and North America, the focus on history and intergenerational connections in the face of change that is highlighted by this social science from Southeast Asia is especially important. It illuminates how many of the challenges and inequalities facing young people in this region are structurally interwoven with its colonial past (Aldaba, 2009; Francia, 2010).

These conceptual links between youth, generations, and society, inextricably fused with local processes and change, mean that in the Philippines and Indonesia, as elsewhere, young people often come to represent broader societal anxieties, fears, and aspirations. In the Philippines and Indonesia, the young have primarily been treated as potential drivers of processes of development, for example in framings of a demographic dividend from a youth population bulge (White, 2015). In the case of Indonesia, at least since the New Order period that began with the Suharto presidency in 1966, youth research has focused on what was wrong with young people and what needs to be fixed for their future and the economic and social well-being of the country (White, 2015). This resonates with the history of youth research in government and often also academic settings across different countries, with young people treated as an accessory to larger discussions about social conflict, anxieties about the future, and visions for economic and social progress; youth at risk has long been a cypher for larger social concerns (Bessant & Watts, 1998; Kelly, 2000; Wyn & White, 1997). The concepts of generations and youth, as used in Indonesia and the Philippines, therefore demonstrate interesting parallels and certain differences in comparison to youth studies approaches in the North.

Extreme Southern Inequalities and Precarity Challenge the Homogeneity of Generations


While the concept of generations clearly has some purchase in Southern contexts including in Indonesia and the Philippines, extreme inequalities within these countries and between them and many European and North American contexts mean that the concept has to be used with caution. Some critiques of the sociology of generations argue that it is poorly equipped to account for continuities across time and for inequality within a generation (France & Roberts, 2015), which may be even more pronounced or stark in parts of the Global South. If this critique holds, the persistent poverty, precarity and inequality in many Southern sites mean that a generational analysis may not be useful, or at least less so than in other contexts. However, even Northern versions of the sociology of generations do not suggest that all young people have the same experience or share similar values, beliefs, and subjectivities.

These local inequalities and precarious conditions that affect generations in the Philippines and Indonesia need to be better understood and incorporated into theoretical frameworks, highlighting for example, economic, gendered, and educational trends that shape and divide generations. Across South East Asia young people struggle to find decent employment (Batan, 2016, 2018; Laguna, 2003; Naafs, 2018; Nilan et al., 2011; Puyat, 2005; Santa Maria, 2002; White & Margiyatin, 2015). In Indonesia, the gap between the national capital Jakarta and other regions, particularly outside Java Island, is pronounced. For example, the index of communications and technology development in Jakarta is 7.61, similar to European nations and much higher than the national index average of 4.99. Rates of work participation among young women in the post-Reform era (from 2004) have increased from 36.7 percent to 43.3 percent (Badan Perencanaan Pembangunan Nasional, 2017), but they face multiple obstacles, including a lack of formal jobs and problematic gendered expectations in the workplace (Partini, 2013).

Young women in Indonesia also face much greater barriers to upward career mobility compared to men (Partini, 2013). These barriers exist in Australia and similar countries (Wyn et al., 2017), although they are not as stark. However, whether in the North or South, these inequalities in employment for young women are unfolding in the context of change. Across the Southeast Asian region, indeed across the world, a focus on entrepreneurialism has been the policy response to continued or re-emerging employment precarity, in the context of youth cohorts that are in general much more connected, educated and mobile than their parents’ generation. In post reform era Indonesia, despite young people being typically better educated than their parents, the availability of secure career pathways has mainly disappeared. The Indonesian government has responded by promoting entrepreneurship and upgrading entrepreneurial skills—hence young people are expected to be able to create their own jobs and provide jobs for others (Naafs & White, 2012). Young women in the region continue to navigate powerful expectations of marriage and child rearing as markers of adult status (Nilan et al., 2011) as they use small-scale entrepreneurial activities to manage family constraints (Sutopo et al., 2018). Technological developments create opportunities for the current generation but also produce a digital divide across age cohorts, shaped by class and gender.

Patterns of mobility in Southeast Asia also create important complexities for efforts to think about youth in terms of generations. Waves of Filipinos, for example, face contextual challenges through migration (Aguilar et al., 2009). Almost one in ten of its population are emigrants, most of whom have resident status in their countries of destination and there are an estimated 2.4 million Filipinos working as overseas contract workers (International Organization for Migration, 2013). Remittances from this group have benefitted the Philippine economy, creating cultural flows and highlighting social change. These changes and inequalities can be interpreted through the concept of generations, which can be rehabilitated from the critique that it constitutes Northern theory.

From Global Generations to a Dialogue about Youth and Social Change


The colonial history of Southeast Asia is complex, requiring nuanced theorizing of generational social change (Abueva, 1999; Bierling, 1995). The Philippines endured 330 years of Spanish rule and fifty years of rule from the United States and, finally, five years of Japanese occupation during the Second World War. In Indonesia, the colonial history and its aftermath is long and bloody and shapes contemporary politics. Indonesia was colonized by the Dutch for approximately 350 years and for brief periods by the Portuguese and British. Prior to independence, Japan occupied Indonesia for four years during the Second World War. Colonial histories and legacies structurally and symbolically shape knowledge of youth (Francia, 2010).

Southern theory and subaltern framings have been developed to counter the Northern parochialisms discussed above, with the aim of understanding lives (young and not so young) in the de- and postcolonial present. However, these approaches have their own risks of oversight and overextension (Go, 2013). Despite not being their intention, some argue that these approaches reproduce binaries, like the Western World and non–Western World that they had aimed to challenge. Patel argues that the strength of the best postcolonial studies is that “the focal point of these studies…is not the colonizers or the natives, rather the interrelationship between them” (Patel, 2006, p. 392), an interaction that is not well captured by simple North/South divisions. From this approach, classical and contemporary theory from different parts of the world are more fruitfully brought into dialogue, not neglecting the power relations and political economy of knowledge, but reflexively redeploying and developing concepts from different traditions for new ends (Cooper & Morrell, 2014; Go, 2016). A recent example of relevance to youth studies is Qi’s (2014) work developing the concept of Quanxi (connections) (Qi, 2014). Reorienting work on social capital, she highlights that capital transfer within families becomes increasingly consequential in the context of delayed transitions, expansion of education, and intergenerational obligations. Qi (2014) suggests this reframing of social capital is useful not only in Asia but across various contexts.

The future of youth studies needs be more inclusive and hence comprehensive, and this requires that the field make scholars and scholarship from Asia, Africa, and South America central to debates (Cooper et al., 2018; Everatt, 2015; Philipps, 2018). The discussion in the section above aimed to show that in doing so it is valuable to avoid reifying boundaries between North and South and that there appears to be value in putting concepts into dialogue. However, this requires scholars to critically reflect, challenge, and on occasions discard elements of the Northern youth studies theory toolkit.

This can also involve fusing theory from multiple locations. For example, Beck (2016) uses the work of Argentinian sociologist Ana Marie Vara (2015) to discuss the potential metamorphosis of global power relations, not an inversion but as an unfinished but also irreversible transformation. Young people around the world share in coming of age in a nascent metamorphosing world characterized by widespread and spreading insecurity and increasingly digitally mediated social and political lives (Beck, 2016). The concept of metamorphosis is different from incremental social change and also from frameworks of revolution versus reform, highlighting a remaking in keeping with the Mannheimian concept of generations. Metamorphosis is a shift to a different mode, with complex and contradictory rhythms and speeds; in a metamorphosis, before and after are closely linked but radically different. However, Beck (2016) does not engage in any detail with the theorizing of complex social rhythms, speeds, and modes of change that are arguably most advanced in post- and decolonial thinking (Bhabha, 1994; Chakrabarty, 2000; Mbembe, 2001). This is to the detriment of his theorizing and in contradiction to his own claims of a cosmopolitanizing of theory that would seem to demand a global dialogue. Yet elements of his theorizing of generational change, linked to the emergence of shared generational dynamics as a side effect, may be useful in a global dialogue about social change and generations, in the context of fluid and compressed global social changes (Chang, 2010).

Youth studies and the sociology of generations are, like sociology more broadly, shaped by hierarchical relations, a shorthand for which is the North and South (schematic terms that we have used in this chapter to recognize these hierarchies). As other scholars have pointed out, however, this binary can be too simplistic. Young people’s lives are deeply and complexly intertwined across contexts, due to forces that are global in nature. Using the concept of generations demands caution and reflexivity, to bring not just data but also ideas from beyond global centers of knowledge production into an emerging new global dialogue about social life, while developing a concept that has continued relevance across contexts. Examples from Indonesia and the Philippines help to expand the concept of generation cautiously but productively, highlighting idiosyncrasies as well as the intersections of young people’s lives with global social changes.

Conclusion


If youth studies is to engage in a conversation about global youth and social change, the field will need frameworks that recognize what makes young lives the same, different, and unequal, and how this has been reconfigured over time. For example, in North America, Australia, and Europe, risks and insecurities are growing, particularly for young people, even if some are better protected from new insecurities than others. However, living in these countries remains a dream and a goal for many young people, even if the experience of migration often turns out to be less of a dream. Risk and insecurity, among other things, are not so easy to partition between Europe and North America on one hand and the rest of the world on the other; these phenomena traverse borders in different degrees and forms. Echoing Mannheim, Beck (2016) notes that diverse young people can be considered as responding to shared generational dynamics—with significant variations and fragmentations linked in potentially cosmopolitan but also conflict-laden ways—in their growing diversities and inequalities. Differences exist, but they are rarely disconnected from global processes of social change. Recognizing the differences in young lives across place requires understanding global processes and generational dimensions that shape and remake inequalities and politics.

On the one hand, young people are the recruits and victims of narrow identity, nationalist, and even terrorist movements, including the so-called alt-right neo-fascists, which use new social media and contemporary forms of youth culture to promote old hatreds. On the other hand they are at the center of new, liberatory social movements like #RhodesMustFall.

While modernity is an ever-changing process that remains in flux, with its changes felt differently in a range of contexts, the concept of generation remains a useful part of the toolkit of multiple concepts and theories used in youth studies. The sociology of generations facilitates a different way of thinking about continuity and change and its relationship to inequalities. The significance of gender, family, and traditions can take different and even heightened meanings in different parts of the world, even when social and generational change is particularly rapid, forcing people to find new ways to maintain and recreate connections.

However, the notion of generations will be much more valuable for youth studies if it is developed in a global dialogue, both prioritizing insight from the Global South and exploring the way different parts of the world are connected. An orientation to generations is limited if it is only used to illustrate change across groups within countries, but not new connections across borders. However, the opposite is also a limitation, too easily slipping into claims of a homogenous global generation. The world is interconnected, and mobility means that in many places parents not only grew up in different times, but also different places from their children and, in turn, many young people are living in cultural contexts different from that in which their parents were raised. A global sociology of generations needs simultaneously to be aware of these differences and similarities that are in a state of flux.
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CHAPTER 23 


Mapping Social Change through Youth Perspectives on Homosexuality in India



Keshia D’silva



Introduction



At the stroke of the midnight hour, when the world sleeps, India will awake to life and freedom. A moment comes, which comes but rarely in history, when we step out from the old to new, when an age ends, and when the soul of a nation, long suppressed, finds utterance.

(Nehru, as cited in Keay, 2010, p. 503)

These words, spoken by Jawaharlal Nehru in 1947 on the eve of India’s independence, highlight India’s first Prime Minister’s optimism about building a nation free from its colonial legacy. However, Nehru failed to anticipate how colonial ideas would persist into independence and how India would continue to carry the baggage of colonialism. British interventions in indigenous sexuality are a prime example of this. The fluidity in sexuality that found expression in same sex acts in pre-colonial India was criminalized during British colonization (Vanita & Kidwai, 2008). Post-independence, intolerance to homosexuality became associated with nationalism and homosexuality was deemed incompatible with Indian culture (Purkayastha, 2014). Thus the British enacted law endured until 2009 when it was decriminalized by the supreme court only to be reintroduced in 2013 under religious pressure. In 2018, it was decriminalized yet again through the perseverance of activists.

Regarding the use of the term homosexuality, it is important to be mindful of its origins in the West during the late nineteenth century as a label with negative connotations to pathologize those engaging in same sex acts (Msibi, 2011). The term ‘gay’ has its roots in Western activists’ struggles for recognition. This article proposes that there is no such thing as a single homosexual or gay identity and that homosexuality is a sensibility encompassing the entire area of same-sex eroticism.

The fluctuating status of homosexuality in India suggests the circulation of different social representations on the subject. This can be linked to ongoing transformations in the Global South, particularly due to new media landscapes which have made knowledge systems more fluid. This raises questions on how such fluidity manifests in everyday constructions of knowledge among youth from the Global South who are living in an age that differs from that in which their elders grew up. With its emphasis on history and media influences in grounding everyday knowledge, the European-originated Social Representations Theory (SRT) can help answer these questions. However, it is constrained by a failure to account for power and ideology in knowledge acquisition, a shortcoming that must be overcome to be relevant in southern contexts with histories of colonization. This article proposes ways to capture fluidities in representations of Southern youth in a manner sensitive to their histories and contexts.

Social Representations and a Theory of Social Change


Social representations, as defined by Serge Moscovici (1972), founder of SRT, are systems of collective beliefs and practices providing a shared language for social exchange and classification of the social world, formed by social groups to make unfamiliar objects less intimidating. This occurs through the processes of anchoring and objectification. In anchoring, groups attempt to understand a new phenomenon by accommodating it into pre-existing categories of knowledge (Moscovici, 1984). This involves a comparison process in which the new phenomenon is evaluated in terms of its similarities or differences to existing knowledge. In Moscovici’s (1961/2008) foundational study on representations of psychoanalysis among different segments of the Parisian population, Catholic participants anchored psychoanalysis in their ritual of confession because both served to alleviate repression. In objectification, the iconic qualities of the phenomenon are highlighted, giving an abstract idea a tangible image (Moscovici, 1984). Working-class populations in Moscovici’s (1961/2008) study perceived psychoanalysis as a bourgeois luxury and objectified psychoanalysts as charlatans conning rich people out of their money. Objectification can also result in naturalization, where the image representing the object is detached from its original context and acquires a prescriptive quality by becoming taken-for-granted knowledge (Hakoköngäs & Sakki, 2016).

Hence representations are not mental schemas confined to the parameters of our minds. The collective histories and customs loaded into them are weighed down with the strength of material objects. However, humans are still conceived to be capable of reinterpreting representations or ‘re-presenting’ them (Moscovici, 1984). Thus, representations in contemporary societies are considered to have fluid qualities arising from modern communication methods and critical human nature (Moscovici, 1988). Depending on the extent to which they are shared within a society, representations can be of three types: hegemonic, emancipated, and polemic. Hegemonic representations are uniform and imposing, consensually shared throughout society. Emancipated representations are created and shared by different subgroups leading to the coexistence of complementary versions of the same phenomena. Polemic representations emerge during times of conflict when groups actively disagree about a representation, leading to mutually exclusive representations held by each group (Moscovici, 1988).

Owing to the fluid nature of representations, understanding the dynamics of change has been popular among social representations researchers in both the Global South and North. Studies have illustrated how old ideas are adapted when confronted with new ones through the examination of diverse phenomena including open-heart surgery in Australia (Moloney & Walker, 2000) and female politicians in Cameroon (Sakki & Salminen, 2015). In the latter, the idea of female politicians was incompatible with participants’ representations of gender that anchored women’s roles to the private sphere, demonstrating how gender roles would have to be renegotiated for female politicians to be embraced in Cameroonian society.

In the growing body of literature on social representations and social change, surprisingly little attention has been dedicated to youth who are often described as agents of social change. Furthermore, although material realities are known to influence symbolic processes of representation, studies analyzing changes in representations in the Global South focus largely on transformations in terms of content and structure, virtually detached from the burden of colonialism and neocolonialism. While there has been debate about the relations between power, ideology, and representations (e.g., Howarth, 2006), the discussion has not considered these issues in postcolonial contexts. Moreover, the absence of a point of comparison in most studies has resulted in a unidimensional analysis of change, neglecting its relational nature. As a result, the theory has neglected to consider how social change in knowledge, in terms of resistance to hegemonic representations, could manifest among youth and how these issues might differ between the Global South and North.

In addition, while studies on representations of gender and sexuality have been popular in the Global North, they are less common in the South where research has prioritized material matters such as poverty (Connell & Pearce, 2015). While these issues are important, everyday understandings of sexuality must be engaged with, particularly in countries like India where homophobia is institutionalized, showing the tangible consequences of symbolic orientations. The SRT is particularly useful in exploring such issues as its tools can shed light on cultural practices and beliefs attached to sexuality from a historical point of view. Moreover, as homosexuality is in a state of flux, the meanings associated with it are likely to differ between different generations who have lived through major socioeconomic and political transitions. Thus an intersectional perspective is needed to understand these potentially varying representations to which SRT is amendable as it differentiates between representations according to their convergence across groups.

In light of the aforementioned gaps, the central question of this research is to explore how SRT can be used to trace changes in knowledge structures among youth from the Global South, using a case study on intergenerational representations of homosexuality in India. There are two interrelated aspects of SRT that need further development: (1) the manner in which the past and the present intersect in representations demands special attention; and (2) the conditions under which representations are transformed require elaboration as their applicability in the Global South is unclear.

Understanding Continuities and Fluidities in Social Representations


Compared to premodern feudal societies in Europe, where centralized institutions were the authorities on knowledge and beliefs, Duveen (2001) argues that modernity is distinguished by diverse centers of power, changing the way knowledge is regulated. Modern societies are thus thought to encourage a plurality of thinking owing to the simultaneous existence of different knowledge forms like science, common sense, ideology, and religion, competing to meet different needs for individuals, groups, and institutions (Moscovici, 1961/2008). This has provided more opportunities for critique and debate. Furthermore, as influences from other countries spread rapidly in an increasingly connected world, meanings are contested under the pressures of globalization. Far from being merely passive receptors, people in contemporary societies use events, science, and ideology, as food for thought to actively produce and communicate their representations. Moscovici (1984) thus refers to modernity as an era of social representations and modern societies—Moscovici’s so-called thinking societies.

It is revealing in this age of social representations that most social representations studies are undertaken in the Global North, highlighting how these societies are presumed to epitomize modern thinking societies. When SRT has been applied to the Global South, there has been a tendency to characterize these societies as traditional (e.g., Sakki & Salminen, 2015). Eurocentric notions of modernity that conflate progress with technological and economic advances have been rightfully criticized (e.g., Bhambra, 2007). Nevertheless, regardless of whether communication technologies and participation in global economies confer modernity, they are necessary conditions for representation research, founded on the idea that access to information enables people to form and challenge representations. Given the technological advances and global economic involvement of Southern countries, these contexts should not be overlooked in representation research.

Yet what distinguishes these countries from their Northern counterparts are their often long histories of colonization which necessitate understanding the processes by which representations are formed and transformed in postcolonial contexts by addressing power and ideology. Howarth (2006) is among the few social representations theorists to pay attention to these issues, highlighting how knowledge is never disinterested, owing to its construction by social agents with different positions and stakes in maintaining or challenging dominant representations. Thus when considering people’s capacity to participate in producing and communicating representations, it is necessary to explore how this applies to those in the Global South who have historically been denied access to the public sphere of their countries. This raises a few questions. How is knowledge reified in Southern contexts? What possibilities exist to resist such reified knowledge, and what role can youth play in this?

Amalgamation of the Past and Present in the Reification of Representations


When power enters the equation between representations and social reality, it becomes clear that what is accepted as reality depends on whose representations are reified as expert knowledge. This requires more than categorizing representations into hegemonic, emancipated, and polemic to understand how certain representations attain their hegemonic status to begin with. Moscovici (1961/2008) emphasized the role of a presumably objective scientific community, called the reified universe, in disseminating knowledge that is transformed into common sense in a consensual universe. Although Moscovici did not consider common sense knowledge to be inferior to scientific knowledge (Moscovici & Marková, 1998), the idea of a detached scientific universe delivering its wisdom to the masses, for them to produce what they may of it, has been criticized by SRT proponents and critics alike. One important critique by Purkhardt (1993) argues that all knowledge, whether arising from a reified or consensual universe, is socially constructed, and scholars, academics, and scientists also employ social representations in constructing knowledge. The representations of the world informing their knowledge therefore might not be as objective as assumed.

Edward Said’s (1978/2016, p. 344) Orientalism illustrates this by documenting “the parallel between the rise of modern orientalist scholarship and the acquisition of vast Eastern empires by Britain and France.” In analyzing the myriad ways in which the Orient, consisting of the Eastern colonies of Britain and France, was constructed by Western scholars, travel writers, and policymakers, Said (1978/2016) demonstrates how visions of the Orient were informed by a biased system of representations of what the Orient is and who Orientals are. One principle behind Orientalism was a polarizing distinction between the rational, developed, and superior West and an illogical, backward, inferior East, thought to be incapable of defining itself, let alone accomplishing change. Through these constructions, domination of the East became justifiable on the grounds of supposedly helping it to progress (Said, 1978/2016). These representations were formed in the same manner as all social representations: through processes of anchoring and objectification which allowed the West to control the threat that Eastern cultures and practices allegedly presented to Western domination.

As Orientalism was produced by the West for the West, its credibility lay in claims to be reporting on actualities in parts of the world that much of its audience had never experienced. These claims were further backed by the authority of academics and governments, setting into circulation a discursive currency that spoke for the Orient. Said (1978/2016) argues that these depictions have survived to this day due to the dominance of Western media and are consumed by people of former colonies, leading to the modern orient participating in its own orientalizing. Hence, Amartya Sen (2005) was not misguided in emphasizing the enduring effects of British imperialism on the societies of their colonies. When dissected through the lens of orientalism, practices and ideas that postcolonial countries might deem traditional to their societies can be exposed as colonial impositions. Ideas on sexuality are a classic example of this, as will be elaborated later.

It is therefore necessary to understand change in relation to the oppressive past and present of colonialism and neocolonialism. Such a perspective fits well with SRT tools of anchoring and objectification which can shed light on the historical and cultural roots of categories imparting meanings to representations (Wagner et al., 1999). Hence, when SRT is implemented in the Global South, it is paramount to consider how orientalist representations have influenced postcolonial subjects’ representations of themselves and phenomena around them. This in turn raises issues regarding the extent to which people, particularly youth from the Global South, can resist certain hegemonic representations.

Transforming Knowledge and the Potential for Resistance in the Global South


Resistance to dominant ideas has always been central to SRT. Moscovici (1961/2008) recognized the relationship between the stock of categories accessible to social groups and their ability to blend them into new combinations through creative thinking. The theory thus considers common people to be active agents as opposed to victims of hegemonic thought. However, Howarth (2006) argues that transformation in representations can only occur when individuals unite as a community to develop ways of resisting dominant representations perceived harmful to their collective identity. Although, even in stating these conditions, Howarth (2006) acknowledges that they need refinement.

Returning to Said’s (1978/2016) argument, the internalization of Orientalist binaries between Eastern traditionality and Western modernity by postcolonial subjects can produce an identity crisis that is often overcome by perpetuating the same binaries. This involves either resisting representations deemed Western, by preserving supposed national traditions, or resisting representations considered regressive, synonymous with the East and its traditions. In Southern countries with histories of colonization, youth are presumed to enjoy more freedom of thought compared to their elders who lived under a colonial system. From an SRT perspective, these young people could be considered more capable of resisting hegemonic representations as their increased access to a plurality of information allows meanings to be contested.

However, there is a danger of Southern youth replicating the aforementioned binaries because orientalist ideas still dominate both Western and indigenous media. This leads to the dilemma introduced by Gayatri Spivak (1988) in her groundbreaking text, Can the subaltern speak? Drawing on the example of the British colonizers’ abolition of the Indian practice of sati (Hindu widows displaying their loyalty to their deceased husbands by jumping into the latter’s funeral pyres), Spivak argues that this put Indian women in a powerless position, where they had to choose between a barbaric indigenous practice or succumbing to a foreign power which used this practice as an excuse to justify other forms of subjugation and violence. These circumstances rendered the subaltern voiceless, annulling the possibility of true resistance emerging due to the consciousness of their identity, as both women and Indians, being threatened by two oppressive forces. Spivak (1988) also highlights how the British colonizers’ efforts to create a loyal colonial population in India resulted in the formation of an indigenous elite serving colonial interests by convincing their fellow countrymen that these interests were also theirs. Thus even representatives of subjugated groups that have the seeming ability to speak often act in ways that preserve the power of the hegemon to generate discourse.

In light of this hypothesis, while resistance to hegemonic representations in the Global South might be possible, it should be questioned whose interests are served by these transformations and what forces generate them. Is it empowered youth challenging representation from the inside through debate and activism or a passive group of neocolonial subjects buying the colonial myth that the only way for the Global South to progress is by mimicking Western models of liberation in the same manner that they consume Western commodities and culture? With the latter, there is a risk of the colonial hierarchy being replicated in a trendy new cloak. These issues will be further explored through a discussion on sexuality in the Global South followed by an empirical study on youth perspectives on homosexuality in India.

It is also worth asking which youth are implicated in the discussion considered above. Young people are not a homogenous category, particularly in countries like India which has tremendous diversity along social, economic, religious, and political lines. Due to a digital divide resulting in differences in internet access between rural and urban populations, genders, and classes, it is possible that this discussion is more relevant to youth from an urban middle-class background. Accordingly, the chosen case study focuses on this demographic. Yet, as Lewis (2011) argues, information circulating on the internet is infiltrating even the most isolated areas across Africa and it is likely that the same is happening in India, so caution is needed in making assumptions that could perpetuate stereotypes about youth with varied backgrounds.

A Social Representations Approach to Sexuality in the Global South


From the previous section, it is clear that transformations in everyday knowledge in postcolonial contexts should be analyzed with close attention to power and ideology. This is particularly relevant to representation research on sexualities in postcolonial countries owing to colonial interventions in indigenous sexualities that have lasting effects on how sexualities are conceptualized in these contexts. Tamale (2011) and Msibi (2011) have discussed how African leaders around the continent justify homophobia on the grounds that homosexuality goes against African religions and cultures. However, when unpacked, these so-called African religions usually refer to Islam and Christianity, which are not indigenous (Msibi, 2011).

Additionally, what appears to constitute African cultures can often be traced to colonial assumptions perceiving Africans to be ruled by natural or biological instincts, resulting in a denial that same-sex practices could exist on the continent (Lewis, 2011). Such ideas remained influential in postcolonial nation building that tied citizenship to reproductive sexual roles. Hence, what is understood as essentially African has evidently been constructed by colonial authorities and maintained by African patriarchs with a vested interest in preserving gender binaries purportedly threatened by homosexuality (Tamale, 2011). Wierenga’s (2012) comparative study in India and Indonesia also found institutionalized heteronormativity to be an overarching theme. From an SRT approach, it is possible to deconstruct how these indigenous Southern sexualities have been anchored in moral scripts and gender binaries that emphasize the importance of reproductive roles. However, without a postcolonial perspective, the colonial source of these binaries that view heterosexuality as the norm and homosexuality as an import is missed.

As much as SRT can benefit from a postcolonial perspective, it also has the potential to contribute to existing literature by expanding the focus beyond colonial origins of homophobia to analyzing the possibility of social changes in understandings of homosexuality. Furthermore, as Tamale (2011) argues, even if homosexuality went against indigenous African cultures, culture is not static but renegotiable. This requires an awareness of hegemonic representations which SRT can provide. For instance, various African activists, inspired by a 1994 United Nations conference in Cairo, attempted to contest the tabooed status of homosexuality in their cultures by reconceptualizing sexuality as a human rights issue (Tamale, 2011). However, the close link between an allegedly universal human rights corpus and Western liberal democracy resulted in their appeals for accepting homosexuality in human rights terms perpetuating representations of homosexuality as Western and alien (Tamale, 2011). Thus for transformations in everyday understandings of homosexuality to occur, activists must understand underlying representations to avoid replicating colonial binaries. Combining SRT with a postcolonial perspective could enable the understanding of local meanings of sexualities in postcolonial contexts while also revealing the origins of these meanings. These ideas are applied in the following example: a qualitative study that traces different representations of homosexuality across young people, their parents, and grandparents.

A Case Study of Youth Perspectives on Homosexuality in India


Similar to the histories of homosexuality in Africa, the intersection of precolonial tolerance to homosexuality in India with colonial repression, postcolonial nationalist purges of alternative sexualities, and modern human rights discourse suggest that representations of homosexuality in India are fluctuating. An intersectional perspective is needed to understand these fluidities as research suggests that the internalization of cultural norms can differ across ages and religions among other categories (Wierenga, 2012). To track these differences in knowledge structures, semi-structured interviews were conducted in India’s cosmopolitan information technology capital, Bengaluru, between October and December, 2016, with eighteen people from six urban middle-class families representing the major religions of Hinduism, Islam, and Christianity. Two families representing each of these three religions were chosen, with a member from each generation participating in individual interviews. The average age of young participants was 24, the middle generation 51, and the oldest generation 77.

Participants were recruited through purposive snowball sampling to fulfil the study’s specific objectives. All but three participants were women. A more balanced gender distribution would have been desirable, but the study’s criteria limited available participants. Ethics of confidentiality, informed consent, and non-deception were ensured by anonymizing identity-revealing information and providing participants with an information and consent sheet explaining the research and terms of participation. Braun and Clarke’s (2006) method of thematic analysis was utilized to code the transcribed material. Conducted manually, the coding was grounded in the data during the initial stage. After reviewing the codes, themes and subthemes, tools of SRT (anchoring and objectification) led the next phase of analysis. In the final phase, findings were framed according to similarities and differences between the three generations to map differences in knowledge.

From an SRT approach, representations of homosexuality are anchored in heterosexuality but this anchoring had different consequences across generations. Older and middle generation participants emphasized differences between homosexuals and heterosexuals, perceiving heterosexuality as ideal. These differences mainly pertained to the functions of sex. Heterosexual sex was perceived as being directed toward procreation and considered natural, while gay sex did not serve a procreative purpose and was considered unnatural. Older Hindu participants considered such biological gender roles as integral to Indian culture while older Muslim and Christian participants saw these roles as sanctioned by their religions:


Interviewer
:So what would your reservations about homosexuality be?

Muslim Mother
 (MM):Religion has a major factor to play - Christianity, Islam, they all believe it’s not the ideal because you know, man and woman have been paired together because of the purpose of procreation and you know, enlarging your family.


An anchoring process is evident in this extract where MM compares homosexuality to heterosexuality and objectifies it as unbalanced in relation to what she perceives to be a complementary pairing of men and women. Contrastingly, youth participants, regardless of religion, highlighted similarities between homosexuals and heterosexuals by emphasizing that all humans, regardless of sexual orientation, have basic human rights such as freedom of choice and expression:


Christian Daughter
 (CD):It is terrible that someone can take someone’s sexual orientation and say no that is wrong. That’s like saying you like your tea with milk and I like mine without milk and then you ban tea without milk but I am lactose intolerant.



CD uses the metaphor of a basic need such as food to objectify sexual orientation as a matter of taste. Just as people can eat certain foods and are allergic to others, homosexuals are thought to only be able to satisfy their libido with people of the same sex and should have that freedom. Thus compared to their elders, all the youth participants accepted homosexuality, displaying their resistance and agency, and suggesting an optimistic future for homosexuality in India. Among these youth, the hegemonic representation of homosexuality as unnatural to Indian cultures and religions, and something that preserves beliefs about the procreative purpose of sex, is yielding to polemic representations that consider homosexuality a legitimate alternative to heterosexuality. The SRT’s tools of anchoring and objectification provide tangible ways to compare meanings given to homosexuality across generations and religions, highlighting fluidities in everyday knowledge.

However, in line with the arguments presented previously, young people often saw their acceptance of homosexuality as a Western import while their elders rejected it for precisely this reason. This appeared to stem from the legacy of colonialism, entwined with perceptions of what being Indian currently means:


Interviewer
:Why should homosexuality be decriminalized?

Muslim Son
 (MS):Because it sends a message not only to Indians but to the rest of the world that we are modern and open-minded as a community.


The above extract shows MS emphasizing the need for decriminalization, not for the sake of equal rights for gay people but to change India’s image as a backward country. This perceived binary between the East and West caused some conflict for some older participants:


Interviewer
:Where do you think the law criminalizing homosexuality comes from?

Christian Grandmother
 (CG):From the backward Indian classes.

Interviewer
:Actually, the British imposed that law on us when they colonized India but it has been retained here.

CG:Here they are very uneducated…But in Britain, they are very modern.


To contextualize this extract, CG was highly disapproving of homosexuality, constantly referring to her age to justify her homophobia and perceiving it as common among her generation. However, she seemed to be aware that among her socioeconomic class, tolerant representations of homosexuality are gaining popularity. While she cannot identify with these representations, she did not want to position herself as belonging to what she saw as an illiterate class of Indians, perceived to be behind the criminalization of homosexuality, despite being informed by the interviewer about the law’s British origins. This created a tension within her representation of homosexuality where her age and class intersected in conflicting ways. To resolve this contradiction, CG asserted that values in India and Britain were different, exempting India from having the same standards which would threaten the family life she saw the country being founded upon. Such incompatibilities between old and new sources of knowledge are inherent to the gradual process of transforming representations owing to people’s multiple and sometimes clashing identity categories, reiterating the importance of intersectionality in SRT research.

The polarizations between the modern West and regressive India evident in the previous example show how the burden of colonialism weighs on Indians who associate Britain and the West with liberalism although the reality of colonial India was one of repression. The chasm between the East and West has been widened by the ruling Bhartiya Janata Party. While globalization is encouraged in pursuit of neoliberal economic policies, lifestyles perceived as Western are rejected by championing a return to the country’s supposed Hindu origins. This limited institutional view of what it means to be Indian restricted the youths’ ability to include their progressive representations of homosexuality within their national identity. They thus saw their tolerance to be based on Western values.

These Western values were attributed to their exposure to Western entertainment, social media, and studying abroad in Western countries. Thus in youth participants’ representations, the Spivakian idea of the subalterns’ ‘inability to speak’ manifested as they did not see opposing intolerance toward homosexuality as a liberation from the country’s colonial past and the skewed sense of indigenous history it produced, but merely as a need to emulate the exemplary model of what they considered the enlightened West.

Under such circumstances, even when emancipatory targets are seemingly achieved by young people, their agency should be problematized, as it appears dependent on subservience to Western hegemony. In Spivak’s (1988) example of sati, despite the many national movements to abolish the practice, which succeeded particularly in Muslim-ruled parts of India, credit for its abolition went entirely to the British, which strengthened their justification to embark further on a ‘civilising mission.’ In the case of homosexuality, credit for liberal representations among Indian youth is given to the West, despite the irony of history that institutional criminalization was a British import. Thus the findings of this research support the thesis that orientalist representations influence knowledge construction across the generations.

Consequences of Knowledge Transformation


Amartya Sen (2005) has argued that when scrutinizing the value of an idea, the extent to which it is modern is irrelevant because the only meaningful aspect is how it affects peoples’ lives. Noble as this thought is, it fails to address the inextricable association of modernity with the West and backwardness with the East. This research suggests that representations of youth toward homosexuality are transforming, influenced by new media landscapes and the new ideas they bring. While this has made the youth more tolerant, which can be seen as positive change by ushering in more acceptance for homosexuality in future generations, the influence of the West in driving these changes cannot be minimized owing to the oppressive history linked to these ties. As Western thought and representations still have immense global influence, the possibility of colonialism in an era of fluid modernity should not be dismissed as colonial structures continue manifesting in the neocolonial era. Just as the elders in this research opposed homosexuality using the language of their colonizers, young people accept it today, using vocabulary they consider having learned from the West. Thus with the fluidity of knowledge in the age of modernity, the past and present intersect in social representations and resistance and transformation are taking place in ways serving Western interests and a small educated urban indigenous elite.

As Connell (2014) emphasizes, analyzing colonialism raises problems about knowledge itself since the knowledge structures of the global metropole do not usually accommodate such analyses with ease. Consequently, intellectual projects must reconstruct knowledge arising from colonialism and decolonization. This article shows that SRT is suitable for this task as its emphasis on the historical roots of meaning making lends itself well to an explicitly postcolonial analysis. In relation to sexuality studies in the Global South, this research expands the existing focus on colonial origins of homophobia to illustrate how acceptance of homosexuality among Southern youth also has neocolonial implications. Additionally, it confirms what scholarship on African sexualities has emphasized (Msibi, 2011; Tamale, 2011)—namely, the need for indigenous activists to promote representations of homosexuality that break binaries between heterosexuality as an indigenous norm and homosexuality as an import. Targeting these messages to young people and their elders in India could garner more acceptance for homosexuality in ways consistent with national belonging.

However, broad generalizations are discouraged owing to the limited participants in this qualitative work. Even within the urban middle class in India, representations could be more stratified along religious, gender, and caste lines than this study suggests and the implications of a neocolonial hegemony on youth representations could differ depending on which section of youth is researched. Thus more research is needed combining SRT with Southern theory and an intergenerational methodology to gain clarity on the extent to which the theses considered here can be further generalized.

Despite its limitations, one of the most pressing implications of this article is the need for the deconstruction of modernity from its link to the West so that emancipatory transformations occurring in the Global South are not simply considered the result of implementing Western ideas. For Southern youth to become truly empowered agents of change, history must be taught in ways that emphasize the ability of people from the Global South to produce revolutionary ideas to transform their societies as the rich intellectual history in many of these civilizations amply demonstrates (Sen, 2005). Only then can transformation in knowledge live up to the democratic and heterodox ideals that the use of the term ‘fluid modernities’ implies.
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CHAPTER 24 


Fluid Multilingual Practices among Youth in Cameroon and Mozambique



Torun Reite, Francis Badiang Oloko, and Manuel Armando Guissemo



Introduction


This article first introduces recent debates within sociolinguistics that have inspired greater recognition of fluidity, ephemerality, mobility, diversity, and complexity. Poststructural perspectives have presented new epistemologies and ontologies, first within the social sciences and more recently within sociolinguistics through the mobility paradigm (Blommaert, 2005; Martin-Jones & Martin, 2017). The vantage point of this paradigm is that globalization has reoriented sociolinguistic theories, turning academic interest toward the study of interactional spaces and encounters brought about by greater interconnectedness and the accelerated circulation of culture and ideas, people, capital, and technologies of the twenty-first century’s globalizing marketplaces (Blommaert, 2005, 2010; Heller, 2011). The mobility paradigm is sometimes also called the ‘sociolinguistics of globalization.’ This branch of sociolinguistics shifts the study of language from seeing it as bundles of lexical and linguistic features to looking into the repertoires of speakers as sociosemiotic resources that are part and parcel of social practices. These bundles of resources are deployed to construct belongings and make meaning in situated discourses.

The sociolinguistics of globalization (or mobility) provides a framework for the study of complexity, heterogeneity, mobility, and fluidity. The paradigm stands in stark contrast to the more finite, sedentary, and homogeneous views of the structural and functional epistemic traditions of sociolinguistics. Much of its thinking builds on poststructural theorists and, subsequently, postmodernist views that preceded Bauman and his notions of ‘liquid modernity’ or ‘fluid modernity.’ Both notions are associated with flux and movement, where variation and transformation are more dominant than stable and invariable identities (Bauman, 2000). In Liquid Modernity, Bauman (2000) analyzes changing conditions of social life and calls for rethinking the concepts and cognitive frames used to understand human experience and social behavior.

Bauman suggests that there are distinct social conditions that mark transitions between modernities: from heavy to light modernity, from solid to fluid, and eventually liquid modernity. These distinct social conditions have epistemological and ontological implications for how the study of human experience in social life should be approached. Bauman draws on metaphors to illustrate the importance of technologies for the changing perceptions of time, space, and distance in fluid and liquid modernity, and he stresses that new encounters incite a dynamic of constantly changing modernity flows. The re-orientation of sociolinguistic research is also seen in the sociolinguistics of globalization’s notion of time/space as being relative and multilayered with compressed temporal and spatial co-presences within modernity flows. These temporal and spatial co-presences are often contradictory and competing.

Theoretical Deliberations from a Southern Perspective


Examples from Cameroon and Mozambique show how the notion of conflicting co-presences is useful to the study of complexity, particularly in the way it breaks with ideas of homogeneity and oneness. This has opened a space for the study of complex fluid multilingual practices with localized meanings that can only be grasped through empirically based theorizing. Such a ‘bottom-up’ approach resonates with epistemic southern voices calling for pluriverse knowledge production ‘from below’, such as Boaventura de Sousa Santos in his Epistemologies of the South (2002). Santos “proposes an analytical framework to apprehend globalization from a non-hegemonic, southern perspective” and sees “globalization as plural and sensitive to social political and cultural factors and always entailing localization” (Santos, as cited in Menezes de Souza, 2018, p. 18). This epistemic stance implies that language practices need to be seen as part and parcel of multicultural and multilingual matrices, and that the study of language should be part of a deep sociohistorical and ideological understanding of the setting. Following the lines of thought of Santos and Menezes de Souza, this article explores the fluid multilingual practices of urban youth in Yaoundé, Cameroon, and Maputo, Mozambique, through a lens that investigates these dual processes of globalization and localization, or glocalization.

There is already a body of research that attests to the prevalence of multilingual practices or heteroglossic practices of youth in an African context (Mensah, 2016; Stein-Kanjora, 2016) or heteroglossic practices in African settings in general (Deumert, 2013; Lüpke & Storch, 2013). Mensah (2016) presents a panorama of youth languages identified in Africa that emerged under different circumstances, such as Tsotsitaal in Cape Town, South Africa; Camfranglais in Cameroon; and Yabâcrane in Goma, a border town located between the Democratic Republic of Congo and Rwanda. Mensah points out the fluidity of linguistic practices in Africa and reflects upon the factors that give impulse to distinct linguistic practices of youth, underscoring that these practices are identified both in urban areas (such as Tsotsitaal) and rural areas (such as Yabâcrane). Stein-Kanjora (2016) studied aspects that have an impact on the use, transformation, and negotiation of the social status of Camfranglais in Cameroon. Reite has attested to multilingual practices among youth in Maputo (Reite, 2016). Hurst-Harosh and Erastus present several studies on youth languages in new media and performing arts, and “their growth and centrality to modern urban youth identities in Africa,” in particular within new social media (Hurst-Harosh & Erastus, 2018, p. 14). Ross and Rivers (2018) present a range of studies on the sociolinguistics of Hip Hop as critical conscience, focusing on Hip Hop as the expression of dissatisfaction and dissent. These recent studies attest to the growing importance of fluid multilingual practices across social space. By bringing a comparative perspective to the empirical examples and combining these with the critique of hegemonic epistemologies and ontologies, and northern notions, this article aims to contextualize these notions in the study of southern contexts and motivate further studies that can enrich a more pluriversal knowledge production.

An illustration of the potential for pluriverse knowledge production concerns the notion of time/space. In the multilingual matrices of the two so-called postcolonies, Cameroon and Mozambique, linear notions of time are hegemonic, and former colonial languages continue to be discursively constructed as modernity and development, whereas endogenous languages are contained in the past. Critical voices of the epistemic South have suggested that “one way to reconstruct African multilingualism is to assume an anticolonial lens where the focus is on multilingual practices and status prior to the colonial invasions that started in the 17th century” (Makalela, 2016, p. 188). From this perspective, it becomes apparent that fluid multilingual practices are not exclusive to the modern era. There is ample evidence of Africans’ shared fluid multilingual repertoires based on endogenous languages, prior to colonial presence in Africa. The debate regarding the newness of fluid multilingual practices has been vivid in Cameroon, where laypeople and scholars have actively engaged. In the Mozambican context, these fluid practices have only recently been recognized and debates have been very restricted, as the space for recognition among laypeople and scholars alike has been limited.

In contrast to Makalela (2016), other voices of the epistemic South caution that too strong an emphasis on pre-colonial practices can contribute to ‘freezing’ endogenous languages in the past (Firmino, 2011). Reite (2020) underscores the risk of oversimplifying the linguistic question and its relation to power in the complex multilingual matrices of postcolonies and points to the risk of neglecting the inequalities that ex-colonial languages can sustain. Based on this, she calls for the study of how former colonial languages and endogenous languages coexist and acquire new social functions and meanings as part of fluid multilingual repertoires and practices in contemporary times. In the same vein, Irvine notes how “ideologies of language are also, inevitably, ideologies about temporality—about visions of historicity, origins, and mutability” (Irvine, 2004, p. 99). Against this backdrop, the notion of register formation, or Agha’s enregisterment (2007), is introduced and positioned within the research tradition of ‘the ethnography of communication’ (Gumperz & Hymes, 1964), and the concerns of the role of language in social differentiation.

Processes of social differentiation foreground the divisive role of language and how languages and discourses contribute to or challenge hegemonic discourses and the regimentation of access and mobility, inclusion and exclusion, in social and urban spaces. Susan Gal’s contribution on sociolinguistic differentiation (2016) provides an account of how anthropology, linguistics, and sociolinguistics have been brought closer together since Gumperz and Hymes suggested a social reorientation of the study of language in their book The ethnography of communication (1964). Gal stresses that “sociolinguistic differentiation is a crucial part of sociocultural differentiation and that both processes create the social meaning of variants that contribute to linguistic change” (Gal, 2016, p. 131). Gal points out that “the ideological approach resists the temptation to assume that the ‘linguist knows best’ by propagating an ethnographic approach, or at least a bottom-up perspective,” which suggests empirically grounded theorizing. This is the point at which Agha’s register formation comes in.

Agha’s notion of enregisterment (2007) is concerned with “processes and practices whereby performable signs become recognized as belonging to semiotic registers associated with particular values, users and types of situations” (Madsen, 2015, p. 125). Agha’s notion builds on earlier work by Judith Irvine and Susan Gal (2000), who, in ‘Language ideology and linguistic differentiation,’ establish a relationship between ‘linguistic traits and the social images of people and groups of people, and call these process ‘iconization.’ Consequently, Agha’s notion of ‘enregisterment’ focuses on social and semiotic processes. Moreover, Agha adopts a bottom-up perspective by shifting the gaze of the researcher away from an omnipotent normative gaze toward an understanding of the viewpoint of the speaker. This shift has not only ontological consequences but methodological ones as well. Agha’s approach implies that the research interest moves away from static registers and toward the reflexivity of speakers and their metapragmatic awareness, thus favoring empirically grounded approaches ‘from below.’

Register Formations of Fluid Multilingual Practices in Cameroon and Mozambique


So, what are these enregisterments among urban youth in Yaoundé and Maputo? One example is what has been labeled by speakers and researchers alike as the Camfranglais, Yaoundé. Camfranglais is a broadly-recognized social practice and is estimated to be spoken by around eight million active speakers in Cameroon. Another example is what urban youth in the capital city of Mozambique, Maputo, call calão [slang] and mistura [mixture]. Agha’s notion of register formation, or ‘enregisterment,’ deals with the organization and changes of the register formations and focuses on three dimensions: i) the repertoire characteristics, ii) the social range, and iii) the social domains. This article examines these three dimensions of fluid multilingual practices in Yaoundé and Maputo while contextualizing practices within the linguistic ecologies to unravel the role fluid multilingual practices play in social differentiation and to show how these fluid multilingual practices carry different affordances across social space.

Repertoire characteristics, range, and social domains of recognition in Cameroon


Cameroon has more than 250 languages and represents a special case, having been colonized by both the French and the British, with reflexes in the contemporary linguistic ecology where French and English represent competing hegemonies and thrive among the many Cameroonian endogenous languages. French and English are official languages, along with Cameroon Pidgin English and Camfranglais. Kouega describes Camfranglais as “an intricate hybrid used by young people” (2003, p. 23) and that it is a composite language consciously developed by secondary school pupils who have a number of linguistic codes in common, namely French, English, Pidgin, and a few widespread endogenous languages. To illustrate the repertoire characteristics and the kind of fluid multilingual practices found among youth in Yaoundé, the voice of a young man who is giving an account of a burglary in his neighborhood is used. He describes how the burglar “just took off,” or as he stated in a fluid multilingual expression: “shwa les way”. In shwa les way, he combines the onomatopoetikon shwa to create a verb inspired by Cameroonian language resources with the plural article les from French and the English noun ‘way,’ which is singular. The French lexifier and the simplified morphology from English are typical of such linguistic configurations.

In terms of social range, Kouega states that youth use this language when they want to freely communicate among themselves in the presence of other members of the community without the latter being able to make sense of these linguistic interactions (Kouega, 2003, p. 23). Camfranglais has its most active use among teenagers and young adults. The genesis is associated with the state unification of the so-called French and British Cameroons in 1972. The name Camfranglais itself describes its constituents: ‘Cam’ represents the Cameroonian endogenous languages, while ‘fran’ derives from Français (French) and ‘glais’ from Anglais (English) (Stein-Kanjora, 2016).

Looking into the social domains of recognition, Camfranglais is recognized in most social domains but clearly has differential values across social space. Camfranglais is associated with social persona that come from poor backgrounds, shantytown dwellers in urban areas who typically represent the many jobless, or part of the non-registered or so-called informal sector. Depending upon the in-group or out-group perspective in the speaker-actor–interlocutor relationship, the social persona associated with Camfranglais constructs either a sense of belonging or a social stigma.

Camfranglais has often been considered argot (slang) by lay people and scholars, and even a dialect or non-prestigious variety of French. These views reflect the notion of language as something bounded and prescriptive, and the more fluid linguistic way of speaking as being a practice of a lesser kind. The new epistemologies and ontologies have moved the object of study from language and monolingual biases toward the study of repertoires that consider all sociosemiotic resources available to and used by speakers. This has created a space for notions that are closer to the lived realities of urban youth in Yaoundé. Nonetheless, the academic debate has been driven by Western scholars, and some of the complexities inherent to the African context have so far been less vocal or visible. An important finding in the authors’ work is that the ideas and valuations of linguistic resources reveal the prevailing impact of monoglossic ideologies both among lay people and researchers.

Repertoire characteristics, range, and social domains of recognition in Mozambique


In Mozambique there are around twenty endogenous languages alongside the former colonial language Portuguese, the only official language since independence in 1975. Additionally, there are some languages of European, Asian and central African origin, including English, Arabic, Hindi, Gujarati, and Urdu. Despite the former colonial language’s status, more than half of the population say they do not speak Portuguese, and there is an urban-rural, as well as a socioeconomically stratified, sociolinguistic divide. In the capital city, Maputo, over half the young people under the age of 20 declare Portuguese to be a predominant part of their repertoires, alongside Xichangana, Xirhonga, and, to some extent, English. The expansion of access to education in Mozambique, from the 1990s onwards, has fueled the diffusion of the Portuguese language, resulting in a broader linguistic repertoire. The repertoire characteristics are complex, and the range of resources and morphologies used is volatile. The composite fluid multilingual practices draw from Xichangana, Xirhonga, Portuguese, and English, often with a blend of Xichangana and Portuguese script and morphology. English expressions find localized meanings, so that, for instance, ‘to chill’ becomes ‘txilar,’ with Xichangana script and Portuguese morphology, which has been taken up as the brand name of a new beverage. This example indicates a broadening of both social range and social domains.

In terms of social range, the metapragmatic awareness with regard to the register is largely limited to speakers. The stigma associated with the register and the way it is described not as a language but as ‘slang’ are both factors that reduce its visibility. In her ethnographically inspired work, Reite describes how these fluid multilingual practices are perceived as non-prescriptive and highlights how young people who use the variety feel free and nonconstrained. Furthermore, outgroup speakers such as parents are unable to understand the innovative ways youth use this language (Reite, 2016). These commentaries echo the metapragmatic descriptions of Camfranglais. The limited amount of research indicates that the social domains of recognition are limited to speakers in daily socialization and artistic performances of Hip Hop. Mozambican youth describe their way of talking as ‘slang’ in several languages or as ‘mixtures’. Regardless of the label, these multilingual practices are associated with a social persona that represents the vast majority of city dwellers living in poverty in the shantytowns of Maputo city. The social persona associated with these fluid multilingual practices thus belongs to lower economic classes and poor neighborhoods, as in the Cameroonian case. Interestingly, this study and review of secondary literature shows that Hip Hop actively performs the social persona associated with the register and plays with iconicity, and even with the so-called inverted iconicity of Irvine (1989), to construct counterhegemonic discourses from below. Much as in the Cameroonian example, the discourses can be seen as manifestations of a class struggle. Speakers label the fluid multilingual practices as calão [slang], in much the same way as lay people and scholars previously regarded Camfranglais. Ideas of language as something bounded and prescriptive, and a disposition of devaluing or seeing more fluid linguistic practices as derogatory, are also evident in this context.

In the Mozambican case, the Hip Hop group 50 Kilos uses the leitmotif of a vulgar display of a young rich guy: ‘Eu sou um ngamula [I’m a rich person].’ The lyrics describe how money can buy everything, even impunity. The term ‘ngamula’ was coined in 2017, a year after the Mozambican government had publicly admitted to taking loans of more than two billion American dollars in an unconstitutional manner and allegedly spending this on military equipment. As facts unraveled, the funds disappeared, the identities of the beneficiaries were not disclosed to the public, and the citizenry was left with an unsustainable public debt. When news of the secret loans broke, major donors—including the International Monetary Fund (IMF) and World Bank—suspended aid to the country, pitching it into economic recession (Business Day, 2018).

This example is a parallel to the Cameroonian case of Hip Hop as a safe space for counterhegemonic discourse and social criticism. The ngamula, or rich person, described in this music is decadent and oblivious of the destitute life of the shantytown dwellers, and celebrates all the pleasures that money can buy to the detriment of people who surround him. The use of ngamula, from the Mozambican Xichangana, indexes a so-called nouveau rich person and a class betrayer, reproducing hegemonic social orders of domination and exploitation of the poor majority, in much the same way as happened during colonial times. The composite fluid multilingual practice is illustrated by the line “Na hood, quando eu chego, dizem mapaga-bem tá na área [In the hood, when I arrive, they say the good payer is in the area].” Here, English, Portuguese, and Xichangana resources are used together: hood (English), and the prefix ma- [mapaga-bem], indicating number in the singular form in Xichangana. The Xichangana morphology is joined with paga-bem (Portuguese) to form one single noun: “the good payer.” The use of Xichangana-Portuguese blended morphology in a linguistic ecology, with ideas of Xichangana as an inferior and less valuable linguistic resource, represents both a social and a linguistic transgression. The blended use transcends bounded notions of language and ideas of language purity and oneness. This blend indexes a class affiliation of a social persona belonging to the poor majority who has suddenly become wealthy and has changed his ways. The discourse has English interjections such as ‘yah,’ ‘yoh,’ ‘yeah,’ and ‘who,’ that are evidence of the strong influence of globally circulating Hip Hop and culture also found in discourses of daily socialization.

The Role of Multilingual Practices


Multilingual practices among urban youth in Yaoundé and Maputo can be seen as performances of becoming social persona ‘breaking through’ hegemonic orders of regimentation and claiming visibility in urban spaces of modernity. In both contexts, there is limited freedom of expression, and Hip Hop is attested as a channel for social criticism and a form of activism. In this sense, Hip Hop is assumed by Cameroonian and Mozambican rappers to be “a vehicle for various forms of youth protest” (Mitchell, 2001, p. 10). Both examples show a recognition, in different social ranges, of fluid multilingual practices that are associated with social persona from lower socioeconomic classes representing a poor and growing majority.

In the Cameroonian and Mozambican examples, these social categories are entrenched in colonial matrices of inferiority in much the same way as their endogenous linguistic resources. In the Mozambican case, Xichangana is a language marginalized in urban spaces because of its connection with ‘poor and illiterate people,’ much the same as in the Cameroonian case of Pidgin English and endogenous languages. However, in these examples, marginalized endogenous linguistic resources are reconfigured as part of composite fluid multilingual practices. Through these reconfigurations, both urban youth and rappers give visibility to endogenous African languages by combining these languages with former colonial languages and globally circulating linguistic resources. In other settings, such reconfigurations and linguistic transgressions in Hip Hop have been seen as the “(re)creation of bounded and seemingly impervious monolingual ‘space’ into permeable multilingual ‘places’ in the enactment of transcultural practices” (Williams, 2016, p. 20). Williams’s findings resonate with what is attested in Yaoundé and Maputo. To unravel the social categorizations, ideas and discourses, and entangled meanings of these fluid multilingual practices of daily socialization and Hip Hop, a rich analysis is needed that incorporates the sociohistorical in the contemporary—the temporal and spatial co-presences.

In both Yaoundé and Maputo, the sense of transgression experienced by the speakers associated with these practices depends on the situation or specific context. The empirical findings among youth in Yaoundé show that the sense of linguistic transgression in peer group socialization is minimal. In Maputo, the social range of the register is more limited; the sense of transgression varies according to the frequency of use in the specific peer group and was reported to be substantial for some and minimal for others. In both settings, the degree of transgression associated with the fluid multilingual practices varies significantly across social space depending on many factors.

By probing into the speakers’ reflexivity on how semiotic registers become associated with particular values, users, and social persona, it becomes clear that the valuations of the linguistic resources in these reconfigurations seem to retain their place in the language hierarchy, and thus continue to carry relations of inferiority/superiority and seemingly rather unchanged valorizations between endogenous and former colonial languages from what they had during colonial times. It is striking how the reconfigurations, the meanings, the neologisms, and the uptake of globally circulating resources continue to be drawn from the francophone and lusophone imagined (sociocultural) communities. In the case of Hip Hop, a high market value is attributed to globally circulating African American language and, to a more limited extent, other Englishes. Interestingly, in both contexts, the linguistic resources in daily socialization show a wider range of reconfigurations and a more extensive use of endogenous linguistic resources than Hip Hop. It is generally the case that the more established Hip Hop becomes in any given context, the more it consistently foregrounds local styles. As Hip Hop is endogenized, efforts are made not only to reframe this global art form in local cultural contexts but also to reinvent and align local cultures with global youth’s cultural and linguistic practice as illustrated in these examples.

Against the backdrop of the empirical examples and the processes of enregisterment of fluid multilingual practices among youth in Yaoundé and Maputo, it is interesting to see how voices of scholars from the epistemic South have responded to recent notions that challenge conventional or hegemonic understandings of language. One of these is Finex Ndhlovu, who discusses how recent notions within sociolinguistics share a crucial foundational premise in “their call for unbounding language from its position as an object of study and situating it in the sociocultural complexity that surrounds speakers’ real language use” (Ndhlovu, 2018, p. 5, 2015). Ndhlovu refers in particular to the emergence of quite contemporary theories, such as ‘transidiomatic practice’ (Jacquemet, 2005); ‘polylanguaging’ (Jørgensen, 2008, 2010); ‘code-meshing’ (Canagarajah, 2011); ‘translanguaging’ (García, 2009; García & Kleyn, 2016; García & Li Wei, 2013); and ‘metrolingualism’ (Pennycook & Otsuji, 2015) as the latest additions to the long list of contemporary sociolinguistic theorizations. Ndhlovu sees these theories as echoes of the new epistemologies of recent sociolinguistics and underscores the methodological implications and the need to start with our “feet on the ground from a strong awareness that the phenomenology of language in society has changed, has become more complex and less predictable than we thought it was” (Blommaert et al., 2012, p. 18).

These notions have led to a growing number of studies within the sociolinguistics of globalization that have provided accounts of fluid multilingual practices among youth in urban contexts, often representing spaces of the Global South, but nonetheless surrounded by spaces of the Global North (see for example Jörgensen et al., 2011; Wei, 2011), although some studies have been carried out in African settings. Whereas earlier debates centered on labeling fluid multilingual practices with competing notions such as ‘translanguaging,’ ‘polylanguaging,’ or ‘code-meshing,’ and on whether they represent new forms of language use (see for example Blommaert et al., 2011), there is a growing research interest in the social meaning of these speech styles. Early on in this debate, Canagarajah (2013) suggested that these speech styles were not new, although they might be new in Western contexts. He presented ample evidence of their sociohistorical prominence in different marketplaces of the South. The body of knowledge has, however, been constrained by hegemonic monolingual biases and bounded language notions in this discipline.

This critique is clearly presented by several scholars with a southern epistemic stance, such as Makalela (2016), who suggests ‘ubuntu translanguaging’ as an alternative pedagogical framework for dealing with complex multilingual encounters, and Nhdlovu (2018), who suggests autoethnography as a promising way forward in the study of fluid multilingual practices, with the aim of decolonizing methodologies. There might be many inroads still to explore, but the new epistemologies and ontologies open knowledge production in hitherto unresearched practices and contexts.

Looking more closely at these different notions, Canagarajah’s ‘code-meshing’ (2013) maintains the idea of separate languages or codes that are assembled in the speech act. Code-meshing thus reflects language as something located outside the individual and gives the feeling that languages can be added one by one into the repertoire, as if languages are objects. Based on the findings of this research, analyzing repertoires of speakers, and thus including all their sociosemiotic resources as objects of study, is an approach that contributes to understanding the fluid multilingual practices among urban youth. In so doing, in settings of the South “multilingualism from the translanguaging point of view does not place emphasis on enumeration of languages, rather on the degree to which simultaneous use of the languages in line with the linguistic competence of the speakers is valorised” (Makalela, 2016, p. 191).

Other theorists such as Jørgensen, Karrebæk, Madsen, and Möller (2011) have suggested ‘polylanguaging.’ Compared to Wei’s notion of ‘translanguaging,’ where the ‘trans’ implies a transgression, ‘poly’ points to the use of multiple linguistic resources. An epistemic stance of the South would not engage in these debates about labeling without basing the analysis on emic labels presented by the participants. Labeling is not a neutral process but an ideological one, intrinsically related to the hierarchies of valuation. Wei and Canagarajah recently presented new thoughts in relation to multilingual practices and the notion of transgression in a special issue of Applied Linguistics (2018), which promoted, on the one hand, a more practice-based approach to theorizing (Wei, 2018), and on the other hand, a broadening of the spatio-temporal perspectives of repertories (Canagarajah, 2018). These recent thoughts constitute interesting moves toward even more fluid ontological and epistemological notions, closer to the epistemic voices of the South and the authors’ empirical findings.

Conclusion


This empirically grounded theoretical discussion has shown how recent epistemologies and ontologies offer inroads to more pluriversal knowledge production by foregrounding knowledge production ‘from below’ and taking the vantage point of the social actor and speakers. The methodological approximation between recent sociolinguistics and voices of the epistemic South opens up a space for empirical theorizing that captures the lived conflicting complexities of many southern contexts and cities of Africa. The empirical examples from Yaoundé and Maputo show how the notion of conflicting copresences is powerful in the study of complexity; in particular, in the way it breaks with ideas of homogeneity and oneness, and not least the valuations of inferiority and superiority these ideas embody. By engaging with ‘fluid modernity’ more as a state of condition than as a temporal framing, and by recognizing the copresences of modernities, a cautious but fruitful adaptation to Southern contexts can be made. The notion of enregisterment, with its decolonial epistemic stance of bottom-up emphasis on speakers’ reflexivity, works well in Southern contexts, but the complexity and fluidity of sociosemiotic resources and repertories may transcend the non-Southern imagination.

In both Yaoundé and Maputo, there are processes of enregisterment of fluid multilingual practices. These are manifested through performances of agentive multilingual crafting of selves and counterhegemonic social discourses that challenge inequality and social marginalization of the often-growing urban poor population that constitute vast majorities in many African cities. There is a social transgression associated with these fluid practices in the sense that they serve as strategies for navigating and subverting conflicting social orders in complex linguistic ecologies. The study from below thus shows how discourses of urban youth in Yaoundé in Cameroon and Maputo in Mozambique challenge hegemonic valuations of inferiority/superiority associated with the colonial matrices. Despite these subversive discourses, the linguistic resources, and the social persona, by and large, retain their hierarchical position from colonial times. The social and linguistic transgression does not lead to transformation, and despite counterhegemonic discourses, ideas and valuations remain, by and large, unchanged, and retain their divisive dynamic, which limits recognition across social domains and constrains the spaces for change and increased mobility.
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Ontological Well-being and the Effects of Race in South Africa



Crain Soudien



Introduction


Ontological security or insecurity as a manifestation of sentience—the capacity to know, feel, discern, and project into the future—arises and is evident everywhere human beings leave traces of their presence. It is in the symbolic representations one sees in ancient Stone Age cave paintings. It arises strikingly in the first great written, and indeed known, human epic of Gilgamesh of Sumeria in the 3rd millennium bce. There Gilgamesh agonizes over the question of mortality. It is present in the many different beginning tales of the people of the world (see Inada, 1998). Poignant and generative in all these different expressions of knowing is the basic condition of being—the condition, as philosophers have termed it, of the ontological. Ontology is the question of what it means to be human, to live in a relationship of dependence and independence on others, on nature and on the wider cosmos. RD Laing (1965, p. 39), the psychologist who gave the discussion of ontology its insecurity gloss, said that an ontologically secure person “will encounter all the hazards of life, social, ethical, spiritual, biological, from a centrally firm sense of his (sic) own and other people’s reality and identity.” Writing almost fifty years later, Jennifer Mitzen describes it as the “need to experience oneself as a whole, continuous person in time—as being rather than constantly changing—in order to realize a sense of agency” (cited in Cash, 2018, p. 7).

How the experience of racism bears on ontological well-being is a deeply important sociological and psychological question. Racism as an experience profoundly dehumanizes a person. It tells the subjected human being that, actually, you are not quite human. This article begins an exploration of what has become, over the last five hundred years and now damagingly into the present, a fundamental feature of the modern world. Its focus is some of the experiences of the Global South.

The concept of ontological security and its opposite, insecurity, has, of course, a provenance in the sociological ether of the economically developed world. Looked at in historically colonial settings, with their distinct sociocultural and economic environments, there is opportunity for it to be interpreted and understood more widely. Racism, as an element of this distinctiveness, offers scope for opening up the discussion of the complex ways in which individuals and groups experience the impairment and stimulation of their humanness. The article draws on data from the South African Social Attitudes Survey (SASAS), an annual social attitudes survey undertaken by the Human Sciences Research Council (HSRC), to begin a discussion about the nature of ontological insecurity in a highly raced and racialized society.

Ontological Insecurity in Discourse and Experience


What then is ontological insecurity? In bringing the concept into popular discourse in his important contribution, The Divided Self, Laing explains it as a situation “where there is the partial or almost complete absence of the assurances derived from an existential position of what I shall call primary ontological security (his emphasis); and with the consequent attempts to deal with such anxieties and dangers” (Laing, 1965, p. 39). Laing drew attention to pressures of ‘engulfment’ which all human beings have to deal with: “In this the individual dreads relatedness as such, with anyone or anything, or, indeed even with himself, because his uncertainty about the stability of his autonomy lays him open to the dread test in any relationship he will lose his autonomy and identity” (Laing, 1965, p. 44).

The term was then taken up by Anthony Giddens (1993, p. 36) in Modernity and Self-Identity. In this work he introduced the idea of “practical consciousness” which he described as “the cognitive and emotive anchor of the feelings of ontological security (his emphasis) characteristic of large segments of human activity in all cultures.” He went on to describe what lay on the other side of security:

On the other side of what might appear to be quite trivial aspects of day-to-day action and discourse, chaos lurks. And this chaos is not just disorganisation, but the loss of a sense of the very reality of things and of other persons. (Giddens, 1993, p. 36)

Ontology has a distinct genealogy in the Western intellectual tradition, beginning with the almost two-millennium year old Greek debate about reason versus feeling (see Cave, 2009, p. 150). It arises frequently in medieval European meditations on the nature of ‘man,’ and comes to a powerful point in the early twentieth century in the thinking of psychologists and philosophers who encountered, under the aegis of movements such as existentialism, modernity’s advancement of individualism (see Tillich, 1962). It is brought to a high point of contestation again late in the twentieth century and at the beginning of the twenty-first, when Bruno Latour (2013, p. 21) contests the primacy of human beings over other life forms, and helpfully develops the concept of “ontological pluralism,” which, he says, “will allow us to populate the cosmos in a somewhat richer way, and thus allow us to begin to compare worlds, to weigh them, on a more equitable basis.”

In the spirit of Latour’s idea of ontological multiplicity, this contribution is critical of pretensions to ontological monism and the idea that there is a hierarchy of ontological worth—the precedence of a European ontology over everything else; males over females, abled over disabled. It accepts the idea that there are distinct and multiple ontological universes that function as ecologies with their own social, cultural, economic, metaphysical, and other stimuli. It resists, however, the temptation of talking of these multiplicities in stereotypical ways, or portraying them as hermetically sealed off ontological environments that produce determined and fixed outcomes. Examples of this are sociocultural universes dominated by whiteness, which are assumed automatically to produce white supremacy and black abjection. The chances of these outcomes are strong. But they are not predetermined.

A broad set of constants arise for collectives of people in distinct sociocultural ecologies, but they are never essentialized caricatures of the environments out of which they come. They always exist in creative tension with the dominant features of their social environments. In that tension are other stimuli, always, which produce other affordances and prohibitions. Family life is an example. As Noble (2005, p. 114) insightfully shows in his contribution on non-Christian migrants in Australia, “home is a place where, we typically say, we are most free to be ourselves…To be rightfully acknowledged as existing there: to be recognised as belonging.” This creative tension enables the possibility for changing the character of dominance, which arises in any ecological setting.

The idea of tension foregrounds a discussion about the current state of the discourse around ontology. The idea of ontological insecurity, following the interventions of Laing and Giddens, has received a fair amount of attention in the scholarly literature. This attention has intensified in recent years in the field of International Relations, largely, as Cash (2018) argues, because of the uncertainties that have taken root around the rise of migrants and refugees the world over, themselves the result of the global economic downturn. These uncertainties—insecurity—have found expression in the Brexit movement in England and in the rise of the Trumpian order in the United States. The problem with this new interest is its focus on the state and the role of the macro-social structures of power in the making of certainty or its opposite—doubt. It also underplays the extent to which ontological insecurity has been an issue, acknowledged or not, in many other spheres of social life.

Despite the multiple affinities ontology has with questions of inequality, the idea of ontological insecurity has not been taken up widely in the discussion of social difference, in comparison to the interest it has generated in international relations. It is only slightly in evidence in the fields of race, class, and gender (see Delehanty & Steele, 2009; Noble, 2005). Why this is so, intuitively, may have something to do with the depth and intensity of the global discussion of racism, classism, and gender discrimination and the perception that the discussion is already well served in its multiple and various sociological, psychological, and philosophical iterations. Its concern with identity, as a holding rubric for comprehending confidence and certainty or its opposite, doubt and abjection, provides multiple entry points for scholars working with very different analytic frameworks.

There is, however, in the idea of ontological insecurity opportunity for exploring the effects of prejudice and discrimination in two important ways. The first is the opportunity of working with a person or group’s whole sense of being. In this whole-sense approach, ontology is a larger concept than identity. It encompasses the whole of one’s being. Identity in its current conventional use pivots on elements of one’s ontology—race, class, gender, and so on. When discrimination is experienced it is the whole-of-being that one has to be looking at and not just the classed, raced, or gendered elements of that being. The second opportunity arises in working with ontology as a cognitive phenomenon. How individuals and groups make sense of and bring meaning to their experiences is, interestingly, a distinct domain of enquiry being opened up in cognitive sociology (see Brekhus et al., 2010). That new field of work has direct relevance for the discussion of ontological insecurity. It is suggested here, however, that a pairing of the concepts of the ontic and insecurity offers scope for developing and deepening what cognitive sociology sets out to do.

At the core of cognitive sociology’s concern is how categories such as race are embedded in social consciousness. Ontological insecurity offers the opportunity to see how those categories are embedded intersectionally as processes that exceed the compartmentalized and essentialized parts of human beings’ experiences of self, of their race, class, or gender. Pairing the concepts allows one to work with the full range of social, cultural and biological factors that are active in a person or a group’s life—Mitzen’s “whole, continuous person(s) in time”—and to begin from the point of departure that what is being rendered insecure is ab initio a human body. That body is, before it is anything else, human and only human. The capacity for sentience is the defining element of humanness. It is this which the prejudice or discrimination being experienced is affecting and, more, seeking to construct. The preceding discussion forms the backdrop for thinking about ontological insecurity in the Global South.

Race, Being, and Ontological Insecurity in South Africa


In the first part of 2015, students at the University of Cape Town (UCT), South Africa protested against the continued presence of the statue of Cecil John Rhodes, arch-colonial politician, on their campus. Rhodes signified for them the stultifying climate of whiteness at UCT. They taped their mouths up. Their posters said “I can’t breathe.” Shortly thereafter, high-school female students at a prominent girls school in Pretoria, disturbed at being told that their hair was unruly, held up a poster that said, “please just let us be.” Significant about these protests was their focus on being. What does the demand ‘let us be’ say about ontological insecurity in South Africa?

How, using the concept of ontological insecurity, might one then begin to think about racism in particular and its effects on human beings? How does it, in Laing’s (1965, p. 44) terms of “engulfment,” work to produce in human beings a sense of “dread” and doubt and, ultimately, a loss of autonomy? Is it true that, as the social commentator Kinouani (2018, unnumbered) avers,

when it comes to the experience of Black people and people of colour, it would seem senseless and potentially harmful, to omit the impact of invalidating social contexts, particularly that of power relations and of the workings of oppression in the development of psychological distress and experiences of loss of touch with reality.

Does it, as the immediate southern subjects of this contribution, young South Africans, say, take away their ability to breathe—‘I can’t breathe.’? Kinouani argues that racism:

implies the systematic negation of the other coupled with a wilful effort to deny them every attribute of humanity including, the fundamental capacity to know reality and indeed trust the reality as they apprehend it. As such, white denial can be thought of as depriving people of colour of the opportunity to know themselves and to integrate all aspects of their self as we are socialised into cutting ourselves off from our phenomenological reality. (Kinouani, 2018, unnumbered)

How, to bring the discussion to the point of the Global South, is this “negation” of “their humanity” being experienced by young South Africans?

The South African Data on the Effects of Race


To develop an answer to this question, this article draws on data from the SASAS conducted between 2003 and 2016. An annual cross-national opinion survey series, SASAS is designed to be representative of people aged 16 years and older living in private homes distributed in five-hundred small area layers (SALs) across South Africa. The survey identifies, on a random basis, seven households in each SAL and one person in each home. Three thousand adults including young people in the age category 16–34, were interviewed during each round of the SASAS series. Each SASAS round conducted has the following anchoring question: “How often do you personally feel racially discriminated against?” with responses captured using a four-point frequency scale: (i) always, (ii) often, (iii) sometimes, and (iv) not at all.

Racial Discrimination


Interestingly, the results for the question “How often do you personally feel racially discriminated against?” are not clear-cut. Strikingly, in 2016 almost 57 percent of white adults, 54 percent of Colored, 69 percent of Indian/Asian, and 71 percent of Black African adults said they never felt personally racially discriminated against. In terms of changes over time, the 2016 share of Black African adults reporting racial discrimination was significantly smaller than what was observed in 2012; among white adults, feelings of discrimination also decreased substantially—falling from 58 percent in 2012 to 42 percent in 2016. Compared to other population groups in South Africa, the observed pattern of decline has been relatively constant over the last five years. Why this has occurred is not clear. There are, however, indications of intersectional complexity beginning to manifest themselves.

Class emerges as a possible factor signaling differences within racial categories. Black African adults with tertiary education, for example, were much more likely to report facing racial discrimination. A possible explanation of this is the greater likelihood of middle-class Black African people, in comparison to their working-class counterparts, being in the sustained presence of white people. In 2016 tertiary-educated Black African adults were twice as likely to tell interviewers that they felt discriminated against “often” or “always” than their less educated counterparts. In terms of youth, age as a factor for analysis, was more complex. While there was a slightly higher proportion of young people compared to older cohorts reporting the experience of discrimination, the trends were generally similar across age groups.

Well-being and Discrimination


Giving a larger sense of South Africans’ sense of security, beyond race, SASAS has, since 2009, also raised the issue of well-being. As part of this it has included a set of internationally validated subjective well-being measures that form what is called the Personal Well-being Index (PWI). The module in the interview instrument consists of eight questions on different dimensions or domains of life satisfaction. Respondents are asked “How satisfied are you with: (i) your standard of living; (ii) your health; (iii) what you are achieving in life; (iv) your personal relationships; (v) how safe you feel; (vi) feeling part of your community; (vii) your future (financial) security; and (viii) spirituality or religion?” Respondents were also asked an overarching life satisfaction questions, phrased as follows: “Thinking about your own life and personal circumstances, how satisfied are you with your life as a whole?” The responses to all these questions were answered on a 0–10 scale with higher values indicating greater levels of satisfaction.

To what extent are patterns of subjective well-being affected by self-reported racial discrimination? To give some sense of this association, multivariate regression analysis was conducted using standard Ordinary Least Squares (OLS) modeling. This technique estimates a single regression model using multiple independent variables. Used for this analysis were correlations between self-reported racial discrimination and each of the eight life satisfaction domains, as well as the PWI. Also considered was how the size of the correlation may have changed over the period 2009–2016 on each of the eight domains. In all the regression models, the analysis controlled for age, race, gender, educational attainment, geographic type, and province in each of these nine models. The models revealed statistically significant but modest negative associations between discrimination and the PWI, as well as on seven of the eight life domains. This indicates that personal feelings of racial discrimination have a dampening effect on one’s well-being in most areas of life.

The frequency of self-reported racial discrimination was not a statistically significant correlate of an individual’s satisfaction with their spirituality (or religion) domain. In other words, whether an individual felt personally racially discriminated against did not have a strong bearing on whether or not he or she felt satisfied with his or her spiritual life. For the other seven satisfaction domains, the size of the relationship was relatively weak. In relative terms, the observed beta coefficients were smallest in respect of (i) personal relationships (r = −0.137; SE = 0.031; beta = −0.048) and (ii) health (r = 0.208; SE = 0.031; beta = −0.070). The domains where the coefficients were largest were: (i) feelings of safety security (r = −0.378; SE = 0.034; beta = −0.121) and (ii) standard of living (r = −0.350; SE = 0.031; beta = −0.113). As for the relationship between satisfaction with life-as-a-whole and self-reported racial discrimination, the analysis again points to a modest but statistically significant inverse association (r = −0.327; SE = 0.032; beta = −0.105). Also considered was how the size of the observed correlations may have changed over the period 2009–2016 on each of the dependents. The size of this association does vary over time, but has not substantially altered in recent years.

The Ontological Effects of Race


How should one make sense of these survey results ontologically? How does it contribute to thinking about ontological insecurity in a Global South space such as South Africa? In working with this data methodologically, it cannot be overemphasized that the argument needs supplementation and triangulation. The subjects in the survey need to be heard to explain themselves in their own words. As Mamphela Ramphele (2017) insists in her descriptions of the experiences of many black South Africans she engaged with in her book Dreams, betrayal and hope, they carry pain. Important for the argument made here, recognizing the limitations of the survey methodology provides an empirical point of entry into explaining this pain. Young South Africans report feelings of dampened capacity—a diminishing of their self-confidence. Race is a clear factor in these feelings. On the reported scores, however, it is not determinative in a totalizing sense. The aggregated SASAS data reveals statistically significant but modest negative associations between feelings of racial discrimination and different aspects of subjective well-being. There is, moreover, evidence of a modest statistically significant relationship between race and life-satisfaction as a whole, which is crucial for understanding some of the complexity of the experience of race in South Africa.

Caution, however, should be exercised in explaining South African’s sense of insecurity and the experience of race. The data that is currently available suggests a relationship, but is it of the amplitude suggested by ‘I cannot breathe’? The approach taken toward answering this question is supported by the comments made by several respondents in Ramphele’s (2017) study. Her general point is that ‘race’ has scarred South Africans in critical ways. The contexts and domains which respondents referenced as the factors responsible for their lack of self-esteem and diminished sense of mastery have distinct racial elements. There is, moreover, as Williams et al (2012) explain, the possibility that the existing research does not reveal the contexts of discrimination in South Africa sufficiently and that self-esteem and the whole experience of well-being or security and insecurity, as the prime manifestation of this scarring, is an under-researched question. These situations require a great deal more sophisticated study and analysis. It is, of course, possible that the absence of a stronger psychological effect of racial discrimination may be partially attributable to the manner in which the constructs are being defined and measured. More detailed, multi-item measures of discrimination and negative affect, together with the current well-being indicators, may be required in order to tease out such relationships and their scale of influence in South African society a quarter century after the transition to democracy.

At the same time, to bring the complexity of adversity into analyses of human beings’ ontological bearings, it is important to reference the sophisticated work of South Africa’s most perceptive readers of its people. The first body of work to reference is the extraordinary biographical writing of Eskia Mphahlele (1959 and 1984) and particularly his memoirs Down Second Avenue and Africa My Music. The second is the work of Jacob Dlamini (2010). Both make the point powerfully that apartheid—racism—was by no means so totalizing that it was able to extinguish the agency of oppressed South Africans. It impacted on Mphahlele deeply. Every racist incident he experienced stayed with him all his life. He called it the ‘tyranny of place.’ In Afrika My Music published in 1984, he talks of becoming aware of his own hate, but asks:

If it was really hate, and you multiplied it by so many black souls, I think we would be telling a different story about South African race relations today. I think a frightful catastrophe would long have broken upon us all. On reflection today, I think it was a protracted state of anger and indignation marked by high points of hate directed at white individuals or institutions for what they had done at a particular time and place. (Mphahlele, 1984, p. 156)

Dlamini, to Mphahlele’s insight about anger, raises the issue of happiness in oppressed South Africans’ lives. He shows how at the height of apartheid, when it was at its most brutal, South Africans were able to live full and even joyful lives. Neither author, for a moment, under-estimates the immense trauma through which the country was going. As suffering was visited upon people so, at the same time, were they able to keep their agency alive. It is this phenomenon that needs to be better understood in reflecting on ontological insecurity.

Conclusion


What does this discussion mean for the “I can’t breathe” phenomenon seen here in South Africa? Does the evidence invalidate this claim? As has been pointed out there are important reasons to be cautious. Little can be concluded definitively and categorically. Accounting for how people feel is not going to be easily explained. One has to be cautious about what a survey such as SASAS can actually tell us. Much more research is clearly necessary on this important issue. It will require the identification and use of clear definitional points of departure about the basic phenomena which are active in people’s lives—is, for example, the insecurity that people are experiencing due to race or racism? The work of Williams and his colleagues is crucial in this regard. It is pointing to all those who are interested in the effects of racism—psychologists, sociologists, epidemiologists, and artists—in terms of ‘what could be done.’ ‘What could be done?’ requires a large interdisciplinary effort, involving the full spectrum of scientists, people working within the arts, and laypeople who are interested in the issues integral to understanding racism. It should include multiple frameworks, all of the words used to define the phenomena, and a painstaking analysis of the determining forces at play.
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CHAPTER 26 


Venezuelan Youth and the Routinization of Conflict



Inés Rojas Avendaño



Introduction


The concept of ontological security links the notions of security and identity to refer to the individual’s state of being and a stable self that is needed to carry out day-to-day routines (Giddens, 1991). Imported from the field of psychology (Laing, 2010), ontological security is used in sociology to describe individuals’ need to feel a sense of constancy about the social and material environment in order to be able to go on with life (Ejdus, 2008) along with a sense of continuity and order of events (Giddens, 1991). In sociology and social geography, ontological security is characterized as subjective, relational, structurally contingent, and multi-scalar (Botterill et al., 2017; Giddens, 1991).

In psychology, ontological insecurity describes the feelings of anxiety associated with a sense of loss of the self, lack of autonomy in relating to others, and terror of the implosion of the surrounding environment (Laing, 2010). According to Giddens (1984), when the individual is faced with critical situations that destroy the certitudes of institutionalized routines, they enter a state of existential anxiety or ontological insecurity due to the loss of agency. These critical situations trigger a series of responses that seek to maintain ontological security or sense of self. Recent studies of youth in the Global South by feminist geographers and postcolonial scholars demonstrate how perceptions of ontological security in young people are shaped by events that connect the local with the global (Botterill et al., 2017; Honwana, 2013, 2019; Shani, 2017). According to these authors, the broader context can exacerbate individual feelings of ontological insecurity; the international context shapes the feelings and responses of young people, at the regional and local levels, toward events that threaten their sense of security and identity when dealing with everyday securities. Globalization, in the form of transnational threats and disruptions of everyday life due to the increasing integration within a global market, the successive waves of neoliberal globalization, the global financial crisis, terrorism, war and conflict, and legal and illegal migration can produce experiences of existential anxiety. These contribute to crises of security and identity that motivate the diverse responses and strategies used by individuals to find the psychological security of the self (Shani, 2017).

While global geopolitical discourses shape youth’s understanding of security as a social and cultural marker that motivates action and choice (Mitzen, 2006, p. 344), at the local level, the understanding of ontological security is in part built by the narrative of elites which influence youth’s subjectivities (Kinnvall, 2004). In the process of identity construction, elites play an important role in creating an image of what they believe youth represents. Latin American scholars Margulis (2001) and Solum (2001) focus on the pressure on youth imposed by the adult-centered vision that excludes them from social participation on the basis of their lack of capabilities or sense of responsibility in social development, and the representations of mass media that highlight negative images of young people “because crime and violence sell” (Solum, 2001, p. 30).

Identity, on the other hand, derives not only from “the behaviour of individuals but from their ability to sustain a particular narrative” (Giddens, 1991, p. 54). “Identity is constructed both internally, by using the narratives we tell ourselves about ourselves and our relationship to others, and externally with others as they provide a glue to hold on to the continuity of society within a specific cultural and historical context” (Kinnvall & Nesbitt-Larking, 2011, p. 7). In sum, the concept of ontological security links individual intersubjective understandings of security and identity; both are shaped by local events and discourses making them contextually and historically contingent. Likewise, global discourses on security and identity and events driven by globalization influence youth’s interpretations of the insecurities they face and the responses available to maintain ontological security.

Multiple Youths Dealing with the ‘Ordinary’ in the Global South


The Global South is not homogeneous; the ‘ordinary’ is not experienced similarly across the board. Therefore, the inherent intersubjective nature of the concept of ontological security, as well as its contingency, calls for a focus on the different understandings of security and identity of young people in the Global South, their perceptions of events seen as threatening the continuity of the self, and the various responses contextually available. Due to the diversity of experiences of Latin American youth, it is appropriate to talk about ‘multiple youths’ in unequal societies (Margulis, 2001; Rivera-González, 2013). The region is so heterogeneous that it would be a hard task to attempt to compare the category ‘youth’ across the board (Chejfec, 2005). Moreover, youth is a condition that extends to all sectors of society and intersects with social class, gender, and other forms of inclusion or exclusion (Margulis, 2001).

Not all youths’ responses in the Global South are driven by critical situations that involve political exclusion, government repression, lack of civil and political liberties, or rebellion against the status quo (see Honwana, 2013). In Latin America, the condition of youth is experienced and expressed in different, complex, and heterogeneous ways (Rivera-González, 2013). As in many other regions of the Global South, youths’ experiences of the ordinary are characterized by constant instability coming from social, economic, and political uncertainty. However, the way Latin American youths seek to maintain ontological security varies across the countries and within societies.

This study attempts to show the way security and identity are constructed in the daily lives of Venezuelan university students, a condition that is impermanent because it only lasts the length of an undergraduate degree, but that in the case of Venezuela has had significant influence on shaping the way politics is handled. Therefore, two caveats are in order.

First, Venezuelan student movements of the past created what López (2005) calls ‘a culture of street protest’ associated with university students and universities during the transition to democracy. Those student protests, which began in the 1920s, were characterized by being “leftist, subversive, irreverent, anti-system, and violent” (López, 2005, p. 70) and played a significant role in the construction of a democratic order. The university became a place for the generation of ideas, criticism of the government, and a site of resistance and political contestation to dictatorial governments (Bermúdez et al., 2009). University students in Venezuela—especially those from the main autonomous public, private, and experiential universities—actively led and participated in protests that were able to bring about regime changes in 1921, 1928, 1936, and 1958. Thus part of the identity of university students today is their capacity to engage in conflict inside the university campus and on the streets to demand changes for what is perceived as a threat to their identity and sense of self.

Second, due to the current context of political and social polarization, identity is being constructed by the articulation of two counter-narratives that influence youths’ subjectivities. Venezuelan youths today have been socialized in a context of conflict that has permeated all institutional spaces and their everyday life, or what they consider ordinary (Bermúdez et al., 2009). Contemporary conflict began soon after Chávez came to power in 1999 when today’s youths were a few years old or just born. Thus it is an important factor to consider because the process of identity construction took place in this context (especially their political identity).

It is important to emphasize the link between security and identity when examining university students’ intersubjective understanding of these notions and their choice of conflict as part of the ordinary. According to feminist geographers, the concept of ontological security is useful for theorizing about the cumulative effects of fear and anxiety (Botterill et al., 2017). Postcolonial scholar Honwana (2019) points toward the new wave of youth protests taking place in Africa, Europe, and Latin America that stem from socioeconomic, political, and cultural grievances. She states that “these worldwide uprisings need to be understood in the context of this generation’s struggles for political, social, and economic emancipation” (Honwana, 2019, p. 5). However, in the case of Venezuela, university students’ use of (or support for) violent responses seem to point toward a strategy of maintenance of institutionalized routines, in other words, conflict is institutionalized. Therefore, although the assumption that most current youth protests worldwide stem from the search for freedom and democracy still holds true for the Venezuelan case, it misses the cultural and historical expressions of multiple youths’ identities. Are we witnessing experiences of the past re-interpreted by new actors who consider conflict is needed to maintain the preferred identity and resist the dominant narrative?

Ontological security may be found by belonging to communities with which the individual identifies, based on gender, religion, or racial identities, even in the absence of ‘human security’ (Shani, 2017).
1 The question then arises if conflict can be a source of ontological security in order to maintain a stable identity—namely, that of the university student. In the Latin American landscape, recent studies on the experiences and actions of multiple youths have shown that they create new collective identities in various symbolic universes that are ephemeral and constantly changing, which make their identities unconsolidated, fragmented, closed, very exclusionary, and prone to generating conflict with other identities and other youth groups (Rivera-González, 2013).

Conflict as Ordinary in the Lives of Venezuelan Youth


This study empirically examines Venezuelan university students’ intersubjective understanding of the notions of security and identity using the concept of ontological security and explores the contextual choices available when dealing with ordinary insecurities and critical situations—the latter referring to unpredictable events that affect a large number of people and disrupt their identities. The voices of young Venezuelans are used to explore the narratives of their understanding of security and identity and their experience when dealing with day-to-day occurrences of insecurities and critical situations such as the ones that took place between February and June 2014 and between April and August 2017, known as the guarimbas.
2 This group of youths’ narratives is used to avoid misinterpreting their actions or evaluating them through an adult lens. The university student identity influences their perceptions, interpretations, and understandings of insecurities and critical situations, and drives their choice of responses that maintain ontological security. One way of maintaining this ontological security is the routinization of conflict (Mitzen, 2006).

The empirical data comes from fifteen structured online interviews conducted in 2019 and a focus group discussion with seven young people; all participants were students or alumni of the University of Los Andes and belonged to middle (lower-middle) classes. The participants were all very young when Chávez came to power, so they have known no other type of government than that of the late President Hugo Chávez since 1999, and President Nicolás Maduro since 2013. These young Venezuelans have not only dealt with daily insecurities, but with clashing views of what it means to be (a young) Venezuelan today and what needs to be secured. All participants in the online interviews and focus group made the transition to university life the year before the ‘critical situations,’ identified here as the guarimbas, took place. Some opinions of political elites about the violent street events that took place in 2014 and 2017 are also presented.

The guarimbas took place in fifty-one municipalities across the country. However, in cities such as the capital, Caracas, Mérida, and San Cristóbal, the barricades virtually paralyzed the cities affecting a large number of people. These cities are home to the Central University of Venezuela and University of Los Andes. In the first thirty years of Venezuelan democracy, university students were the main actors in social conflict and the leaders of Venezuela came from these universities (López, 2005).

Critical Situations and the Maintenance of Ontological Security in the twenty-first Century


Daily insecurities are interpreted by the young people interviewed as critical situations that affect the majority of the population in the country and that disrupt their sense of a stable being, both emotionally and physically. These daily insecurities refer to material conditions that make young people experience feelings of anxiety, hopelessness, frustration, and anger as the continuation of their daily routine is affected by the current economic situation characterized by hyperinflation, scarcity of food (or very high prices when there is food), frequent power outages, and problems with water and gas for cooking and gasoline for those who have a car. The students narrated the difficulties they faced when organizing a ‘normal’ day which includes being able to buy, prepare, and eat three meals a day; get to school on time (since the number of buses has declined); avoid being robbed on the streets; and being able to complete work or study without power or a connection to the Internet. They also struggle to pay for food, rent, and other expenses in the midst of increasing prices due to hyperinflation and a de facto dollarization of the economy.

This situation made some of them feel at times depressed, paralyzed, or passively accepting the current chaos experienced every day. Those who have been unable to adapt to this ‘order-chaos’ have left the country; up to 30 percent have dropped out of university (Rivera-González, 2013). Nevertheless, others were optimistic about the future, even if the present conditions do not change, because they are confident in their abilities and strengths and are determined to seek the conditions or opportunities to keep going in the country or abroad.

One factor that drives this way of thinking is that, in comparison with their parents, they feel they will have very little chance of becoming economically independent even after graduating from university and finding a job. This widespread phenomenon, described by Honwana (2019) as a state of “waithood” in which African young people are “neither dependent children nor autonomous adults” (Honwana, 2019, p. 6) is also increasingly being experienced by youth in the developed North due to unemployment and political exclusion. The narrative of these youngsters’ daily insecurities is shared by other young people in the region (Rivera-González, 2013). It is also borne out by current conditions. The human rights NGO, Provea (2017), reported that 8.2 million Venezuelans ate less than two meals a day, and eight out of ten do not have enough food at home due to the scarcity of food to buy or the high prices of goods. In terms of health, Provea noted deaths due to a prolonged lack of access to medicines. Enrollment of children in primary education declined by 251,180 children in seven months while the salary of educators devalued by 90 percent when compared with the costs of basic living expenses.

When discussing the most pressing issues Venezuelan youth face today, they listed the following: the top daily insecurities that disrupt their sense of continuity and order of events were the lack of availability or difficult access to basic needs and services like food, water, and electricity, and most importantly, access to the Internet. Second on the list of insecurities was not being able to constantly communicate with family and friends, not having money for work or school activities, and lack of freedom to move at will because of gasoline shortages. For all those interviewed, a major source of insecurity affecting their daily routine was the increasing level of insecurity at home and in the streets due to the failure of the state to guarantee the presence of the police forces, which encouraged criminal actions by armed people reinforced by impunity and a lack of a functioning justice system. At the bottom of the list of insecurities impacting their sense of stable self was the constant cancellation of classes due to strikes or protests during the years 2014 and 2017, violent protests in the streets, and state repression.

In contrast to the shared feelings of anxiety and hopelessness caused by the day-to-day insecurities related to material conditions and personal struggles, the violent protests that took place during the period of the guarimbas were regarded by most youngsters interviewed as part of university life and not as critical situations. The lack of constancy about their social and material environment appears to matter more as the source of ontological insecurity than the violence of the guarimbas. The outcome of the guarimbas included political violence (lynching, murders, and attacks based on the physical appearance of pro-government supporters); deaths attributed to pro-government civilians; deaths caused by government security forces; victims of lootings; and accidental deaths, according to a special 2017 report by Venezuelanalysis (2017). Due to the violent nature of the events, young people interviewed asserted having experienced fear of attacks both by security forces and from the intimidation and threats of those in control of the barricades. Indeed, they became weary of the barricades and afraid of the people commanding them as it lasted longer than any other street protest and it did not yield the expected political outcome. As their physical security also became compromised, the guarimbas soon turned into an obstacle to the continuation of their daily routines and became a new source of daily insecurities. The following section will discuss the main findings of the empirical study that links university students’ intersubjective understandings of the notions of identity and security in the context of social and political conflict and polarization in Venezuela.

Constructing the Venezuelan Identity of University Students


The construction of the identity of young Venezuelans is taking place in the context of political polarization and constant conflict, which may explain why the routinization of conflict is regarded as a legitimate response to perceived threats by many university students. For most of the young people interviewed, the beginning of university life was a turning point in their day-to-day experience with physical insecurity as it was marked by the student protests that led to the violent events of the guarimbas in 2014. Although those interviewed acknowledge that identities are fluid and depend on the context, three aspects stand out as defining their generation: their gender and their national and student identities. The latter is perceived as being linked to their political identity by those who identified as chavista (pro-government) or opositor (against the government); a few acknowledged having no political identity. Because of the legitimation of violent street protests by university students in the past, today’s youths’ political identity seems to determine whether they agree with the choice of violent or non-violent responses to maintaining ontological security. In the case of Venezuela, the identity of university student allowed the security of being while risking physical safety; the political identity of opositor (or chavista) in the context of the guarimbas acted as the glue in cooperative relations that were characterized as justified, regardless of their violence and irrationality (Browning & Joenniemi, 2016; Mitzen, 2006). Most students interviewed were not shocked by the lynching, deaths, and brutal aggressions that took place during the guarimbas in 2017.

Identities are also discursively constructed and shaped by elite discourses, the scripts students hear, and the messages they get about how to understand events (Kinnvall, 2004). In 2007, university students from the same universities analyzed here became politicized by the government’s decision not to renew the concession to an old TV station (RCTV) and this led to street protests. The students who opposed the government perceived themselves as carrying the flag of the past student leaders of 1928 and 1958 and linked their democratic values to those of past generations calling themselves ‘students for freedom’ (Bermúdez et al., 2009). The impact of the experience of past student movements on the collective political construct of university students is still evident today and Venezuelan elites have used the discourse of the ‘heroic student’ with whom many young students identify today. Those interviewed asserted that the participation of opposition university students in protests against the government is “key to produce a change towards democracy” and “critical in making visible what is happening in the country.”

Their political identity as opositor and chavista supports the construction of the ‘other’ whose existence constitutes a source of insecurity that needs to be eliminated. As shown above, the consequences of the violent protests that took place in 2014 and 2017 are justified by university youth as expected outcomes of what they perceive as their ‘struggle’; one that is framed in opposition to the government and to those who support it. Their emphasis on their identification as Venezuelan, students, and chavistas or opositores, demonstrates the great influence that elite group identity, elite discourse, and the historical and political context has had in shaping their narratives of who Venezuelan university students are, what they can do, and who is the ‘other.’ During the 2007 student protests, the government described those in favor of the government as ‘Bolivarians,’ ‘revolutionary,’ and ‘representative of the people,’ while those students opposing the government were called ‘agents of imperialism,’ ‘oligarchs,’ and ‘representing the Right.’ Intellectuals, political leaders, and media labeled the opposition students as ‘generation 2007’ and disqualified and ignored the pro-government student group because of their lack of independence from the government (Bermúdez et al., 2009). Evidently, the discourse of political elites, intellectuals, and the media has contributed to creating images of those youths that are either excluded or included.

Contested Securities: Young People’s Understanding of the Sources of Insecurity and the Context


As evidenced in the interviews and the focus group, these youngsters’ main concerns were material loss and physical insecurity; young Venezuelan students place the responsibility of their personal struggles on the state and its failure to protect individuals from daily crime or injury at the hand of robbers, thieves, and burglars. In addition, some blame the state for repressive actions against what they perceive as peaceful legitimate protesters, who are mainly students. In the focus group discussion, they claimed to seek freedom to pursue their goals as they wish; their understanding of freedom was expressed as “no restrictions, ability to develop your life as you wish, hope in the future, human rights, no lacks, choices, and the memory of when they were younger.” Confirming the statement that security and insecurity are structurally contingent, all the things they lack at the moment are what young students experience as threatening. Insecurity appears flexible since young people prioritize having access to basic services like water and electricity, being able to eat three meals a day, and having access to the Internet over being free from state repression, violent protests in the streets, strikes, and cancellation of classes. The former represents the ‘unknown’ while the latter is ‘known.’ In the midst of the increasing regional tensions deriving from the role of Venezuela in advancing its own process of independence a la Chávez, with all its problems and inconsistences, many students who oppose the government regard the leftist ideology of the state as ‘a threat’ in relation to their needs and future prospects, and blame their current state of uncertainty on the backwardness of socialist reforms.

In terms of the insecurities related to the guarimbas, the students interviewed did not interpret the violent illegal acts as a source of insecurity. Instead they recall experiencing feelings of uncertainty when the scarcity of products obliged them to stand in long lines to get basic products such as toilet paper in 2012. This situation worsened and they believed it was the reason why the protests that began to demand safety from common crime exploded into violent protest in 2014.

Their interpretation of this period in relation to the guarimbas is that they became very violent because of state repressive action and not because of the illegal and violent means used by protesters. According to them, the actions were a ‘normal’ expression of students’ dissatisfaction with the economic crisis and the levels of insecurity in the country.

In 2014, there were mainly two active student movements in the University of Los Andes; one pro-government and one against the government. Their activity inside the university involved organizing street protests or taking over university buildings by interrupting classes to call on other students to participate in their protests, making use of explosives inside campus, and setting up blockades in the cities. Most of these acts were very violent and when met with government response usually ended in violent clashes that left a death toll of students, ordinary people, and government officials. Since violence is not new for students attending any of the public autonomous universities in the country, Venezuelan university students have normalized these behaviors and consider them part of ‘ordinary’ student life; part of the certitudes of institutionalized routines (Giddens, 1984).

Nevertheless, some students interviewed were not oblivious to manipulation by political leaders. Those interviewed referred to student leaders as politiqueros, meaning that they were only serving the interests of the dominant political parties and did not represent them or speak on their behalf. For some of those interviewed, the participation of young people (students or not) in the guarimbas was described as ‘pointless’ and ‘risky,’ because they were acting out of fear and manipulation by ‘the media.’ Nonetheless, their violent nature was not mentioned. During the focus group discussion, participants stated that as time went on, the barricades and those controlling them became ‘a burden’ as it was increasingly difficult to move freely or to go to work, school, downtown where there were no barricades and life went on normally. Although unhappy about having to adapt to the conditions imposed by guarimberos, they regarded their actions as justified because according to them ‘they were resisting to protect the citizens from government repression and pushing for regime change, while ordinary citizens were going on with their lives normally.’

Local Discourses on Security and Identity and the Routinization of Conflict


Normalization of conflict reveals the psychological impact that local tensions, conflicting arguments, and counter-narratives have had on Venezuelan university students’ intersubjective process of identity formation and interpretation of events as threatening. The students’ identity influences their perceptions, interpretations, and understandings of insecurities and critical situations and drives their choice of responses toward maintaining ontological security. Routinization of conflict seems to be a shared collective political construct (Bermúdez et al., 2009) that provides cohesion and pride. Besides, they have been socialized in a period of constant conflict and ideological polarization; their emerging identities are being constructed in their relationships with others who share their interests and political views, providing them with a sense of what being a Venezuelan student means today. Even if identities are fragmented, ephemeral, and constantly changing (Rivera-González, 2013) within this specific cultural and historical context (Kinnvall & Nesbit-Larking, 2011), they are important markers of a stable self. Externally, the process of construction of what it means to be a Venezuelan student today is happening in the context of political polarization that attempts to shape youth’s national identity in terms of chavistas, who share “a dream, a clear vision of the country,” and opositores, who are expected to play the role of the “pro-democracy hero and martyr” in order to maintain the narrative of a struggle against political oppression and for freedom. In an interview for BBC World News on the reasons why she is chavista, a sociology student and member of the government’s political party (United Socialist Party of Venezuela, PSUV), stated that opositores do not know how to organize and do politics; they are violent and intolerant in sharp contrast to her chavista friends who are respectful of her views.

Political elites favoring the opposition have consciously built on the narrative of the pro-democracy student leader who seeks freedom from oppression, thus attracting many university students who identify as opositores. Among those interviewed, even those who stated their lack of support for the student movement, most either dismissed their violent actions against the general public as a source of insecurity and violation of the rights of “others,” or justified such behavior as a means to achieve the shared goal of what they sum up in the current common phrase “getting rid of Maduro” or simply “producing some change”—these phrases being commonly heard on the bus, in the supermarket, in the line at the bank, and via the media.

For most students interviewed, the perceived daily insecurities are part of their personal struggles and not necessarily part of the current economic conditions. Security, on the other hand, as understood by those who identified with the opposition in broad terms, is closer to what Shani (2017) refers to as “human security,” “the right of people to live in freedom and dignity free from fear and want” (Shani, 2017, p. 3), which does not reflect the material reality experienced by most young people in the Global South. As stated above, global forces are explanatory factors for the anxiety and insecurity experienced by youth due to unemployment, political exclusion, and a general lack of confidence in politicians to create the conditions through which youth seek to meet their needs and expectations (Honwana, 2019; Rivera-González, 2013; Santillán & González, 2016; Shani, 2017). However, protest and unrest are hardly ever presented in terms of achieving human security as defined by international agencies such as the United Nations Development Programme.

At the local level, ontological security is built by the narrative of elites which influences youth’s subjectivities (Kinnvall, 2004). Violent political discourse used by opposition leaders since Maduro came to power in 2013 intensified during the violent events of 2014 and 2017. These leaders called for a continuation of the barricades and violent protests as legitimate to demand Maduro to step down immediately due to increasing civil insecurity, escalating inflation, and food scarcity (Ventevenezuela, 2015).

In response to youth’s violent actions in 2014 and 2017, the Maduro government called protesters to stop the guarimbas in their neighborhoods in order to guarantee the peace of ordinary citizens. The President described the barricades as ‘traps for human beings’ and made it clear that young people participating in the guarimbas were being manipulated by opposition leaders to incite violence to force the government to remove them in order to construct the image of a dictatorship in Venezuela and abroad. In fact, most of the young people interviewed who sympathized with the opposition actually used the term dictatorship to refer to the government of Maduro and emphasized the repressive role of the government in arresting, torturing, and putting many young people participating in the guarimbas in jail. Of those students who had been politically active at the barricades (or supported them on social media), some expressed fear of using social media to insult the government or its supporters (the chavistas) after the barricades were removed, because they felt likely to become victims of the government’s ‘abuse’ of the 2017 Law against Hatred.
3 For those interviewed, being identified as students (in many cases linked to their political identity) determines their perception of violent events led by university students as routine and legitimate forms of protest against a government that is unable to meet their pressing demands.

Conclusion


To sum up, the concept of ontological security allows security and identity to be linked in an examination of the intersubjective understandings of these notions in the context of social and political polarization in Venezuela. The still unconsolidated identity of Venezuelan university students, supporting or opposing the government, includes the stories they tell themselves about what that means as well as elite discourses that shape individual identity, their understanding of security/insecurity, and their sense of ontological security.

Similarly, an understanding of youth as a condition, rather than a category, helps identify the way culture and history play a role in how different youths (and their various identities) experience security within the same society. The study reveals the psychological impact that local tensions, conflicting arguments, and counter-narratives have had on Venezuelan students’ intersubjective process of identity formation and interpretation of events as ordinary or threatening to their sense of self and their physical survival. For these youngsters the routinization of conflict is a response to maintaining ontological security because it provides a sense of constancy and continuity, regarded as part of the institutionalized routines of university students.

Given the current social and political context in Venezuela, university students have learned to normalize conflictive behavior and consider it part of ordinary student life; part of the certitudes of institutionalized routines (Giddens, 1984). The routinization of conflict is understood as a legitimate response to perceived insecurities or threats. However, it is important to emphasize that because the quality of the protests has changed radically, considering the extreme violence used during the guarimbas, it can be argued that these youths (university students and others) have used the experience of the past but not the same model. As Balardini (2005, p. 107) points out, “there are not trans-historical participative models to replicate, but experience to transmit.”

Consequently, in the current context, conflict can provide ontological security to these groups in two ways. The first is the background of violence based on eliminating the ‘other’ that represents the source of insecurity and hinders freedom and sense of self. The second is that by maintaining conflict, the chances of recognizing the ‘other’ and engaging in a dialogue that would lead to a negotiated solution to the current social and political crises is eliminated. The government, political leaders, intellectuals, and the media have created violent images and representations of university students. The ‘other’ is ignored, excluded, or marginalized and only one has the legitimacy to resist or support the government’s policies. The continued use of conflict seems to be the nature of politics in Venezuela. Conflict as an institutionalized routine specific to university life offers insights into young people’s capacity to (re)interpret daily insecurities and critical situations by combining global and local discourses and acting upon them according to the structural (historical) resources available. Additionally, it highlights the need to dig deeper into the root causes of these manifestations.

Although student identity is ephemeral, in a destructive and divisive context conflict can serve to either reify the preferred identity of student groups who feel disenchanted, excluded, and politically marginalized (thus highlighting the responsibility of political leaders on both sides to attempt to include rather than exclude) or to emphasize their role as subjects of (political) change with the willingness to become the new political forefront (Bermúdez et al., 2009). Finally, it is essential to bring the voices of young people to the fore in order to understand the way local and global discourses shape narratives about what defines them, what defines the ‘other,’ and what it means to feel insecure in Venezuela today; it is only through their voices that we can begin to make sense of how some of the multiple youths in Venezuela experience exclusion.

The application of the concept of ontological security in youths’ intersubjective experiences in the Global South opens the door to in-depth research about the psychological factors that influence the individual’s construction of who they are and want to be. The understanding of multiple youths offers the opportunity to grasp the diversity of Latin American youths’ experiences to examine the process by which local, regional, and global actors influence their process of identity formation. The case of Venezuela analyzed here offers insights, from the psychological point of view, into the impact of elite and media discourses on shaping young people’s identity and irrational responses to perceived insecurities. Finally, analyzing youths’ behavior that favors conflict and violence as a means to eliminate or delegitimize the ‘other’ in the context of social and political polarization points to the danger of political and social exclusion and the need for inclusion as a path to peace and reconciliation.




Notes


1. The term ‘human security’ was first used in a 1994 United Nations Development Program report to inform policymakers about the responsibility of the state to protect the individual. The UN General Assembly subsequently adopted the term in 2012 and it has become institutionalized through the UN system. This allows for the international community to measure the state’s ability to protect the individual.

2. The local term guarimbas refers to the violent street protests organized by opposition leaders and initiated by university students. Protests included barricades, aggression between people on the streets, violence from security forces trying to remove people from the streets, destruction of public and private property, and the deaths of some.

3. The Hatred Law was passed in 2017 in the context of the violence of the guarimbas, as a result of the lynching, aggression, and attacks on those who looked chavista.
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CHAPTER 27 


Navigational Capacities for Southern Youth in Adverse Contexts



Sharlene Swartz



Introduction


There is no shortage of evidence for understanding the kinds of lives young people in the Global South live. When compared to their Northern counterparts, Global South youth experience unequal starting points in health and education, are more likely to die of malnutrition or preventable diseases in childhood, and will have a life expectancy sixteen years less than their Global North peers (WHO, 2020). While they will have similar access to education as their Northern peers, far fewer will make it to a full-term exit point, and only a fraction will access higher education (See Cooper, Swartz & Ramphalile, this volume). They have less access to technology and social protection, and far greater exposure to violence, unemployment, and precarity than those in the Global North. Sadly, in the absence of fewer safety nets, youthful missteps can result in lifelong calamity.

Of course there have been, and will most likely always be, individual stories of success emanating from the Global South: young people who pulled themselves up by their bootstraps, overcame incredible odds to succeed in work and life, and who have—through grit and determination—uplifted themselves and their communities and gone on to live lives the rest only dream of. But such Southern lives are the exception. However, to focus only on the exceptional few, and on those able to adapt against the odds, is to expect too much. If context matters, as this collection of articles has contended at every turn, then we must find a new way to describe the goals of youth development in the Global South. This article introduces the idea of a series of navigational capacities for Southern youth, as a conceptual and practice-oriented framework. It brings together notions of ‘navigation,’ ‘capacities,’ being and becoming, imagination and action, dispositions and tools, strategy and pushback, to help young people in the Global South face an apparently unassailable world.

Contemporary approaches to youth development such as developmental assets, resistance, or resilience help to distinguish the importance of a navigational capacities framework. Proponents of developmental assets identify internal and external assets; these include internal assets such as values, character, a commitment to learning, positive identity and future orientation, and external assets such as positive relationships, skills, boundaries, and constructive time (Benson, 2003; Scales, 1999). This departs from a pure risk-avoidance-approach deficit model and encourages youth engagement in maximizing protective assets (R. Lerner et al., 2005).

Resilience approaches to youth development focus on “positive adaptation in the face of adversity” (Schoon & Bynner, 2003, p. 21) so that young people emerge from adolescence without pathology and with positive social and employment outcomes (Masten et al., 2009). Resilience focuses on the individual ‘beating the odds’ rather than on the context in which individuals find themselves and this often results in individuals being blamed or blaming themselves for their failure to thrive (Harrison, 2013). Very little attention in resilience frameworks is paid to ‘changing the odds,’ although some scholars are moving in this direction (Hart et al., 2016).

In the 1970s, scholars argued that young people, in the way they congregated in subcultures, disrupted the status quo by resisting “relationships of domination and subordination” (Hall & Jefferson, 1976/2000, p. 12). Young people’s resistance became a key lens through which youth were studied and encouraged (see for example Hebdige, 1979/1988; McRobbie, 1991; Willis, 1977/1988). While alert to issues of power (Wacquant, 2003), the focus was largely on how working-class (mainly male) youth in the Global North dealt with adversity—through exit, apathy, and in some cases, violence (Appadurai, 2004).

All three approaches to youth development—assets, resilience, and resistance—emerged from the Global North (Cooper et al., 2018). While some critique individual agency and others engage with power dynamics, none engage sufficiently with the structural conditions and systems that suffocate young people’s ability to flourish. In the absence of family resources, national safety nets, and individual exceptionalism, these approaches have limited use for the Global South. New ideas about how young people might flourish during adversity are needed.

The Emergence of Navigational Capacities


Arjun Appadurai’s (2004) essay ‘The capacity to aspire: Culture and the terms of recognition’ initially brought the term “navigational capacity” (Appadurai, 2004, p. 69) into academic circulation. His essay evoked much debate and has offered direction to many working in the youth studies and development fields, although the focus has remained on the notion of aspiration, rather than on explicating the notion of ‘navigation’ or ‘capacity’.

Why ‘Navigation’?


In 2009, Danish anthropologist, Hendrik Vigh, following an extensive ethnography of young people in the West African country of Guinea-Bissau, wrote extensively about “social navigation” to describe how young people “disentangle themselves from confining structures, plot their escape and move towards better positions” (Vigh, 2009, p. 419). His rich, nuanced description offers a compelling rationale for why the metaphor of navigation is so appropriate to young people in the Global South:

Social navigation designates the practice of moving within a moving environment.…our social environment is always emergent and unfolding, in consequence requiring of the agent the capacity to ‘adapt’ and ‘read’ ‘capricious environments’…it forces us, in a social perspective, to consider the relation between the environment people move in and how the environment itself moves them…and the effect this has on possible positions and trajectories. (Vigh, 2009, p. 425, emphasis added)

For Vigh, considering both how “social formations move and change over time…[and] the way agents move within social formations…[offers a unique] perspective on practice and the intersection between agency, social forces and change” (Vigh, 2009, p. 420). This double movement offers a helicopter view of the here and now, the near and far, the there and then— in other words of who you currently are, where you currently are, and what’s happening here, as well as who you are (hoping) to become and how the context in which you find yourself is changing along all these axes of being and becoming. Navigation is thus rooted in a sense of the past as well as a search for a future, in action and imagination. “Navigation is, importantly, related to movement through both the socially immediate and the socially imagined” (Vigh, 2009, p. 425, emphasis in original). It is especially of importance in contexts of adversity and rapid change, since it considers the seismic shifts that occur in conditions of calamity (war, plague, poverty). Key here, according to Vigh, are the many ways in which “global, regional and local influences” will combine to affect lives and “what spaces of possibility will emerge or disappear, what trajectories will become possible and what hopes and goals can be envisioned” (Vigh, 2009, p. 422). In this rip-tide, there are “limits of the power embedded in our capacity to define and control our social worlds…we are never completely free to move as we want…we move in relation to the push and pulls, influence and imperatives, of social forces” (Vigh, 2009, p. 433). Our ways of acting, our strategies, and capacities need to take these multiple movements and constraints into account, and thus make ‘navigation’ an appropriate description of the endeavor.

What is a ‘Capacity’?


Youth development has been defined as “the process of growing up and developing one’s capacities in positive ways” (Walker & Dunham, 1994, unnumbered). The word ‘capacity’ is enticing and carries with it ideas of fluidity and flexibility, unlike hard skills, rigid assets, or even adaptive resilience. While the word capacity is frequently used in development, it is seldom defined or explained. What does a capacity consist of? What distinguishes a capacity from a skill, asset, capability, or adaptive ability?

A capacity is a way of coping with navigating. It is an ability or disposition that can be acquired, harnessed, or nurtured, independent of or using minimal external resources. To speak of a capacity is to speak of the potential to acquire new ways of being in the world, and new ways of shaping the social environment while also inevitably being shaped by it. It draws on the experiences young people in the Global South already possess through long-standing encounters with adversity, and the myriad synapses of experience, pathways, and techniques they already possess for maneuvering, ‘shadow boxing’ (Vigh, 2006), and ‘hustling’ (Thieme, 2018) their way through the world. A capacity is thus not stagnant nor prepackaged. It is not a series of adaptations that resilience frameworks offer, nor assets offered by positive youth development, nor oppositional ways of being in the world advocated by subcultural and youth resistance theorists; instead it relies on nurturing internal resources in individual and collective and real and imagined ways, to support young people as they make their way in the world.

A capacity recognizes that young people who live in resource-poor contexts of adversity already possess, in nascent form, the ability to move through their moving worlds (Vigh, 2009). To speak of a capacity is to ask how these latent abilities might be made visible and so reproduced, emulated, harnessed, and intentionally sought after, in order to better navigate these moving worlds. A capacity also carries with it the idea of responsiveness. A capacity is able to be formed, shaped, and molded, while simultaneously carving out, setting course on, and traversing unknown ways with courage and determination. It is fundamentally formative rather than adaptive in nature.

Frequently, capacity is conflated with the concept of capability. Indian economist Amartya Sen (1980) describes a capability as the functionings needed in order to live a life valued. So, for example, if one values a life consisting of family closeness and contentment, people would need capabilities such as access to education, health care, employment, and housing that will ultimately afford opportunities for family leisure and physical and ontological security. Development approaches based on capabilities thus focus attention on ensuring social policies and programs that enhance people’s freedom to acquire that which they value. Arjun Appadurai, in differentiating between a capacity and a capability, concludes that capacities provide “a collective, dense, and supple horizon of hopes and wants…within which more concrete capabilities can be given meaning, substance, and sustainability” (Appadurai, 2004, p. 82). Here the capacity is the internal arsenal, the capability the means to achieving it.

A Repertoire of Navigational Capacities for Youth in the Global South


Navigational capacities for youth depend on collective and individual agency, their ability to understand the world in which they live, and the recognition of what can be changed and what must be endured or circumnavigated. Each of these characteristics of navigational capacities emerges from mostly Southern theorists and offers opportunities for praxis and further theorizing. Navigational capacities consider the kinds of knowledges, attitudes, and behaviors that will help youth to negotiate fluid, shifting terrains, in order to achieve a successful outcome, from survival to flourishing, from adversity to advantage, in a directed journey over time drawing primarily on internal resources (Swartz & Soudien, 2015). The goal of a navigational capacities framework is to offer a heuristic for both research and practice that ultimately helps young people in the Global South flourish in their contexts, fully cognizant of the systems at work, able to recognize the allies they will require and the people they will need to become in order to succeed in a world in which the odds are stacked against the typical and in favor of the exceptional. These Southern youth need to develop the understandings necessary to hold themselves responsible for what is appropriately in their power to change; acquire the material, symbolic and aspirational resources necessary; decipher the systemic influence of structural oppressions; and learn the rules of the game, even if they do not choose to play according to these rules.

Navigational capacities must not depend on external resources alone, rather they should draw on the many potentials young people have to form and shape their worlds, while simultaneously being molded by it. At first reading, ‘navigational capacities’ is no more than a conceptual metaphor. However, as a concept it has the potential to provoke rich theoretical inflections. To navigate invites questions concerning the nature of the terrain to be covered, the nature of the vehicle in which it is to be traversed, and the abilities of those who operate the vehicle. Without doubt, differing terrain requires fit-for-purpose vehicles and varying skills to achieve successful outcomes. Key to the idea of navigation is movement—both of the actor and the environment in which they find themselves.

Figure 27.1 shows six broad domains in which navigational capacities might be described in terms of developing individual agency, acquiring a range of capitals, aspiring beyond given horizons, analyzing the influence of their environments, achieving open identities, and acting collectively to bring about justice. It integrates the theories of Arjun Appadurai, Pierre Bourdieu, Uri Bronfenbrenner, Paolo Freire, Patricia Hill Collins, and others in responding to the more individualistic and less structural approaches to youth development previously described (resistance, assets, and resilience).
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Figure 27.1. Diagrammatic depiction of six navigational capacities (Source: Author).



The Capacity to Act Alone, Self-Manage, and Develop Agency


The debate between the individual and the collective has been in existence for much of the past century. The key contestations have centered on the nature of personhood, agency, and action to bring about change. In short, for the Global North the individual has been central while in the South it has been “a thoroughly fused collective ‘we’” (Menkiti, 1984, p. 79). This dichotomy and caricature is being dissolved across the divide. According to Cameroonian anthropologist, Francis Nyamnjoh, “indigenous African societies have tended to make their agency both individual and collective…involving a great deal of negotiation and concessions by the individual and the communities to which they belong” (Nyamnjoh, 2002, unnumbered). American sociologist, Christian Smith, in his book What is a person? writes that a person is “the efficient cause of his or her own responsible actions and interactions…[and] exercises complex capacities for agency and intersubjectivity…in loving relationships with other personal selves and with the nonpersonal world” (Smith, 2010, p. 61, emphasis added).

In terms of agency, does an individual have power to act and to change their lives or are they only acted upon? Historically, here too the divide has been clear, this time between psychology and sociology. More recently, the answer has become that both are true (Archer, 2003). Individuals are both “products of their environment” and “producers of [their] environments” (Bandura, 2000, p. 75). Their ability to bring about change may be limited and dependent on access to power and resources, but they are able to act against adversity, even in small ways. By recognizing their limited ability, they do well not to blame themselves for failure while still attempting to change their lot (see resilience and ecological systems psychology works by Harrison, 2013 and Bronfenbrenner, 1992, respectively). On this point, some sociologists remain unconvinced about the possibility of choice within preset structures and habitus (Bourdieu, 1986, 1991).

Finally are agents ever able to succeed in bringing about change by acting alone, or is success dependent on collective agency? Here too the answer must be both. Albert Bandura argues that people’s “agentic capability enables them to influence the course of events and to take a hand in shaping their lives” (Bandura, 2000, p. 75). However, he concedes that this agency is strengthened collectively. Individuals acting alone in the face of huge systemic inequalities are less likely to succeed in bringing about change for themselves or others than those who organize and plan to bring about change through policy change, social movements, or revolutions.

Notwithstanding these three critical debates, it is clear that individuals must act, can act and should act. How successful their attempts will be, and whether the methods used should be those of resistance, or resilience and adaptation, or through developing assets, is open to debate. In keeping with Vigh’s idea that navigation is the motion of the agent within the motion of the environment, it is especially important that the goal in navigating is to exert agency despite difficult contexts, “to escape confining structures” (Vigh, 2009, p. 419) and to gain “viable life chances, social worth and recognition” (Vigh, 2009, p. 421). Navigating is thus a strategy “for moving toward a goal while at the same time being moved by the social terrain…[and] provides insights into exactly this interplay between objective structures and subjective agency” (Vigh, 2006, p. 55).

Navigation therefore requires of an agent the capacity to read the social environment, consider possible ways of responding, to then respond, and then to recalibrate to do the same over again, at multiple junctions along the journey (Archer, 2003). To navigate demands both social and intrapersonal vigilance (Vigh, 2009). As Emirbayer and Mische (1998, p. 969) describe it, individual agency is fundamentally the “capacity of actors to actively constitute their environments through selective control over their own responses.” This responsiveness to the environment might be the only way in which they exert agency, yet it is seldom without effect.

Young people will be served by developing their capacity to self-manage, avoid avolition and fatalism, or to sink into victimhood. They will need to develop the capacity for action, to learn to hustle (see Morris and Adjei, this volume) and to grab whatever opportunities come by. Since “agency varies to the extent that choice and structure interact” (Côté & Levine, 2002, p. 168), they will need to exercise even limited choices to ensure self-care, including finding the help they need to overcome disappointments, failures, anxieties, and the many mental health issues rampant in the twenty-first century. Ultimately, young people must act, no matter how constrained their action might be.

Vital in this navigational capacity to act alone, to self-manage, and to develop agency is that it is only one of several capacities. Placing it first in a list is no indication of its centrality; in fact, the opposite is true. It is first in this repertoire only to establish that it is not, unlike many youth development frameworks, primary. It is important but not the centerpiece. It is a pushback to the subtle messages given to young people in egregious contexts, that everything depends on them. The navigational capacity to act alone, instead contends that individual agency is only a starting point.

The capacity to act alone, to self-manage, and to develop agency comprises:



1. The capacity to see yourself as an agent rather than a victim, in order to change what can be changed, and seek help when change is not possible.

2. The capacity to overcome disappointments and failures, to develop internal resources to act, including qualities such as courage and self-belief.

3. The capacity to accumulate external resources to aid with self-care, mitigate avolition, and ensure physical and mental health, including the resources to address depression, conflict, rejection, sabotage, poor self-esteem, jealousy, and anger.

4. The capacity to stay vigilant and engaged (even hustle) in order to take whatever opportunities for growth and survival present themselves and to develop experience, courage, and tenacity.



The Capacity to Acquire a Range of Capitals


French sociologist Pierre Bourdieu offers numerous concepts useful for understanding how people remain stuck in their ‘social’ place. Among these are his ideas around forms of capital, symbolic power, and habitus—the way resources, structures, and institutions mold us according to the ‘rules of the game.’ Bourdieu (1986) defined four types of capital that are unevenly distributed in the social world, and which shape individuals’ chances of flourishing: in addition to economic capital, most readily understood, Bourdieu described social, cultural and symbolic capital. Each form of capital is able to be exchanged for other forms of capital.

Social capital is the network of social relations among people who recognize each other’s similar status, and who then help each other to succeed. In Bourdieu’s schema, these connections are not freely chosen, but reproduced, and perpetuate inequality since they rely on effort that requires resources and “a continuous series of exchanges in which recognition is endlessly affirmed and reaffirmed” (Bourdieu, 1986, p. 252).

Cultural capital comprises the resources transmitted predominantly through family and institutional relations including shared knowledge, education, ways of speaking and behaving, and appreciation of similar cultural pursuits. Those in possession of cultural capital are able “to appropriate the profits from this operation” since the bearers “give value” to objects and practices of their choosing (Bourdieu, 1991, p. 75). The extent of cultural capital depends on the resources available for others to pass it on within an environment where it already exists. For Bourdieu, the presence of cultural capital is often rewarded in symbolic ways—through recognition of people as valuable and competent, and worthy of prestige, honor, and respect, which in turn enhances the potential to accumulate economic capital.

This level of recognition and dignity further enhances the symbolic capital with which people move through the world. In more contemporary terms, symbolic capital is dependent on where you are in the matrix of domination (Collins, 1993)—whether White or Black, Northern or Southern, rich or poor, straight or gay, male or female, urban or rural, noble or common, able-bodied or not. Symbolic capital is obtained through “misrecognition” (Bourdieu, 1991, p. 91) and the exertion of invisible ‘symbolic violence’ that serves to maintain social hierarchies. Here Bourdieu’s view of symbolic violence follows Johan Galtung’s (1990) notion of cultural violence; the social norms in a society that allow structural violence and exclusion to persist. For those navigating a world of change and adversity, with few resources, being denied symbolic capital—dignity and respect—is a further burden, one not withheld from those whose worth is ‘misrecognized’ because of the rules of society’s game (Bourdieu, 1986).

Symbolic violence operates through “intimidation…suggestion and insinuat[ion]” (Bourdieu, 1991, p. 51). It serves to limit access to power and resources, and acts only with permission; it is a “violence which is exercised upon a social agent with his or her complicity” (Bourdieu & Wacquant, 1992, p. 167), even if such permission is not conscious. So, for example, feelings of inferiority occur when a social norm about someone who is disabled or a migrant is internalized. Symbolic power is exerted in subtle ways, it “tells him [sic] what he is, and thus leads him to become durably what he has to be” (Bourdieu, 1991, p. 52, emphasis added). This symbolic violence limits social mobility, offers differential privilege, and reduces access to other forms of capital. Victims of symbolic violence blame themselves for their circumstances, or their inability to escape their lot. The ideology of meritocracy is a form of symbolic violence that results in young people believing that they can achieve anything if they work hard enough (Swartz, 2009). The truth is that rules govern social mobility and developmental outcomes.

Different combinations of capitals result in some who are confident, others who are timid, or some who will wrongly blame themselves for their failures or unduly take credit for their successes when these are inherited (and reproduced) rather than earned or produced. Capitals also structure how success can be reproduced: by following the rules of the game—set out clearly only to those already in possession of all the advantages. A theory of multiple forms of capital is particularly useful in Global South contexts since it explains persistent inequalities along with nascent tools for disrupting these inequalities.

For young people navigating in the Global South, nurturing their ability to pursue and accumulate multiple forms of capital is possible, and a strategic intervention. These capitals taken together structure the social worlds in which they find themselves and “enable access to networks, improve psychosocial well-being, provide insight into the so-called ‘rules of the game’ and open opportunities for advancement” (Swartz & Soudien, 2015, p. 92). Learning about the forms of capital is a way of moving through a moving world. In the absence of economic capitals, what other capitals can be pursued, and with what strategies? When confronted with exclusion from some groups, and with symbolic violence in others, how might a young person from the Global South respond? Being aware of the hard structure of lives offers an opportunity for these new strategies and responses.

Naming the accumulation of a range of capitals as a navigational capacity aims to make explicit the hidden rules of the game, especially regarding social mobility. If young people understand the ways in which capital is reproduced, and what forms of behavior are valued and allow inclusion into networks and institutions, they are better placed to pursue these. Furthermore, if they are aware of the social structures that strip them of respect, honor, and prestige in society, this knowledge may better aid them to resist them. As Vigh succinctly puts it: “[O]ur ability to move in relation to the movement of social forces depends on the speed and volatility of change as well as the level of exposure or shelter that our given social positions and ‘capital’ grants us” (Vigh 2009, p. 430).

Capitals, including social connections, educational qualifications, and an ability to interpret the rules that govern upward mobility, social upliftment, and workplace successes are central to sustaining a livelihood and for flourishing. Here the capacities needed are those which help young people individually and collectively to set goals and make plans toward their aspirations, and articulate views in convincing and productive ways in competition with those who have greater stores of cultural capital. Developing these capacities to acquire multiple forms of capital will require focused attention and support in homes, educational institutions, in youth development support structures, and through national interventions. Helping young people see the need for confidence rather than intimidation, and for valuing new forms of culture and knowledge, will begin to break down the barriers that Southern youth regularly encounter.

The following are examples of what might constitute navigational capacities in the area of acquiring capitals:



1. The capacity to accumulate economic capital through good financial literacy practices over time and in changing circumstances.

2. The capacity to develop networks, at multiple levels, and growing in confidence to do so.

3. The capacity to understand the cultural and institutional rules that govern a social environment, in shifting personal contexts, and to know what is valued, and then to decide whether to play by those rules or create your own.

4. The capacity to demand respect and dignity no matter your location in hierarchies of domination.

5. The capacity to distinguish between personal choice and socially structured constraints, and thus avoid unnecessary self-blame or unwarranted credit.



The Capacity to Aspire, Dream, and Plan Toward Possibilities


For Indian anthropologist, Arjun Appadurai, the capacity to aspire is a cultural capacity that consists of recognizing how cultural norms orient people to the future. Aspiration, he argues, offers the opportunity for young people to develop new horizons and “a map of a journey into the future” (Appadurai, 2004, p. 76). Aspirations include desires about living, relating, working, possessing, playing, and dying. Appadurai argues that aspiration is a cultural capacity since “it is in culture that ideas of the future, as much as of those about the past, are embedded and nurtured” (Appadurai, 2004, p. 76). Culture’s “orientation to the future” however, “is almost never discussed explicitly…[even though] development is always seen in terms of the future—plans, hopes, goals, targets” (Appadurai, 2004, p. 60). Appadurai, in speaking of the capacity to aspire, critiques the idea that people’s lives are hard-structured by culture with no way of changing it (as in Bourdieu’s view of habitus and cultural capital). For Appadurai (2004):

The capacity to aspire is thus a navigational capacity. The more privileged in any society simply have used the map of its norms to explore the future more frequently and more realistically, and to share this knowledge with one another more routinely than their poorer and weaker neighbors. The poorer members, precisely because of their lack of opportunities to practice the use of this navigational capacity…have a more brittle horizon of aspirations. (p. 69)

Since “the capacity to aspire…is not evenly distributed in any society” (Appadurai, 2004, p. 68), it must therefore be nurtured. If it is present, it has the potential to affect entire groups of people as it becomes a resource for others to draw upon when planning for the future. Without this metaphoric map, people living in poverty are less able to navigate from where they are to where they want to be in the future; they are constrained by an absence of experience and role models. This absence of aspiration often results in uncritical loyalty to group norms or an exit from their culture—whether the latter takes the form of violent protest or total apathy.

Appadurai offers three suggestions for how the capacity to aspire might be nurtured. Fundamentally, “the capacity to aspire is built by changing the terms [or politics] of recognition” (Appadurai, 2004, p. 77). The ‘politics of recognition’ holds that there is a moral obligation to afford people, no matter their cultural milieu, social standing, and dignity. If this recognition is not afforded it must be demanded. In practical terms this means nurturing people’s voice: “the capacity to debate, contest, inquire, and participate critically” (Appadurai, 2004, p. 70), and in so doing to ensure that others—the group to which one belongs, and the powerful who act as gatekeepers—allow aspiration, instead of relegating people to accepting “what is on offer” (Appadurai, 2004, p. 70).

Furthermore, in order to aid an orientation to the future “effort should be made to cultivate an explicit understanding of the links between specific wants or goals and more inclusive scenarios, contexts, and norms among the poor” (Appadurai, 2004, p. 83, emphasis added). Here the task is to debate what is possible, how it relates to cultural norms, and what is needed to achieve these desires. This requires a dialogue between “aspirations and sedimented traditions” (Appadurai, 2004, p. 84).

Appadurai argues that the capacity to aspire may be the most fundamental capacity upon which others’ capacities depend (although he does not name these), since it offers “an ethical and psychological anchor, a horizon of credible hopes” (Appadurai, 2004, p. 81). If people only have “expectations-near” and not “expectations-distant” based on “experience-near” and “experience-distant” (Geertz, as cited in Appadurai, 2004, p. 70), they will be limited in their ability to escape their current circumstances. The ability to act alone, act together, analyze the environment, achieve open identities, and achieve capitals will all be affected. A capacity to aspire thus requires many of the same capacities as the capacity to act alone: determination, self-motivation, a dream, planning, and perseverance, so that apathy and exit are not options.

The navigational capacity to aspire is nurtured through developing:



1. The capacity to see a future horizon free from the constraints of current experience and imbued with a freedom to dream.

2. The capacity to see yourself as becoming somebody worthwhile and doing something valuable, rather than an overly idealistic ‘anything’ or a deflating ‘nothing’.

3. The capacity to reflect on goals and desired outcomes, and ensure that plans are realistic and measurable.

4. The capacity to reconcile loyalty to cultural norms with explorations of “experience-distant” to widen the repertoire of pathways available to you.

5. The capacity to evaluate opportunities and contexts, to judge which to pursue and which to decline, or from which to walk away.

6. The capacity to present oneself in ways that are appropriate and encourage positive reception.

7. The capacity to demand new terms of recognition for your cultural heritage, values, and norms, as you navigate among the powerful.

8. The capacity to exercise your voice, individually and collectively, in moving toward desired aspirations.

9. The capacity to resist exiting and exclusion from aspiring through apathy or violence.

10. The capacities to plan, coordinate, manage, and mobilize energies in a manner that ensures the greatest chance of success.



The Capacity to Analyze the Intersecting Impact of Policies and Practices


Russian-born psychologist, Urie Bronfenbrenner (1992) proposed that youth development be seen as occurring in the midst of a series of nested ecological systems. Using a matryoshka doll (a set of wooden dolls of decreasing size placed one inside another) as a metaphor, he described the microsystem, the mesosystem, the exosystem, and the macrosystem, which itself is located in a chronosystem (change over time). At the center of this ecology is the developing individual young person.

For Bronfenbrenner, the microsystem comprises relationships and activities in immediate contexts such as school, home, and community, while the mesosystem describes the interrelationships between these microsystems. The exosystem comprises institutions and practices of which the young person is not directly a part, but whose consequences they experience. These include, for example, the criminal justice system; the national economy; health, education, social and transportation services; mass media; and parents’ working hours. The outermost macrosystem consists of prevailing attitudes and ideologies of a society including its political contexts, cultural milieus, and belief systems. It is here that systems of racial and gender injustice can be included as well as cultures of violence, impunity, patriarchy, or corruption. The chronosystem, as change over time, encompasses changes to the individual such as puberty, adoption, and displacement, as well as changes to the environment such as a move from authoritarianism to democracy, war to peace, or technological shifts. Bronfenbrenner’s clear contribution to frameworks for youth development, like Bourdieu, emphasizes limitations of individual choice in determining life outcomes for young people. Unlike Bourdieu, his taxonomy offers multiple practical examples of the influences and interactions between influences in the development of a young person.

For Southern youth living in shifting and adverse environments, recognizing these multiple intersecting influences in their lives is critical in order to ensure that they both survive and have a chance to flourish. This consciousness of the environment, and with it an ability to unravel and anticipate its effects, is the first task of the navigational capacity to analyze contexts. It must also include the actual act of analysis—not all at once, or the whole—but in near and distant ways. For example, when South African students focused, during two years of protest, on policies around access to higher education, their analysis resulted in the recognition of the so-called missing middle—the absence of financial aid for those whose parents earned more than the minimum required to qualify for financial aid, but too little to actually pay for a child to attend university (Cloete, 2016). Young people globally have been at the center of many of these movements for social change that began with a recognition and analysis of the systems and structures that lock them out in both overt and subtle ways.

This capacity to analyze and recognize also mitigates the ‘misrecognition’ of which Bourdieu (1991) speaks; the symbolic violence that results in the ‘blame the victim’ phenomenon that young people frequently buy into and that youth development frameworks, sometimes unwittingly, promote. Young people, especially in their teen years, express a strong sense of possibility, and when thwarted, as is so often the case in the Global South, blame themselves. This self-blame frequently results in hopelessness, antisocial behavior, apathy, and lack of volition—the loss of will to act (Swartz, 2009). Instead, by nurturing the ability to navigate turbulent social worlds by focusing on environments that “are always in motion – on the micro, meso or macro level” (Vigh, 2009, p. 430), possibilities arise for action to change the policies and practices, or to find new ways of navigating in these limiting environments.

Such navigations may include the capacity to embark on ‘workaround’ strategies to overcome barriers that are not of their own making, yet which stand in their way. Many of these aims may be achieved by encouraging young people to discuss features of their lives at multiple levels—at school, in the context of families and communities, and how these microsystems interact and to what ends, as well as how culture, religion, media, labor laws, and other local and national policies impact their lives and keep barriers in place. This may be an ambitious expectation from a young person. However, even if these powers of analysis begin in small bounded ways, the benefits are likely to contribute to new ways of moving through a moving environment.

The capacity to analyze the intersecting impact of policies and practices includes:



1. The capacity to analyze structural obstacles, including, for example, the effects of poverty on self-actualization, education, and employment.

2. The capacity to recognize the intersecting nature of policies—for example, how rules governing access to education also affect access to employment, or how public housing far from places of work also affects lives and livelihoods.

3. The capacity to resist pressure to abandon worthwhile aims and to internalize ‘blame the victim’ arguments, and instead to find workaround strategies (for now) to ensure survival.

4. The capacity to recognize (and resist) the ways in which public policies and practices at multiple levels differently affect people based on social identities such as race, class, geography, and ability.

5. The capacity to recognize misrecognition, in other words that not all success is a result of effort, but that it is frequently inherited and reproduced; and that failure is also due to intentional exclusion by the dominant and powerful.



The Capacity to Achieve Open Identities, Solidarity, and Justice


In 2007, Stuart Hall optimistically wrote that,

there has been an enormous waning and weakening in the given collective identities of the past—of class and tribe and race and ethnic group…the world has now become more pluralistic, more open…there is a relatively greater degree of openness in the balance between the ‘givenness’ of an identity and the capacity to construct it or make it. (Hall, 2019, p. 315)

While this may be somewhat true in the Global North, where Hall wrote as a Jamaican immigrant, in Southern contexts oppression based on social locations remains marked. Patriarchy and sexism, homophobia, xenophobia, misogyny, violent masculinities, ableism, and class and caste discrimination are rife, yet worsened by actors possessing fewer resources with which to defend themselves from its consequences.

When these many axes of social division “be it race or gender or class…work together and influence each other” (Collins & Bilge, 2016, p. 2), the consequences are even greater. Patricia Hill Collins put forward the notion of intersectional analysis to show how oppressions interact and also to draw attention to how they are related. When people are enmeshed in “interlocking systems of oppression” (Collins & Bilge, 2016, p. 67) that operate at structural, political, and representational levels (Crenshaw, 1991) they are devalued, silenced, and their value is ranked. In the Global South, as elsewhere, the search for some form of recognition, some reclaiming of power, frequently results in subjugation by the subjugated. In contrast, when justice struggles to focus on justice for all rather than only on single issues of emancipation, there is a higher possibility of success (Butler, 2015; Davis, 2011). Social solidarity in contexts of adversity is thus critical. In the feminist activist Audre Lorde’s words: “There is no such thing as a single-issue struggle, because we do not live single-issue lives” (Lorde, 2007, p. 138).

In order to navigate these fraught contexts, it is critical that young people develop the capacity to achieve solidarity with others who are engaged in a quest for fair and equitable treatment, no matter the axis of marginalization. Young people living in adversity should be encouraged to find ways to embrace openness and diversity, to adopt non-oppressive practices, and to be vigilant in ensuring their pursuit for justice does not unwittingly (or intentionally) quash the rights of others. Struggles against race-based discrimination should go hand in hand with those against gender oppression, cultural marginalization, and for religious freedom and sexual lifestyle choices. These equalities form the basis of the Universal Declaration of Human Rights (United Nations, 1948).

Achieving open identities as youth further contributes toward young people’s abilities to acquire forms of capital, and to overcome barriers that adversity brings. An intersectional understanding of how various capitals are accessed, as well as how various ecological systems differently influence social location, is of importance to navigational capacities. Working together across forms of exclusion will contribute to greater effectiveness as young people navigate their lives through moving conceptions of the social construction of identities rather than as fixed locations that allow success for some and disallow it for others. In the words of feminist scholar and activist bell hooks, this “consciousness, an identity, a standpoint that opposes dehumanization…enables creative, expansive self-actualization” (hooks, 1990, p. 15).

The navigational capacity of achieving open identities, solidarity, and working toward aims of shared justice requires:



1. The capacity to embrace diversity, to adopt nonoppressive practices with regards to race, class, gender, sexuality, ethnicity, ability, and geography.

2. The capacity to recognize the intersecting impact of oppressions and work in solidarity with others striving for a more just world for all.

3. The capacity to work with others toward common goals of justice.



The Capacity to Act Together for Each Other’s Good and Develop Collective Agency


Collective agency is not well or widely theorized in the Global South. In the scholarly literature it is frequently referred to and contrasted with individual agency, but mainly offered in the form of case studies of what has succeeded and what has failed in specific moments and places. The work of Brazilian educator, Paulo Freire (1972) is one such case study. Freire developed a way of teaching that encouraged collective agency among illiterate peasant farmers in Brazil. Through teaching literacy, collective praxis, and conscientizaqiio [conscientization], he empowered farmers to act against oppression and toward their own emancipation. His strategy required literacy so that farmers could follow price fluctuations and who was dominating trade. Through collective reflection and action, he hoped that the oppressed would not allow themselves to be “treated as individual cases, as marginal persons…as the pathology of the healthy society” (Freire, 1972, p. 74, emphasis added), but as victims of structural injustice—one that could be overcome though “intervention in the world as transformers of that world” (Freire, 1972, p. 73).

The capacity to act together in order to bring about change for self and others is integrally connected with many of the other navigational capacities described in this article. Acting collectively depends on the volition to act at all—and this is primarily an individual resolve. The ability to act collectively also depends on the capacity to recognize and analyze the systems and structures of a moving environment, and to dream of how these might be overcome. It is dependent on working together in solidarity with others. The capacity to act together is further bound up in what Appadurai (2004) notes as,

the capacity of the poor to exercise ‘voice,’ to debate, contest, and oppose vital directions for collective social life as they wish…for voice to take effect, it must engage social, political, and economic issues in terms of ideologies, doctrines, and norms which are widely shared and credible. (p. 66)

The capacity to exercise voice is frequently available in collective contexts such as educational, religious, sporting, and cultural associations and institutions. Often, but not always, these offer opportunities for positive collective social action for navigating hostile contexts, advocating for resources, and mobilizing to effect change (Youniss et al., 2001). Such collective action cannot be underestimated, but it is also not sufficiently encouraged as an important strategy for youth development. The developmental assets and positive youth development approach to youth work emphasize this aspect of participation and service to others. The difference lies in the structured nature of these activities. In Global South contexts where resources are limited, opportunities for community service may not be as feasible as they are for those in the Global North. However, participation in campaigns, protests, and pressure groups that cost time but no other physical resources are a navigational capacity in that they allow actors to respond collectively to issues that, if solved, will be in their interests, and in the interests of those like them.

For young people in the South, struggles against domination and inequalities have long been part of the fabric of their lives. What is new, however, is the growth of democracy, and with it, freedom to organize, protest, and work for collective change. Awareness of these injustices has also grown as student protests, uprisings, and revolutions have been broadcast on social and traditional media. The navigational capacity to act together for each other’s good, and develop collective agency is supported by:





1. The capacity to organize collectively to bring about change across multiple sites of oppression.

2. The capacity to advocate for resources, opportunities, and needs for self and others.

3. The capacity to articulate ideas, views (and objections) in convincing and humanizing ways.

4. The capacity to confront power and navigate bureaucracies that prevent access to opportunities and resources; to understand the rules of the game and work to change these rules.



A Formative Framework for Practice and Analysis


Navigational capacities could be termed an approach to youth development that takes seriously Southern contexts and values—including collectivity, oppressions, and cultural anchors—that may differ substantially from the methods and theories currently in use and derived from well-resourced Global North contexts. The navigational capacities framework recognizes that while many challenges faced by young people are universal, the depth and consequences of these adversities are far greater and the tools needed to overcome them far fewer for youth in the Global South. Navigational capacities as a framework includes individual agency, but goes beyond it to include the collective nature of acquiring capitals, considering culture, analyzing systems, and working with others to bring about change.

Also central to the idea of navigational capacities is critical consciousness (or ‘wokeness’) that young people need in order to comprehend not only the way the world works and the way it conspires against them, but also the many nodes and inflections at which it is possible to intervene in what might look like an inevitable outcome. This is done by changing the odds rather than beating the odds; by learning the rules of the game, and as Bourdieu puts it, “position[ing] oneself not where the ball is but where it will be” (Bourdieu, as cited in Vigh, 2006, p. 54). This power of analysis required of young people in the Global South must include a sense of largesse, that considers not only their own social location (poor, young, Black) but also those intersecting identities that compound exclusion and marginalization (queer, female, disabled). To make the world hospitable means to take seriously Martin Luther King’s injunction ‘an injury to one is an injury to all,’—to strive for open identities that pursue justice on multiple fronts, and recognize the need for others’ struggles alongside their own, is central to the idea of navigational capacities primarily as a collective endeavor.

For young people to deal with an unassailable world, they need to do more than adapt to suit its assaults. Rather they require a repertoire of capacities that allow them to shape their world, to offer alternate ways of being and, over time, to entrench these as practices characteristic of Southern youth. The goal is survival or even flourishing in adversity, it is the capacity to make a new world possible. Furthermore, navigational capacities have the potential to affect multiple aspects of young people’s lives—from restructuring interpersonal relationships, to pursuing unbounded livelihoods, and to re-norming how youth engage with the planet and its systems, structures, and frailties. Navigational capacities can assist Southern youth to survive, to thrive, and to bring about formative change.

There are, naturally, numerous questions that such a heuristic framework invites at the level of both praxis and theorizing. How might such a framework be developed as a theory? This could be done by considering how each capacity relates to the others, and how they relate to young people’s flourishing and ability to transform their shifting worlds. Attention could also be given to the numerous tensions embedded between and within capacities such as those that are individual or collective, cultural, or universal, in the realm of action or imagination, and those that require learning or unlearning. Case studies on what acting together, acting alone, acquiring capitals, aspiring, achieving open identities, and analyzing social structures looks like across Southern contexts will further contribute toward theorizing. Questions could be asked about how navigational capacities develop and evolve over time in individuals and in groups, as well as across contexts.

At the level of praxis, how might navigational capacities be nurtured and measured? Since a capacity becomes navigational in practice, as its bearer moves through a moving environment, for these capacities to be nurtured, it stands to reason they should be nurtured in context, as opportunities for new ways of acting alone and together present themselves; as the systems in which young people find themselves become increasingly complex or nefarious; and as they begin to learn the rules of ever more complicated games within games. This nurturing can and should be done by young people organizing themselves and among peers, but there is also space for adults who care for and serve the young to embark on emancipatory mentoring relationships, and for institutions in which young people find themselves to encourage intentional critical analysis and conscientization of their own institutions (e.g., school, workplace, university, or street corner). Measuring these evolving capacities is an important endeavor that will require thoughtful and innovative methodologies. How navigational capacities might be theorized, nurtured, measured, and practiced all offer productive avenues for further enquiry.
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CHAPTER 28 


First Generation Students Navigating Educational Aspirations in Zanzibar and Ghana



Emily Markovich Morris and Millicent Adjei



Introduction


This article examines how first-generation secondary school and university youth in Tanzania and Ghana negotiate the daily financial, social, and emotional uncertainties in their lives as students. Using Appadurai’s (2004) concept of navigational capacity, a metaphorical map made of a “dense combination of nodes and pathways,” (p. 69) this research illuminates the different pathways and circumstances that shepherd students’ journeys, and the processes youth undertake as they negotiate their immediate needs, their socioeconomic realities, and their individual and familial wants and expectations for their futures. Two interconnected navigational capacities are employed to analyze and contextualize youths’ strategies in the process of becoming high school and university graduates: the capacity for action (Mahmood, 2001)—that is the collective agency harnessed through relations with people in youths’ families, schools, and communities; and the capacity to hustle, which is a strategy of mobilizing social connections, life experiences, and tenacity to persevere through struggles and uncertainties (Adjei, 2019; Thieme, 2013, 2018). This research demonstrates through youth-centered methodologies how the concepts of capacity for action and hustling are critical to educational research and understanding the lives of youth in the Global South.

Using popular theater and life history approaches, this empirical study shows the ways in which young men and women perform hustling, both literally, as a theatrical enactment, or figuratively through their stories, as a response to the uncertainties and challenges in negotiating an education. The article engages three research questions:



1. How do first-generation secondary school and university students in Zanzibar and Ghana use their capacity for action and hustling throughout their schooling?

2. How do these navigational capacities help youth seize opportunities and surmount the structural barriers they encounter as students?

3. Why are these navigational capacities critical for achieving the aspirations and futures youth envision for themselves?



The article starts by introducing the literature on the capacity for action and the capacity to hustle and explaining how these concepts are re/defined for this research with first-generation students. Next, the methodological approach is described. Finally, findings on how youth use the capacity for action and hustling in order to get to, get through, and get by in schooling are presented, followed by a discussion of how to inform policy and practice to better serve first-generation students.

Navigational Capacities: The Capacity for Action and the Capacity to Hustle


There is a sizable body of literature on barriers to education in sub-Saharan Africa and the Global South. However, there is little analysis of the unique experiences of first-generation students in secondary school and higher education in countries like Ghana and Tanzania. Whereas in the Global North first-generation secondary and university students are often the exception, in the Global South where access to secondary and higher education has been historically low, first-generation students are still the norm in many educational institutions (Darvas et al., 2017). As such, there is less written on the topic in Ghana and Zanzibar where a large proportion of advanced secondary school and university students are the first in their families to reach this level of education. While some agencies and researchers have tried to apply psychological perspectives to youth and education studies in the Global South, especially in examining non-cognitive theories such as grit, resilience, persistence, and perseverance developed in the Global North (Learning Metrics Task Force, 2013), this research often focuses on youths’ attributes and does not adequately consider the contexts within which youth live. Likewise, sociological studies on first-generation college students commonly draw on theories such as Bourdieu & Passeron’s (1990) habitus and individual agency (see Gale & Parker, 2015 as an example). Again, these theories and concepts are individually oriented and far removed from the contexts in which students learn in the Global South and it is necessary to consider the role of collective agency in analyses of schooling in countries like Ghana and Tanzania.

In this article, the capacity for action is the collective agency that youth perform in negotiation with the people in their families, schools, and communities. This collective agency reflects youths’ religious, cultural, geographic, and socioeconomic backgrounds, as well as their knowledge of the education system (Morris, 2018). Borrowing from Mahmood’s (2001) theorization of the “capacity for action” (p. 203), collective agency is performed when the “condition permits” (p. 206) through both subtle and apparent acts of resistance. In the contexts of the Global South this agency is collective or socially embedded (Alidou, 2005; Khurshid; 2015; Morris, 2018) and “always formed in interaction and in the thick of the social life” (Appadurai, 2004, p. 67) and in relation to broader cultural beliefs and norms.

The capacity to hustle is a performative agency used by youth in the Global South to get to, get by, and get through schooling amidst the uncertain and precarious conditions in which they live. Hustling is “a constant pragmatic search for alternative structures of opportunity” (Thieme, 2018, p. 2). It can include the daily scramble to find money to pay for schooling costs, cramming for high-stakes exams, finding time to study amid work and home-life responsibilities, and trying to manage family and personal emergencies. Hustling as a theoretical concept is nearly non-existent in educational scholarship and literature (Adjei, 2019), despite its high potential for analyzing youths’ strategies for managing uncertainties and precarity in the process of schooling. Together these capacities enable a more contextually relevant approach to youth-centered research in the field of education in the Global South. This approach also allows the authors to challenge the subjective portrayal of youth as lacking direction and capacity and instead present them as agents mapping tenuous historical, social, economic, and geographical inequities that have created tremendous obstacles in their educational pathways.

Returning to Appadurai’s (2004) framework of navigational capacities, this article examines youths’ collective assets instead of their deficits. Gale and Parker (2015) and Bok (2010) applied this concept of navigational capacity in the context of marginalized, largely first-generation university students in Australia, where youth have different, spatialized “map” and “tour knowledges” (Gale & Parker, 2015, p. 82) of how to navigate their educational aspirations and futures. Drawing on de Certeau’s (1984) definitions, “map knowledge” requires familiarity and practice with the larger geographical picture, including starting and endpoints and alternative routes (Gale & Parker, 2015, p. 90). In contrast, “tour knowledge” (Gale & Parker, 2015, p. 82) is navigating physical and social spaces through vague instructions provided by others, such as siblings or parents. If youth get lost, tour knowledge can only suggest alternative routes already traveled by the guide. Students from more privileged backgrounds, whose families have influence and power, “share this knowledge more routinely” (Appadurai, 2004, p. 69). Therefore exploring navigational capacity as a “cultural capacity, rather than an individual motivational trait, enables an analysis of the effects of the unequal distribution of social, cultural and economic capital” (Bok, 2010, p. 164) on youths’ aspirations for their futures.

Re/defining Agency and Hustling among Students in the Global South


There are two reasons the authors use the concepts of capacity for action and capacity to hustle for examining how first-generation students negotiate the everyday uncertainties in their precarious circumstances. First, these concepts provide a vantage point for uncovering the embedded historical and contemporary structures youth face in the contexts of schooling in Ghana and Zanzibar. Second, they offer theoretical frameworks for examining youths’ navigational capacities in the Global South that reflect the actual strategies and processes youth employ in an environment where becoming a secondary school or university graduate is not yet an expected norm or accessible pathway for all youth. The concepts used to examine youths’ narratives on schooling must be inductively formed based on the experiences of youth in the Global South and not deductively tested using Global North theories. Like Thieme (2018), the authors contend that hustling pushes researchers and practitioners in the field of youth studies to see young people’s futures and navigational capacities from the economic, social, and cultural vantage points of their lives in the Global South. Hustling is a loaded term in both the Global North and South often associated with youth who are engaged in rogue and criminal activities. This censure of the concept of hustling disparages the innovative, resourceful, and often underestimated strategies youth use to get by and obtain an education, especially youth in the Global South (Adjei, 2019; Thieme, 2018). Hustling is not a new strategy created through “ontology building…but rather through the reclaiming of a familiar—seemingly prosaic, certainly loaded—vocabulary” (Thieme, 2018, p. 2).

The youth in this research used the term hustling to describe how they managed crises and emergencies as they navigated new educational territories in their lives as first-generation secondary and university students from socially and economically marginalized communities and families. Hustling was used as an expression of self-authorship in an environment where they were subjected to a constant barrage of educational labels—such as dropouts, truants, and failures—that publicized their shortcomings. Thus the Ghanaian and Zanzibari youth in this study used hustling as a strategy for engaging collective agency and creativity in the process of navigating the structural barriers in their home, school, and community environments. These concepts are interwoven throughout this article.

Youth-Centered Methodologies


Two youth-centered methodologies were used in the empirical research—the popular theater and life history approaches. The narratives generated through these two methodologies were analyzed using narrative inquiry, a social science methodology that examines stories as a “portal through which a person enters the world and by which his or her experience in the world is interpreted and made personally meaningful” (Connelly & Clandinin, 2006, p. 477). In the process, participants made meaning of their experiences, their identities, their cultures, and their worldviews (Spector-Mersel, 2010). Stories were cultivated through interviews, writing of theater scripts, and individual journaling.

In Zanzibar, stories were created through popular theater workshops conducted with forty-one youth at the end of their ordinary secondary schooling.
1 The popular theater approach has been used across sub-Saharan Africa to engage communities in conversations around development issues such as health, education, and women’s empowerment (Mlama, 1991). The research team, Emily Markovich Morris, Abrahman Faki Othman, and Ahmad Ali Mohamed conducted ten-day popular theater workshops through which youth generated collective narratives using group storytelling activities. These secondary school students also wrote individual stories using guided journal writing exercises. The youth then merged their stories into a final theater script that was performed for their peers. The rural youth in the Zanzibar study, whose narratives are described in the findings section below, first began working with the research team in 2007. The theater workshops were held in 2016, and together, the youth and researchers reflected on nine years of schooling in their storytelling.

A life-history approach was used in Ghana. Millicent Adjei conducted multiple, extensive interviews over one year with seventeen final-year university students who recollected their educational experiences from as far back as they could remember.
2 Adjei also drew on her field notes as an educator at the same university where the youth attended, and she has known the participants throughout their tertiary education. Adjei and the university students co-constructed narratives on their schooling. The students checked the narratives for accuracy and had multiple opportunities to clarify, retell, and rewrite their stories. All students’ names used in this article are pseudonyms.

Getting to, Getting Through, and Getting by


Youths’ narratives, as told and performed by the students in this study, revealed three critical categories of hustling. First, the everyday physical hustle to get to school; second, the economic hustle to finance education; and third, the socioemotional hustle exerted by the youth and their families to grapple with the immense pressures of schooling. Their capacity for hustling was inextricably linked to their capacity for action, or the collective agency wielded together with their families, peers, and communities. Navigating their futures as first-generation secondary and university students required the youth to not only forge pathways in the education system without map knowledge but also to confront the structural barriers that threatened to push them out of school. Drawing on the theory of “making do” (Thieme, 2018, p. 1), hustling may be seen as getting to, or the physical struggle to access school; getting by, as a form of economic survival; and getting through, as the social and emotional battle to cope with the uncertainty and precarity of ‘becoming educated.’ The notion of becoming educated, as used by Stambach (2000) and Vavrus (2003) in their research among secondary school students in Tanzania, is what young people describe as the process of becoming modern, or “developed” (Stambach, 2000, p. 7) in a neoliberal economy.

Getting to—Hustling to Get to School


One of the first ways that youth enacted hustling was by performing their stressful and chaotic experiences of getting to school as primary and secondary school students. In Ghana, Larson, one of the university students, recalled his early school days when he walked several kilometers to a bus stop, then scrambled for a spot in a packed trotro, or a privately owned minibus taxi. Larson’s mother was frequently criticized by strangers for allowing her child to hustle his way into a trotro. As he recalled, “It makes you feel very hurt.” His families’ circumstances forced him to take the trotro. Larson had to beg random passengers in the trotro to sit on their laps as he could not pay the student fare. The older Larson became, the more humiliating this negotiation was, and he eventually made a bargain with a trotro driver. Larson tutored the trotro driver’s child every weekend in exchange for a ride to school. For Larson, hustling was the daily struggle to board the trotro, but also his capacity to arrange an informal agreement with the driver who secured him a seat on the trotro (Adjei, 2019).

In Zanzibar, five young men in their last year of secondary school performed a scene called Daladala, the Kiswahili term for a trotro, where they were pushed out of the minibuses while trying to negotiate a standing-room spot. “I am sorry, we don’t take students, you don’t pay us enough money,” the drivers yelled at them. After many failed attempts to mount the daladala, a few empathetic passengers spoke up and collectively insisted that the youth be allowed to stand. When the youth finally arrived at school, the bell had rung, and the classroom doors were locked. In the final scene, the boys were sent home for being late. The next round of hustling then ensued; they tried to keep up in class, they were threatened with being kicked out of school for truancy, and they had to fight for a spot on the daladala the next day.

For girls, the hustle to get to school sometimes involved sexual harassment. One young woman in Zanzibar wrote and performed a story of getting harassed by a group of boys at a local hangout spot she passed every day on her long walk to school. The harassment continued year after year, and she confided her fears to her mother and friends through an emotional soliloquy. In the final scene, the young woman stood up to her harassers in the presence of her friends, and her allies cheered as she proclaimed “They can’t intimidate me, and [now] they are afraid of me!”

In their interviews, the Ghanaian and Zanzibari students described the different strategies they used to surmount the long distances they trekked to school, the lack of economic resources to secure safe transportation, and the physical and sexual harassment they endured. In Ghana, the young man formed an informal exchange with the trotro driver; an act of collective agency that guaranteed him a spot on the minibus. In Zanzibar, the boys used collective pressure from other passengers as a form of agency, and the young woman drew on the support of her mother and friends in her defiant capacity for action. In their narratives, the youth made it clear that hustling to get to school was a necessary survival strategy. As the youth emphasized in their stories, the uncertainty and precarity youth encounter daily are familiar to youth across sub-Saharan Africa who live long distances from school and lack access to safe means of transportation. Physically hustling to get to school is a risk youth take in the process of becoming educated.

Getting by—Hustling to Finance Schooling


One of the most common themes of hustling was the economic, hand-to-mouth making do, or getting by economically. Nearly all of the youth in this study told a story of hustling to scrounge enough money for school fees; fearing expulsion for not paying fees on time; and lacking the shoes, uniform, notebooks, computers, or other essential supplies for their secondary school or university education. As Thieme (2018) articulated in the context of Kenya, economic hustling becomes commonplace across geographies “where ‘crises’ become unexceptional, and where coping with uncertainty is normalized” (p. 2). The following narratives exemplify how youth hustle to obtain the funds needed for food, school fees, and other educational costs to enable them to continue their studies. While hustling to finance schooling is not characteristic of first-generation students alone, the need to hustle was amplified in families that did not have the tour knowledge of the education system. For example, students explained how caregivers who had not attended secondary school or university could provide neither tutoring nor educational support, nor did they know where to look for scholarships. The narratives below show how the youth used economic strategies to hustle for fees to cover their schooling.

One young man in Ghana, Nelson, recounted how for all three years of junior high school he and a friend pounded cassava flour (fufu) for a local eatery. Although this informal job is usually reserved for older youth, the eatery owner wanted to cut costs and gave the two boys food and school money in exchange for their labor. Nelson noted “It is not that they [our families] don’t want to pay, but the money is not there.” When fees for his boarding costs and books would dry up, Nelson would go back to his village to farm for a few weeks until he could raise enough funds. In his village, he continued to work and study, which he referred to as “multi-tasking,” a combination of economic and academic hustling. While he studied independently, he was in constant contact with his classmates who shared their notes with him and helped him keep up with the coursework from a distance. His teachers, Nelson recalled, encouraged him to persevere as they knew he was hustling to stay in school.

In Zanzibar, all the young men and women, urban and rural, wrote at least one individual narrative about hustling as a strategy to overcome economic struggles. Musa described how he was first pulled out of school at the end of primary school by his parents to fish and “to get food and other basic needs.” He remained out of school for almost three years and during this time he left home. A close friend encouraged Musa to return to school and tutored him to help him catch up. He then enrolled in a government secondary school after a neighbor agreed to pay his school costs. Musa continued to hustle throughout his secondary schooling; he worked several small jobs like running errands for neighbors and carrying produce from the markets. When his close friend fell ill, Musa tutored him in return (Morris, 2018).

Among the Zanzibari secondary school girls, only a few worked outside of the home in addition to going to school. The vast majority helped their families with income-generating activities, such as weaving mats and religious hats, cooking and baking, and making and selling juice. Girls were also responsible for cooking, cleaning, caring for siblings, and other unpaid household chores. In exchange, they were given ‘pocket money’ for buying snacks at school and purchasing notebooks. Girls also described the importance of collective agency and recounted how they would help each other with household chores to make more time for studying. They would share food among themselves, so they did not have to go hungry, and they took notes for each other when suspended from school for not paying fees.

Extended family, neighbors, and teachers also contributed to the youth’s capacity to get by, including paying fees, finding bursaries, and donating school supplies and clothing. When Musa passed his first round of secondary school exams, he recalled “being treated like a king by his family and neighbours.” His ability to navigate the precarious and uncertain terrain of schooling as a first-generation secondary school student, without official safety nets in the education system, was celebrated across his family and community.

While the ways that boys and girls hustled to get by and cover their educational and food costs differed, they both described the necessity of simultaneously engaging in economic and academic hustling. Girls’ and boys’ performances both showed how engaging in informal work after school was a normalized part of their experience in primary and secondary school. For young people living in poverty, economic hustling meant scrambling to generate a small income in the informal economy and academic hustling consisted of finding mutual support among peers to keep up with lessons.

Getting Through—Hustling Through Self-Doubt and Fear


Hustling to get to school physically, and to get by financially, was accompanied by the social and emotional hustling youth enacted to work through their feelings of self-doubt and fear generated by the uncertain and precarious conditions of their schooling. These emotions surfaced in complex and persistent ways throughout their different stages of schooling. Sometimes hustling meant persevering through self-doubt as the young people struggled to keep up academically and fight against the fear that they would fail their qualifying exams. At other times, social and emotional hustling was grappling with isolation when a parent died, or the deep guilt that while they were getting meals through a bursary, their families were barely eating at home. In the narratives below, secondary school and university-level youth describe how they were continually hustling to get through these emotions and seeking alliances in the absence of tour knowledge. One young man in Ghana, Adam, narrated:

I hustled a lot, especially in my first year. Each time I raised my hand to speak in class, people will always laugh at me; I don’t know why they still laugh, so presentations were difficult for me…maybe I don’t speak good English, or perhaps when I speak my voice is funny, I don’t know. I still haven’t overcome that.

For Adam, social and emotional hustling entailed enduring self-doubt and humiliation and finding the courage to speak in class. As he described, the need to hustle emotionally persisted throughout his schooling as he did not have substantial tour knowledge like his more-privileged classmates. However, over time, and as his confidence increased, he had to hustle emotionally for shorter periods. “I remember in my first year I could be down [depressed] for like a week, but right now, it can just happen, and in five minutes I forget about it.”

In another narrative recounted in Ghana, Fee talked about the pressure to succeed in school for her family. “The fear of failing was what made me continue to hustle. I kept telling myself I don’t have the luxury to fail,” she proclaimed. “If I stay in college one more year, it meant my mother is struggling one more year; but the sooner I finished college, the sooner I could work and get to support her.” As Fee conveyed, this nagging fear was part and parcel of her background as a first-generation university student without the economic safety nets and tour knowledge of her peers. The fear of failing pushed Fee “to hustle and go the extra mile.” For Fee, failing was not an option. Hence, she learned to seek academic and emotional help from her professors, her peers, and others when she struggled to get through.

Secondary school students in Zanzibar also performed this hustle to overcome the fear of failing in several vignettes. Before and during their high-stakes qualifying exams, which would determine if they would go on to the upper grades of secondary school, nearly all youth described their hearts pounding and burning; a nauseous feeling and stomach-ache; lack of appetite; disorientation and confusion; fear and anxiety; and utter exhaustion. Several of the students also wrote about bargaining with and praying to God. Failing, as one young woman described, was “like a funeral” or “death,” the end of one’s aspiration to become a graduate and to becoming a teacher, doctor, or other professional as they envisioned for themselves (Morris, 2018).

Jokha, a young woman in Zanzibar, described the social and emotional hustling of lacking tour knowledge and trying to prove others wrong throughout her schooling. Neither of her parents had attended school, and her mother had died unable to write in her own language of Kiswahili. As Jokha wrote:

People in my village disrespect me because I am so quiet, they say you won’t pass, your mother never went to school, and even if you pass, you will never continue, you will marry whether you like it or not.

Jokha hustled to keep up with her classmates. She read frantically by candlelight after she cooked and ate her only meal of the day. She also hustled to keep a positive outlook on the impending exam. When Jokha and two of her classmates ultimately failed the qualifying exam, they described hiding in shame and devastation upon receipt of their results, and eventually hustling to find other educational pathways. While Jokha never returned to formal school, she joined a sewing class with a community project and became a tailor with her father’s support. Jokha demonstrated how she drew on the collective agency of her father, friends, and community to forge a new aspiration for her future (Morris, 2018).

These narratives from both Ghana and Zanzibar not only uncover the intense emotional and social pressures and tensions that first-generation students survive in their efforts to become educated, but they also reveal the hustle youth perform to get through feelings of self-doubt, fear, shame, isolation, and humiliation. With limited to no guidance or counseling in public secondary schools in Zanzibar, the strategies the youth described for overcoming these emotional trials included drawing on others for moral support. While students may have lacked the tour knowledge to navigate schooling, they used strategies to get to school, get by in school, and get through school. They drew on collective agency, such as empathetic drivers or passengers, the financial contributions of extended family and neighbors, and the social and emotional support of friends, parents, and educators.

Implications for Theory and Praxis


This article has discussed two interconnected analytical frameworks that offer a more culturally relevant and contextually nuanced approach to understanding the complexities first-generation students from socioeconomically disadvantaged backgrounds face in schooling. The capacity for action and the capacity for hustling demonstrate youths’ collective agency as well as their creative and innovative strategies for navigating the precarious economic, social, and systemic conditions they encounter in pursuit of education. Using the narratives of students from Ghana and Zanzibar, and using these frameworks to scrutinize the process of schooling for first-generation students is vital for two main reasons. First, the form of self-authorship; hustling is a term used by the youth themselves to describe their approach to continuous uncertainties and challenges they encountered while trying to become educated. This form of self-authorship allows youth to describe the barriers they encounter in the education system, their families, and communities, while at the same time performing an agentic role in their narratives. Second, performing hustling through collective agency allows analysis of how youth are rarely acting alone in their efforts to navigate school, but rather “in interaction and in the thick of the social life” (Appadurai, 2004, p. 67). Whereas research in the Global North often relies on psychological measures, such as grit, resilience, and perseverance, as measured through surveys or checklists, this approach takes into account the context of cultural capacities alongside the strategies youth have developed to get to, get by, and get through school during their lives.

This article contributes to the field of youth, development, and education in the Global South in many ways. Firstly, it argues that the capacity for action and the capacity to hustle are essential navigational capacities that youth use to maneuver through the uncertainties, precarities, and challenges they encounter in their quest to become secondary school and university graduates in the contexts of Ghana and Zanzibar. These strategies need to be further integrated into discussions on first-generation students and these theoretical concepts need to be used in place of individualistic socioemotional assessments adapted from the Global North, which measure dispositions in place of the ecosystems that force youth to hustle. Next, this article demonstrates how two youth-centered research methodologies can be used in educational research. The popular theater and life history approaches create a platform for youth to tell and perform their own stories and narrative inquiry provides an inductive framework for making sense of youths’ personal stories. These methodologies draw on the rich theater and storytelling traditions in sub-Saharan Africa and should be harnessed more in Global South research. Lastly, this work informs praxis namely, policy and advocacy work with youth. Much of the current discussion on youth in sub-Saharan Africa portrays youth as “passive recipients and beneficiaries of youth development policies instead of active participants in their development” (Adjei, 2019, p. 242). Additionally, there is little analysis of first-generation secondary school and university students in sub-Saharan Africa, in large part because the majority of young people on the continent still do not complete secondary school or university.

In order for policies to reflect the incredible diversity of youth, and to be responsive to the different conditions in which they live, researchers and practitioners need to do a better job of telling multiple stories and not just the ‘single story’ (Adichie, 2009). Policymakers, educators, and researchers need to question using terms such as dropouts or truants that paint the system as fair and the youth as deficient, and instead recognize and redress the uncertain and precarious conditions young people are navigating and work with these youth to address and remove these conditions. The youth also need to be allowed to propose their own solutions to educational barriers in the Global South, and use their terminologies, instead of imposed blanket approaches developed in the Global North. Youth are already performing remarkable strategies of getting to, getting by, and getting through schooling, and their stories of how and why they perform hustling should be given a place, front and center stage, and used to inform policymaking.While youth need to be recognized for their innovative navigational capacities of engaging collective agency and hustling, educators, researchers, and policymakers need to simultaneously focus on reducing the need for youth to perform hustling throughout their education.



Acknowledgment


The authors acknowledge Anna Farrell, PhD, for her editorial contributions and review; Abrahman Faki Othman and Ahmad Ali Mohamed as co-researchers in Zanzibar, and the youth who shared their stories.




Notes


1. Compulsory education in Zanzibar is twelve years of schooling, following the pattern of 2-6-4, or two years of preschool, six years of primary school, and four years of ordinary secondary level (O-level). After ordinary level there is an optional two years of advanced secondary school (A-level) before higher education.

2. Ghana operates a 2-6-3 system of compulsory education: two years of preschool, six years of primary education, and three years of junior high school after which there are three years of senior high school education which gives students access to tertiary education.
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CHAPTER 29 


Rural Indonesian Youths’ Conceptions of Success



Rara Sekar Larasati, Bronwyn E. Wood, and Ben K. C. Laksana



Introduction


Pierre Bourdieu is a pre-eminent Northern theorist whose concepts and ideas have been applied extensively in youth studies in the Global North and South. Yet while his ideas appear to hold wide salience across multiple contexts, it has been suggested that Bourdieu’s concepts are “as French as they are complex” (Singh & Huang, 2013, p. 204). This draws into question the universality of Bourdieu’s theories, the ways his ideas have been narrowly interpreted for predominantly Global North contexts, and the impression this gives that youth studies are speaking to youth everywhere when they are actually only referring to Northern youth (Cooper, Swartz, & Mahali, 2018).

This article interrogates the process of applying the concepts of Bourdieu as a Northern theorist, to a Global South context in order to examine its relevance, contributions, and oversights. The focus is on young people’s conceptions of ‘success.’ Previous studies found that success is a highly contested concept and particular to local social, cultural, and political contexts (see, for example, Sligo & Nairn, 2013). In addition, many studies have found value in applying Bourdieu’s theory of practice (Bourdieu, 1984) as an analytical tool for examining the complex understandings of success. Many of these studies portray social, cultural, and economic capital as individual assets and resources (e.g. Raffo & Reeves, 2000; Thornton, 1995), thus overlooking the collective nature of many of these capitals (Holland, 2008). Drawing on ethnographic fieldwork with young people from a remote rural village in Indonesia (Ngadas), this study offers an opportunity to examine the usefulness and limitations of Northern theory, such as Bourdieu’s theory of capitals, for exploring young people’s understandings of success in a Southern context. The article therefore contributes to emerging critiques of Northern theory in youth studies, and also advances the understandings of ‘success’ from Indonesian young people’s perspectives.

Bourdieu, Colonialism, and Global Knowledge Production


Pierre Bourdieu is arguably one of the most cited and applied theorists in youth studies (France, 2016; France & Roberts, 2014). His work has been extensively used in education, as well as transition studies and numerous other fields involving youth. Yet, despite this status, questions have been raised about the universality of his theories and their applicability beyond the Northern metropole (Connell, 2007; Free, 1996; Said, 1989; Singh & Huang, 2013). This critique of Bourdieu has given rise to more general concerns about the transnational portability of theories and ideas from the Global North.

Broadly, there are three responses to Bourdieu’s theories in global contexts. First, there is a group who argue that Bourdieu has nothing to offer in this area because his work was Eurocentric, failed to recognize the impact of colonialism and racism (Free, 1996; Said, 1989), and that he was part of the colonial regime. Others say that he failed to include voices of local people in his work, citing as one example his work with the Kabyle in Algeria (Connell, 2007; Free, 1996; Singh & Huang, 2013), and that the concepts he produced are overly complex in keeping with the French sociological tradition. Such authors view Bourdieu as part of a set of Northern Orientalist theories that portray nonwestern societies as static and homogenous and overlook global Western domination. His attempt to create a “universally applicable tool kit” (Singh & Huang, 2013 p. 44) also failed to include local and Indigenous voices in this theory.

A second response is by those who argue that his thinking on colonialism “remains underexplored” (Go, 2013, p. 50) and that Bourdieu had developed a theory of colonization that shaped his subsequent work significantly, but this has been overlooked (Go, 2013; Robbins, 2003). For example, Go (2013, p. 51) argues that “Bourdieu articulated a systematic theory of colonialism that entailed insights on colonial social forms and cultural processes and contained seeds for some of his later more well-known concepts and ideas like habitus, field, and reflexive sociology.”

While Bourdieu did not position himself with the far-left critics of French colonialism (such as Fanon and Sartre), he was not pro-Empire. He supported national independence and criticized the reformists, arguing that reform was futile as colonialism had to go. Bourdieu’s understandings of colonialism included a critique of anthropological studies for imagining that native populations were untouched by colonial rule and he attacked modernization theory for failing to consider the extent to which colonialism shaped the economy as well as social relations and dispositions (Go, 2013). He also recognized that the ethnography he was involved in was caught up in maintaining colonialism as it had long been involved in “supplying the colonial power with the means to establish itself” (Bourdieu, 1963/1979, p. 264).

Lastly, there is a group of responses to Bourdieu’s research with which the authors of this article feel closer affiliation. This response highlights Bourdieu’s focus on ‘reflexive sociology’ as a pivotal underpinning of both his methods and theory, captured predominantly in his book with Lois Wacquant, Reflexive sociology (Bourdieu & Wacquant, 1992). This position sees Bourdieu’s work primarily as “a method of enquiry, rather than a completed theoretical edifice” (Harker, 1990, p. 99). His aim in the creation of concepts such as ‘habitus’ and ‘capital’ was to develop a supple, dynamic, adaptable set of concepts to explain human perceptions, dispositions, and actions (Bourdieu & Wacquant, 1992), rather than a fixed universal theory. His argument is that there is a need for ‘supple’ and ‘adaptable’ concepts which can be applied and reapplied in differing theoretical and situational frameworks and be tested again and again (Bourdieu & Wacquant, 1992). His reflexive position about knowledge production also extended to knowledge claims as “knowledge must lay bare the sociological conditions” (Go, 2013, p. 66) of its existence and render visible the “unthought categories of thought which delimit the thinkable and predetermine what is actually thought”’ (Bourdieu, 1990, p. 178). This approach conveys a much more tentative approach to knowledge production and an ongoing awareness of blind spots and limitations, which in themselves require ethical consideration (Robbins, 2003).

Bourdieu, Reflexive Sociology, and Its Relevance to Global South Youth Studies


This reflexive approach of Bourdieu informs the understanding of the application of his work in Global South youth studies. While acknowledging many of the limitations of his theories for universal application (which was never Bourdieu’s intention), it is still interesting to test his concepts in new settings alongside “concepts and agendas of local concern” (Cooper et al., 2018, p. 11). The intention is to generate more relevant theories and concepts for youth studies in the Global South, while also critiquing the limitations of a universal application of Northern theories in Southern contexts, and, most importantly, discovering more contextually nuanced Southern theories and concepts that best represent the Global South in global dialogues. Engaging critically with Northern theories is another way of recognizing the domination and imbalance of power relations in knowledge production as well as looking for an opportunity to “seek for intellectual ruptures” (Reiter, 2018, p. 318) to provide new and equal spaces for Southern theory to contribute to Global theory. In this study, Bourdieu’s theory of capitals is used to explore youth frameworks of ‘success’ drawing on fieldwork in Ngadas village, a desa wisata adat [official tourism and traditional cultural village] located in East Java, Indonesia, also known as part of the Tengger people (Hefner, 1985).

The Young People of Ngadas


Rural sociologist Ben White, who has been studying rural youth in Indonesia for decades, notes that many young rural Indonesians face critical challenges such as underemployment, landlessness, and precarious farming. Less than half the farmers in Indonesia own their land, there are high rates of urbanization, and there is a low rate of participation in post-primary education which leads to fewer opportunities for rural youth to pursue employment outside the village (AKATIGA & White, 2015). However, Ngadas is an exception to this pattern because young people from Ngadas are known for high rates of land ownership, successful potato farming, and low rates of urbanization (but also low participation in formal education). This study showed that young people in Ngadas preferred to stay in the village not only because of economic assets but also because of the customs, rituals, and values (adat) that play an integral part in shaping young people’s ways of “being in the world” (Bourdieu, 2002, p. 135) and their ways of seeing the world. Thus a closer inquiry into how young people in Ngadas view ‘success’ provides a way to explore the significance of specific social, economic, and cultural aspects that shape rural young people’s understandings, and perhaps, bring to the fore alternative local understandings of rural youth success as a “critique of developmentalism” (Tirtowalujo, 2016, p. 23) and the modernization project in Indonesia as well as in other Southern contexts.

Methodology and Theory


The study used a suite of ethnographic data collection methods in Ngadas in 2017. These involved focus group discussions (or klumpukan, a local term for a gathering for a particular purpose, usually in the form of a group discussion), auto-driven photo-elicitation followed by individual in-depth interviews with six participants aged 16 to 17 years old, semi-structured individual interviews with four village leaders, and participant observation. The auto-driven photo-elicitation activity enabled the participants to answer a research question by taking photographs. Six participants used disposable cameras (each containing thirty-nine frames) over the course of two weeks to take photos of what ‘success’ means to them. During interviews, participants explained the significance of their photographs in relation to their understanding of success. Participant-produced images in photo-elicitation were used to complement Northern theory, such as that of Bourdieu, because this provided greater potential for participatory and emancipatory knowledge production during fieldwork, and stimulated greater agency for youth participants.

To unpack young people’s conceptions of success in Ngadas, Bourdieu’s theory of capitals was used to interrogate the practices of young people to achieve success and explore the capitals and habitus within Ngadas as the field. Bourdieu’s theory of practice—in particular his concepts of capital, habitus, and field—is a useful framework for this research. Using this conceptual triad allowed the research to illuminate “a way of understanding the world” (Reay, 2004, p. 439) that speaks to both the complex and rudimentary aspects of Ngadas youths’ understanding of success. The adoption of a Bourdieusian framework was central in this research as it has the potential to deepen “one’s understanding of the interrelationships between objective structures and personal lived experiences” (Hardy, 2014, p. 249) in keeping with Bourdieu’s goals of reflexive sociology.

In Distinction (1984, p. 101), Bourdieu outlines his theory of practice in the following equation:

[(habitus)(capital)] + field = practice

This equation describes how an individual’s actions and dispositions (practices) reflect the interplay of capital, habitus, and field. In this research, capital emerged with distinction, in other words, emerged with a symbolic value in the field. A field is essentially the social space where interactions, transactions, and events between social agents (individuals and groups) operate (Bourdieu, 2005, p. 148). A field possesses its own regulative principles and values, thus delimiting a “socially structured space in which agents struggle, depending on the position they occupy in that space either to change or to preserve its boundaries and form” (Bourdieu & Wacquant, 1992, p. 17). In this study, Ngadas was viewed as the field for young people’s success. Ngadas, its customary practices (adat), and its relational configuration, dictates both the social and spatial boundaries that “imposes all the objects and agents which enter in it” (Bourdieu & Wacquant, 1992, p. 17). Due to the uniqueness of Ngadas as a rural village, Bourdieusian analysis of this field recognizes that understandings of success were likely to be shaped by the forces competing for preference in this sociospatial site, underpinned by cultural notions of adat. As a field, Ngadas is simultaneously a space of struggle which “gives any field a historical dynamism and malleability that avoids the inflexible determinism of classical structuralism” (Bourdieu & Wacquant, 1992, p. 18) and a space where every agent acts according to his or her capitals, habitus, and personal history, which stem from the contestations of his or her dispositions and positions that may even be contradictory (Bourdieu, 2002). However, as the point of entry to understanding success was from the perspectives, actions, and experiences of young people (their practices), an inverted version of Bourdieu’s theory of practice better reflects the approach undertaken in this study:

Practice = [(habitus)(capital)] + field

Thus, Bourdieu’s theory of practice provided a useful lens for examining and explaining which forms of capital and habitus emerge with distinction in Ngadas and why they are distinctive for young people’s success. In particular, this approach became important in helping understand how distinction, or what holds symbolic value in the field of Ngadas, was not necessarily a matter of difference, but a matter of belonging and inclusion in the community.

From the study in Ngadas, notions of success were articulated through three main practices which were all informed by the adat, or customary practices: work practices (and their relation to educational practices), familial and relational practices, and religious practices.

Rural Ngadas Youth and ‘Success’ as Social Capital


Based on the photographs and conversations shared by participants, young people’s perceptions of, and practices for success were significantly shaped by their familial habitus, community habitus, or doxa, and religious habitus, that sit under the umbrella of the adat in Ngadas. In these practices, social capital emerged as the capital with the greatest symbolic value as it provided meaning for both the self and the community through reciprocity and good relationships within the community. Interviews revealed the significance of social capital as being necessary for ‘success’ of young people in Ngadas. For example, Ida (a pseudonym) was a young girl who helped in her grandmother’s warung or small shop and phone credit top-up business because she wanted to work for her family. In the study, Ida took a photo of her sister at her grandmother’s warung and explained what she wanted to do with her income as follows:


Ida: This warung can provide, like an additional job. More money aside from farming right, and we can have extra income from home too. And then the money can be used to buy this, and that! [laughs]

Interviewer: So, the warung.…You run it? Does the money go to you?

Ida: No, of course. [It goes to] My grandmother.

Interviewer: But for phone credit business, that’s you?

Ida: Phone credit, that’s me.

Interviewer: For phone credit, what is the average income for you recently?

Ida: $20 per week.

Interviewer: From $20, how much do you save?

Ida: $15, sometimes…

Interviewer: Once you save a lot, does your grandmother keep it?

Ida: If I have a lot in my savings, it will be kept by my grandmother. My dream is, when we have the Sadranan ritual, I want to buy clothes for my grandmother, my mom and my little sister. From my own income. Well, I’m still learning, right.…Still learning, so if I have a little bit of money, I want to buy [clothes] for them.…Later if I become successful from farming, I will take them traveling.


Ida emphasized that the importance of success from work was not just for herself, but in order to make her family happy:


Ida: Hmm.…Yeah, well [my grandmother] always prays for the best for me. Hoping that I will become a successful person. Hoping that I could take her travelling, before she gets old. That’s what she said.

Interviewer: Traveling, where to?

Ida: Where to mbak [older sister—a sign of respect]? Not too fancy really. I just want to find happiness like…[taking her] fishing, that’s her hobby! Grandmother and grandfather’s [hobby]. And then, maybe just go down [the hill to the local region below].…And just go on recreations, really.

Interviewer: So…it’s important…

Ida: To make your parents…happy.


The above examples show how success through work was perceived as not only the accumulation of economic capital but also was underpinned by filial responsibilities, reciprocal caregiving such as berbakti (to be devoted to our parents), balas budi (to reciprocate or return a favor), and the desire to make one’s parents and family happy. It also appeared that work practices for the young people in the study were able to achieve symbolic meaning or success when they were aligned with communal reciprocity, a gift system that underpinned the exchange of capitals rather than an emphasis on personal gain.

A further example illustrating the importance of both reciprocity and communal responsibilities is the concept of guyub rukun. This term is rather difficult to translate but means ‘togetherness in solidarity and peace/harmony’. Guyub rukun was used many times during interviews and focus groups (klumpukan) with youth participants, especially when participants were elaborating on what success meant for Ngadas as a society. Tono (also a pseudonym), for example, a 16-year-old farmer, found it very difficult to separate the idea of personal success from the success of Ngadas as a whole. “Rame ing gawe, sepi ing pamrih [To work hard, to help others unconditionally],” he said, quoting a saying of Buddha Jawa Sanyata
1 that suitably represents his understanding of success. “It’s like, gotong royong [mutual cooperation]. I think that is also success. To help each other. Guyub rukun.”

Guyub rukun therefore is one of the key underlying values that holds the Ngadas community together and it is reproduced through the practice of rituals and ceremonies (in other words, adat). This was especially evident in how rituals and ceremonies affect and are “affected by village social and economic organisation” in which “the requirements and consequences of ritual practice extend across social fields” (Hefner, 1985, p. 216).

The betek (festival laborers) ritual, for example, also demonstrates the importance of maintaining good social relationships. The participation of community members in Ngadas at each other’s festivals as laborers is integral to the social and economic organization of Ngadas as they are not only ritual exchange partners that sustain the ritual reproduction in the village, but they also serve as a form of social capital that reaffirms or even amplifies the social position of the festival hosts in the society. The abundance of betek determines the success of one’s ceremony (Hefner, 1985). In short, this example shows how guyub rukun, as part of adat values, maintains the adat, while at the same time, adat (through rituals, ceremonies, and exchange systems) perpetuates Ngadas as a cultural community, or a desa adat.

The embeddedness of adat in these practices also illustrates a strong connection between young people’s success and a sense of belonging and place. Ngadas for young people becomes a thick place that gives a sense of “fixity and rootedness to family, place and a way of life” that is manifested in everyday practices and “a longing to transmit to their offspring practices that nurture belonging” (Cuervo & Wyn, 2017, p. 10). In essence, understanding success for young people in Ngadas was inseparable from understanding their sense of belonging, sense of community, their place in the world, and their being.

Interrogating the Utility of Bourdieu for the Global South


This study has affirmed the utility of many aspects of Bourdieu’s theories, but also highlighted slightly different emphases than how Bourdieu’s forms of capital have generally been interpreted. For example, Bourdieu (1986) discusses how social capital can be worked for by an individual to gain status within a group or community through the network of social connections a person can mobilize. In this study, participants rarely talked about individual gain—their focus was on communal gain—through the maintenance of adat. For young people in Ngadas, the type of social capital that emerged with distinction and held symbolic value in the field of Ngadas was strongly shaped by adat (i.e., through customs on land ownership, values on filial piety, and rituals for maintaining harmony). In other words, their success practices were “underpinned by a form of social capital that is founded on reciprocity or a gift exchange, which is embedded within and shaped by adat, and in turn also serves to maintain adat” (Larasati, 2018, p. 3). This draws attention to the significance of gift giving or reciprocity as a cultural way of maintaining not only adat, but also the individual’s sense of being, social cohesion, and cooperation in society, especially in the face of social changes.

Bourdieu (1986, p. 24) also claims that “economic capital is the root of all other types of capital.” However, in this study, themes of communal commitment, responsibility and sustainability were much stronger than individual economic gain. For young people in Ngadas, success is a form of illusio, a “way of being in the world, of being occupied in the world” (Bourdieu, 2002, p. 135, emphasis in original) that generates a sense of meaning and purpose to one’s life. Participants showed that an understanding of success is an understanding of being as belonging with, and for, others. Success is achieved through the accumulation of capital, particularly social capital that could be transformed into a symbolic capital: “the acquisition of a reputation for competence and an image of respectability and honourability” (Bourdieu, 1984, p. 291). This symbolic capital was achieved through work, familial and relational, and religious practices that are embedded with adat and are situated in the field of Ngadas.

These findings challenge some of the dominant interpretations of social capital found in Global North youth research that have tended to interpret social capital as a form of exchange or accumulation for individual gain. These fall short in shedding light on the type of gift giving proposed in this study where social capital was practiced as a form of relational exchange founded on reciprocity or a gift exchange system that also defined belonging and inclusion in the field for young people in Ngadas. Following this logic, social capital was a symbolic capital that cultivated one’s illusio, which proposes a much more relational understanding of success as ‘being and belonging with and for others.’ The reason for this, to recall Tono’s words, is because success in Ngadas is “to help others unconditionally… I think that is also success. To help each other.”

An understanding of success through the lens of social capital underpinned by reciprocity or a gift exchange cycle, a sense of belonging and community, and a sense of being or illusio pose critical questions about the complexities, tensions, exchanges and negotiations in the everyday practices that underpin and enable young people’s aspirations for success and well-being. Thus success that is underpinned by a gift-giving cycle presents a more complex understanding of the field as a site of struggle, particularly of the tensions behind both inclusion and exclusion (and who belongs to Ngadas and who does not) and how the field essentially helps define the practice of reciprocity as a practice of success. The case of young people in Ngadas shows that success is not just a matter of economic exchange that could easily be replaced, uprooted, or as it were, upgraded to different contexts. Success is a matter of belonging, a matter of being, and success concerns individuals outside oneself. It illuminates the complex relations regarding what brings meaning to life and what it means to be human and how experiences of belonging also include an exclusionary element that requires emotional labor and work to maintain a status of inclusion within a field.

Conclusion


Utilizing Bourdieu’s conceptual triad of capital, habitus, and field, the study finds that kin relationships, processes of land transfer, and the solidarity of community commitments form a compelling explanation of what counts for success for Ngadas youth, and indeed, for future decision making. For Ngadas youth, capital was gained for the purpose of maintaining greater collective harmony and sustaining a gift-giving cycle (guyub rukun). The case of young people’s success in Ngadas presents an understanding of capital as a collective pursuit which gives young people a sense of purpose that is gained from investing in social relationships. Young people in this study showed how their understandings of individual success were inherently linked to the success of Ngadas as an economic, social, and cultural community, and the sense of being and belonging with and for others within this place. Thus their understanding of success is inherently connected to the collective success of Ngadas and, simply put, it is to understand success as social. This is a sharp contrast to many studies on Bourdieu’s capital which center on the acquisition of capital for primarily individual distinction, economic gain, and competitive advantage.

Returning to the original question—are Bourdieu’s theories of relevance to the Global South—the answer is ‘yes, but…’. Yes—the study affirms that Bourdieu’s theories have some value and shed light on aspects of how young people were defining and practicing success. But—the traditional interpretations of his capitals (individualistic, economic, competitive) are very limiting as they fail to comprehend more collective notions of success, and the significance of customary practices, which contradict many self-interested and competitive forms of capital. Understanding Bourdieu’s theories as a method rather than a set of fixed entities allows this study to not only contribute new depth to Bourdieu’s original conceptions but also question the individualist foundations of Global North theories. By exploring locally derived concepts and practices from the Global South, such as guyub rukun, it provides a much richer sense of why young people were contributing to and mobilizing their social networks for both individual and collective gain. The practice of guyub rukun therefore expands Bourdieu’s original interpretation of social capital, and critically engages with its limitations as a global narrative of all young people. These much more relational, intergenerational, and communal understandings can also serve to broaden and enrich understandings of not only capital but also success, and what Swartz terms ‘navigational capacities’ (elsewhere in this volume) in both the Global North and South.

Seeing richer and more complex understandings of Bourdieu also links back to what Harker (1990) sees as the understanding of Bourdieu’s theories of capital as a method of inquiry rather than a fixed theoretical framework. Understanding the limitations of methods, concepts, and theories of the Global North as a universal framework provides opportunities for the Global South to develop its own contextualized methods and theoretical frameworks in understanding its own world. This challenges Global North theories that dominate the imagination of social scientists and precludes seeing the Global South merely as a ‘data mine’ (Connell, 2007, p. 68).

To conclude, this study has illustrated how Bourdieu’s capitals require reinterpretation and reimagining for the Global South in much more contextually nuanced ways. In the absence of this, the unconscious bias in much of the world’s youth studies is perpetuated. Much deeper interrogation of Northern theorists is needed alongside the growing assertion of theory, concepts, and research from the Global South to address the geopolitical inequalities of knowledge production and consumption.



Note


1. Buddha Jawa Sanyata can be regarded as a hybrid religion between the theology of Jawa Sanyata with roots in an ancient Javanese belief called kejawen, and the terminology and philosophy of Buddhism.
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Collective Agency






CHAPTER 30 


Necropolitics and Young Mapuche Activists as a Public Menace in Argentina



Laura Kropff Causa



Age, ethnicity, and the internal other


The study of collective agency of Indigenous youth should take into account that it is determined by specific articulations between state, nation and territory in complex relations with regional and global geopolitics. These articulations include the intersection of different dimensions of power that sustain social order such as ethnicity, gender, class, and age, among others. Therefore, even if activism promotes disruptive discourses and agendas in one dimension, it might end up strengthening hegemonic relations in terms of other dimensions. Moreover, discourses and actions that pretend to be disruptive sometimes end up being conservative as they perform the disruption necessary for a certain order to become hegemonic. Hence to analyze collective agency at the intersection of age and ethnicity, an assessment of the context in which this agency unfolds becomes necessary.

In this line of thought, Latin-American ethnic studies have a long tradition of research on the place assigned to Indigenous peoples within the colonization process that, after decolonization during the early nineteenth century, led to the shaping of national states. One of the lines of inquiry focuses on the emergence of social categories that define subaltern subjectivities within that asymmetric context, such as ‘Indian’ (Bonfil Batalla, 1972; Cardoso de Oliveira, 1976). Brazilian anthropologist Alcida Ramos draws on this tradition and, in conversation with Edward Said, defines indigenism as an American orientalism: as well as the East is orientalized for the West, Indigenous peoples are ‘indianized’ for the nation. From this perspective, indigenism is, altogether, a political phenomenon and a practical-symbolical field in which multiple actors participate, the state being only one of them. As a counterface of the nation, indigenism is organized according to the same logics that shape the nation itself (Ramos, 2012). In addition to this, João Pacheco de Oliveira points out that there is a contemporary global indigenism (although it inherits tropes related to the historical expansion of the West) that is overprinted by national indigenisms through globalization and the actions of multilateral organizations, NGOs, and other global actors (Pacheco de Oliveira, 2006).

Following on from this discussion, Latin-American ethnic studies gave rise to the possibility of analyzing the historical and contemporary shaping of the state-nation-territory matrix through the way it builds its internal others, not only in terms of ethnicity but also in terms of race, class, gender, and other dimensions (Restrepo, 2013; Segato, 2007). Thus according to Argentinean anthropologist Claudia Briones social distinctions in different forms intervene in the ways of organizing both economic exploitation and political incorporation in terms of citizenship. It is about political economies of cultural diversity production that entail the invisibility of some diversities and the visibility of others. In each context, prevailing social, economic, and political forces define the content of categories whose signifieds and signifiers shape different inequality cleavages. This results in national formations of otherness that regulate the place and shape of the internal others. Possibilities of transformation relate to the dynamic condition of social life that provides opportunities for dismantling available social positions. From this perspective, and recovering an anthropological conception of politics as a process of definition and redefinition of meanings, agency relates to the possibility of movement within an already structured context (Briones, 2005). The dichotomy based on oppression/resistance is not enough to account for the way in which national formations of otherness are contested or resignified. In order to do that, a situated analysis of the way in which inequality cleavages and resulting possibilities of movement are structured is required. This line of thought converges with feminist approaches on what is defined as intersectionality within that field of inquiry and activism (Crenshaw, 1989), taking into consideration not only unequal social positions but systems of interlocking oppressions (Hill Collins, 2000), mainly processes of nation building.

With this theoretical approach, Latin-American scholars study political processes that intertwine ethnicity, race, class, and gender. However, age was not initially much taken into account as an inequality cleavage for understanding national formations of otherness in the region. It was not until the second decade of the twenty-first century that Latin-American studies of Indigenous youth began including age in this discussion (see Kropff & Stella, 2017 for a review of theoretical perspectives that address collective agency and other subjects related to Indigenous youth in Argentina, Bolivia, Brazil, Chile, Colombia, Ecuador, Guatemala, México, and Perú). Conversely, studies about youth in Africa have analyzed the way in which age was—and is—shaped within colonial and postcolonial contexts imposing the Euro-American model over native social theories and, therefore, imprinting changes over life course chronologies, the categories that structure and organize life courses, the meanings of those categories, and the relations among them. This imposition has the effect of naturalizing transformations associated with colonization first, modernity after, and then globalization (see, among others, Cole & Durham, 2007). Among other things, the economy of desire of those who are now called ‘youngsters’ is affected and, therefore, the orientation of their movement which, as stated before, is related to their agency (see, among others, Honwana & De Boeck, 2005).

On the other hand, the concept of national formation of otherness can be complemented by the suggestion of Cameroonian philosopher Achille Mbembe, who proposed approaching the construction of sovereignty by not only considering the ways of shaping living bodies (i.e., biopolitics) but also by paying attention to the ways of determining who must die and how: necropolitics. Mbembe defines necropolitics as the “forms of subjugation of life to the power of death” (Mbembe, 2003, p. 39). He argues that sovereignty implies control over mortality and, hence, the definition of life as a deployment of power. From this perspective, racism operates by regulating the distribution of death and by making possible the murderous function of the state (Mbembe, 2003). This insight opens the question about the ways in which different inequality cleavages regulate the distribution of death within national formations of otherness.

Following up on these ideas, this article aims to include the input of African youth studies, to approach age as an inequality cleavage—alongside Mbembe’s concept of necropolitics—to enrich the notion of national formation of otherness defined by Latin-American ethnic studies. Therefore, the question has to do with the way in which collective agency is constructed at the intersection of age and ethnicity—and also gender—within national formations of otherness, taking into account the inherent necropolitics. Moreover, the effect of this agency on such formations is of interest.

In order to answer this question, the article focuses on the activism of young Mapuche in contemporary Argentina. The Mapuche People are a native nation preexistent to the national states of Chile and Argentina. They were autonomous until both states launched military campaigns to occupy their territory located south of the Bío-Bío River (now Chile) and in Pampa and Patagonia (now Argentina), at the end of the nineteenth century. With regard to the present situation, it becomes relevant to analyze how young Mapuche interact with a governmental exercise of sovereignty that identifies them as a menace.

The discussion focuses on the conditions and effects of two deaths that occurred in 2017 during repressive actions carried out by Argentinean federal security forces against two Mapuche communities that had recently recovered territory: Pu Lof en Resistencia Cushamen (Chubut province) and Lof Lafken Winkul Mapu (Río Negro province). Both communities are mainly composed of young people born and raised in marginal neighborhoods of cities in North-Patagonia, who are related by both friendship and kinship. The first case was the disappearance of Santiago Maldonado during a repressive action against the first community (in August) and the finding of his dead body (in October). The second case was the assassination of Rafael Nahuel during a repressive action against the other community (in November). Both events deeply affected public opinion and were included among the most emblematic violent deaths of recent Argentinean history (Gayol & Kessler, 2018). Public demonstrations, press coverage, reactions of Mapuche organizations, social organizations, and different institutions, together with the answers of the national government to the protests, place these deaths at the center of a scenario in which the relation between the nation and its internal others is being rearranged.

Indigenism and youth in contemporary Argentina


The high visibility of these murders shows, among other things, social disturbance in the face of a changing national indigenist policy. Mauricio Macri became president of Argentina in December 2015 and his neoliberal agenda differed sharply from the previous administration of Nestor Kirchner and Cristina Fernández de Kirchner, who led a project oriented toward development and protection of national industry and internal consumption including the—not always effective—instruction not to repress social protest. In contrast, the new administration’s policy toward social protest has been violent repression and, in order to legitimize this action, it has used an international security discourse, promoted by the global North, which identifies terrorism, drug traffic, and migration as a new worldwide menace. This security discourse was strongly promoted by the United States government after the attacks of September 11, 2001, during the George W. Bush administration. It has affected state administrative organization in many countries in North America and Europe, as well as the development of new information and identification systems and border control methods. This specific security agenda has gained centrality within international and interregional cooperation since then. At the same time, the new administration’s discourse put together historical tropes that portrayed Indigenous people as a threat, in relation with tropes that highlight the dangerousness of young people from urban slums.

The Network of Researchers on Genocide and Indigenous Politics in Argentina (NRGIPA) argues that the process of incorporation of Patagonia and its people into the state-nation-territory matrix at the end of the nineteenth century began with a genocide that continues to structure social relations (Delrio et al., 2018). Their work resembles Mbembe’s insight on colonial territorialization as the writing of new spatial relations that produce boundaries and hierarchies along with changes to existing property arrangements, the classification of people according to new categories, resource extraction, and a reservoir of cultural imaginaries.

According to NRGIPA, genocide, as a process, includes three main operations. The first one is manufacturing an internal other through crystallizing identities and attaching to them certain cultural and physical attributes that are defined as being in opposition to the ideal citizen. As this model goes public, it leads toward exoticization, estrangement, and depoliticization. Thus the boundary between the society that needs protection and what is threatening it is drawn and naturalized (Delrio, 2005). Through this operation, Indigenous people become a normalizing exceptionality, as they are subaltern and submissive subjects whose existence sets limits on the movement available for the other actors in society. The second operation of genocide is open violence to dismantle social relations of the group defined as threatening. Mbembe argues that the colony is a terror-based formation and Indigenous genocide theorists point out that terror is key to disciplining both the Indigenous population and the citizens that respond to the ideal model (Pérez, 2016). They also argue that this process includes making decisions that define whom to kill in order to maintain and strengthen legitimacy. Finally, the third operation of genocide is the discursive denial of the process itself. Here the focus is on symbolic violence imposed over those persecuted and over society in general. This form of violence naturalizes the new social relations by eliding or confusing the process that shaped them.

The Indigenous genocide in Argentina was a successful one; the three main operations continue to be active and the tropes that articulate them can reactualize in new contexts. Hence, in order to legitimize the 2017 assassinations, the government once again called upon ‘Indigenous danger.’ In order to undermine Mapuche demands regarding these deaths and the related territorial claims, government allies in the media launched a campaign based on the assumption that this people is a terrorist menace to the security of citizens, nation, and private property. Based on this argument, the government significantly increased federal forces in the region, as well as the equipment needed for repressive actions. In this way, the nineteenth-century savage turned into the twenty-first century terrorist. The state defined its limits and its relationship with the internal others to be able to assure a repressive policy oriented toward society as a whole.

However, there was a problem in the application of this reasoning: Santiago Maldonado was not Mapuche. The image of a young, middle-class, idealistic activist who supported the Indigenous cause was all over the media and social networks. His face printed on T-shirts and banners inspired the protest of thousands, not only in regional cities, but also in Buenos Aires, the capital. Santiago resembled those who disappeared during the last military dictatorship (1976–1983), whose pictures traveled around the world: mainly sons and daughters of middle-class families. Public exposure of the atrocities they were victims of resulted in the award of the 1980 Nobel Peace Prize to Adolfo Pérez Esquivel. Santiago looked more like them—us—than like nineteenth-century savages—the others—and therefore there was a strong challenge to the legitimacy of his death.

Rafael Nahuel, on the other hand, was Mapuche. Moreover, he was born and raised in an urban slum of the city of Bariloche. Like all cities in the region, Bariloche receives Mapuche population expelled from rural areas, due to the land concentration process that has been going on since the Argentinean state occupied the territory (Kropff et al., 2019). This displacement is combined with genocidal symbolic violence that denies Indigenous presence and existence altogether. Consequently, migration to the city produces the unmarking of ethnic identity as an effect of multiple actions and discourses, including social practices of the displaced themselves, who aim for integration within a discriminatory context. Thus, young people born in the cities identify first as ‘slum kids,’ and some of them, like Rafael, enroll in an identity affirmation and empowering process that leads them to participate in territory claims and, eventually, land recovery actions. In response to his assassination—and to stop violence—Mapuche communities initiated a formal dialogue in which governmental institutions, the Catholic Church, universities, unions, and social organizations where involved. However, only the first demonstrations in Bariloche were massive and they were not replicated in Buenos Aires. Why was the outrage about his death less intense than those around Santiago’s death? The place given to Mapuche people in the prevailing necropolitics partially answers this question. In addition, although Rafael was young and male—like Santiago—he was also poor.

Even though Argentina is one of the Latin American countries with a greater number of older persons (after Cuba and Uruguay), young people still represent around 50 percent of the population. Among hegemonic representations of youth in the country, Mariana Chaves identifies one that shapes youngsters as dangerous; it is included within a discursive formation based on moral panic that builds youth as a potential internal enemy (Chaves, 2010). Tropes linked to this discourse are available and come together with those related to the hegemonic definition of masculinity and principal assumptions about the working class in order to define young slum boys as a threat. In fact, according to María Victoria Pita, one of the main political re-elaborations of family members of victims of police brutality in Argentina is the objection to the construction of these young poor boys as killable, or disposable beings, by restoring sacredness to their lives through social protest (Pita, 2010). Hence these tropes are added to those related to Indigenous people in order to make the death of Rafael less unacceptable than the death of Santiago.

Young Mapuche agency


The agenda of youth activism in Argentina during the late twentieth century was mainly oriented toward human rights, public education and, recently, women’s rights. In addition, there is youth activism within social movements, countercultural networks, political parties, and unions, among other arenas (Chaves & Nuñez, 2012). As for the Mapuche people, they have a long history of political organization and negotiation with both the Chilean and the Argentinean states in order to gain acknowledgement of territorial rights and respect for cultural diversity, among other demands (see, among others, Marimán et al., 2006).

The incorporation of youth within Mapuche activism in Argentina had two moments that were significant in terms of public visibility. In the first moment (in the 1990s), organizations of Indigenous peoples (not only Mapuche) were able to publicly question the assumptions about extinction and assimilation that were hegemonic in the country. Based on the political revision of the foundational principles of the national state, they achieved some of their demands. The most important of these was the acknowledgement of Indigenous peoples’ preexistence to the national state in the constitutional reform of 1994. Mapuche organizations, with leaders considered ‘young’ back then, actively participated in this movement and built a shared agenda in relation to territorial rights and respect for cultural diversity, despite their multiple internal differences (Radovich & Balazote, 2000). In the second moment, the first decade of the twenty-first century, a new age-based political insight appeared within the Mapuche movement in Argentina. These ‘youngsters’ established a link between their experience as urban slum kids and their Mapuche belonging. Their political practice resumed languages, performances, and programmatic discussions from the preceding Mapuche movement as well as from community radio movements, student activism, and punk and heavy metal circuits (Kropff 2011).

The characteristics of the territorial recoveries, where the assassinations of Santiago Maldonado and Rafael Nahuel took place, arose from one of the ways in which this generation understands political action. This specific perspective builds upon previous experiences of conflictive relations with state institutions, such as school and police, together with anarchist and punk individualism that emphasizes autonomy and promotes direct action. The way in which these recoveries developed comes from the tension between this individualism and the Mapuche communitarian approach that is also respected, especially those traditions related to spirituality. Their leaders repeatedly confirm, in their public discourse, the will to offer their lives on behalf of territorial defense if necessary, and they define young men as weichafe [warriors]. Although they do not have firearms, they defend themselves from repressive actions with stones and slings and exalt this comparative disadvantage as a gesture of boldness. In addition, they consider negotiation with the government as treason and, therefore, define those Mapuche that participate in formal dialogue processes as traitors. According to them, there are only two possible ways: the one of the government and the one of the weichafe. They raise positive moral values associated with body strength that come from re-elaborations of interpellations of (working) class and (masculine) gender. In relation to age, in their own words: “if elders have wisdom, youngsters have strength.” They add these values to certain aesthetics, such as the one promoted by punk counterculture, that specifically use the body to perform resistance. Within this framework, the realization of dignity implies visible exposure of the body in the struggle.

Most Mapuche murdered by repressive forces in democratic contexts—more in Chile than in Argentina—are young and male. In the discourses vindicating these deaths, especially in the voices of these two communities, it is possible to find echoes of the martyrdom logic that Mbembe analyzes, although with variants. Mbembe describes this logic, epitomized by the figure of the suicide bomber, as one in which the body is transformed into a weapon and the will to die is fused with the will to kill the enemy. The martyr overcomes his mortality by having power over his death and orienting it toward a future of freedom. Therefore death can be understood as agency (Mbembe, 2003). However, in this case, it is not about the dying taking an enemy with them, but about being a victim while struggling against the state, to demonstrate that the state exercises violence and kills. In an extreme case, it is about performing the role necropolitics builds for young Mapuche men: to die, to stage that death, and to make it visible. The many times repeated phrase “they are going to get me out of this territory dead” summarizes this logic. It is also evident in banners and T-shirts bearing images of the faces of the dead. Thus transcendence, continuity beyond the destruction of the body, is achieved. Most urban young Mapuche men are construction workers, underemployed or unemployed, who live in slums with limited economic and political possibilities of changing their situation. Instead of dying in a police raid in the neighborhood, or as a result of disease, or because of alcohol abuse or drugs, it is about having power over death by dying for a cause and, hence, enduring in the memory of those who are fighting back: the weichafe.

Conclusion


The aim of this article was to address collective agency that emerges at the intersection of age and ethnicity within national formations of otherness that build internal others as a counterface of the nation by interweaving different inequality cleavages. From this perspective, agency has to do with the possibility of transformation and movement through a context structured by interlocked oppressions. On one hand, the argument incorporates age as an inequality cleavage within this framework and, on the other hand, it approaches the demarcation of internal others through necropolitics. This theoretical input draws upon Latin-American and Argentinean ethnic studies in dialogue with African youth studies and African philosophy. It develops one aspect of the concept of intersectionality as defined within the black feminist movement. This aspect is related to the way in which nation-building processes activate different inequality cleavages according to specific political economies of cultural diversity production.

To develop this argument, the study focused on young Mapuche in Argentina presenting, in the first place, how they are—and have been historically—defined in ethnic and age terms. Secondly, it analyzed discourses and performances of two communities struggling with a territorial recovery process which stands out by acquiring great national visibility. The situation illustrates the apparently paradoxical confluence of the logic through which these young Mapuche organize to defend their territory and the place assigned to them in the national formation of otherness. This case study allows access to the complexity of collective agency that involves the intersection of cleavages. In the first place, aligned with the preceding Mapuche activism, these youngsters acknowledge the historical displacement that their people suffered, while vindicating their right to territory. In this sense, land recovery undermines the third operation of genocide by unveiling the historicity of current oppression. In the second place, they do so by invoking the morality, ethics, and aesthetics of direct action, understanding any negotiation as an act of treason. These elements do not come from the Mapuche movement but from their experiences as slum kids. There is no strategy to pursue the permanence of the domain over the recovered territory in the future, but a decisive ‘here and now’ (see Honwana & De Boeck, 2005, for a discussion of the preeminence of the immediate present as an articulator of agency among young people within deeply oppressive conditions in different African contexts).

Because the weichafe pay little or no attention to relationships with other Mapuche communities and organizations that had historically negotiated with the state (albeit under asymmetrical conditions), this leaves them without political protection in the face of violent eviction. Thus they put themselves in the sights of a government that needed to repress social protest in order to impose neoliberal economic policies. Given the recent political history, violent repression relies on previous success to achieve legitimacy in Argentina. In this case, the government searched for validation by killing those who in its view can be—and should be—killed. Far from putting into question the established order, far from reshaping available social categories and national identity, these young Indigenous poor men fall into current categories, they follow the plan. Paradoxically, they define these actions as ‘resistance.’ In this way, the hegemonic power of the (historical and present) national formation of otherness deploys in its clearest shape. They complete the scenery of necropolitics through their own agency.

Although the experience of the communities analyzed in this article had national impact, it is far from being representative of the diverse ways of articulating collective agency among young Mapuche in Argentina. The analytic relevance of this case lies on its constituent paradox, and on its effects regarding repressive policy and consolidation of hegemony. Therefore, an overview of the moralities, ethics, and aesthetics through which young Mapuche men and women articulate agency in less visible contexts remains pending. Nevertheless, performative effects of this scenario certainly influence other experiences.
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CHAPTER 31 


Youth Protagonism in Urban India



Roshni K. Nuggehalli



Introduction


Yuva shakti aayi hai is a Hindi slogan and rallying call that loosely translates as “here comes the power of the youth.” It is used as a heralding of young people’s agency, strength, and potential for action during protests, leadership processes and, as this article will argue, for an expression of youth citizenship. In this article the idea of protagonism as a central feature of youth citizenship is explored. Protagonism can be understood as advocacy for or active support of an idea or cause and is mostly collective action. Such an understanding raises multiple questions concerning the concepts of formal and substantive citizenship, urban citizenship, and youth citizenship and how these are related among themselves and to the notion of protagonism. Young people’s actions impact on both processes and outcomes of civic life among youth in urban India. Unpacking the challenges to enabling collective agency is therefore necessary to ensure the vibrant expression of youth citizenship.

Defining citizenship is not a straightforward task. Jayal’s (2013) definition is particularly relevant to the Indian context, encompassing three interlinked dimensions of citizenship, including legal status, rights, and identity. The simultaneous expression of all three of these dimensions connects with the state and forms of governance. However, these connections come more sharply into focus in city rather than national contexts, as urban sites are the primary location of struggle for status, rights and identity. In cities, Holston and Appadurai (1996) recognize the complex relationship between “formal citizenship,” encompassing membership in the nation state and “substantive citizenship” (p. 190), which addresses the range of rights people possess. Formal citizenship does not guarantee substantive citizenship, while in other contexts substantive rights can be claimed in the absence of formal membership in the nation state.

Urban challenges to universal ideas about citizenship usually arise from groups on the margins, for whom speaking out does not necessarily translate into an ability to influence decisions. Particular to youth citizenship, Swartz and Arnot (2013) show the relevance of themes of vulnerability, national imaginaries, and citizenship education. They assert that “many youth negotiate, resist and personalise their own national, public representations and discourses of citizenship” (Swartz & Arnot, 2013, p. 8). Young people are therefore actively involved in shaping their own lives, and studying these processes expands understandings of youth citizenship.

The article begins with an overview of urban forms of citizenship in India and how formal education affects these, before exploring the concepts of collective agency and protagonism to unpack young people’s self-determination and their influence on decision-making processes. These concepts are illustrated through an Indian non-governmental organization, Youth for Unity and Voluntary Actions (YUVA), and its experiences of working with marginalized youth, guided by principles of justice and participatory democracy. Finally, the article offers ideas regarding important processes for supporting youth protagonism in order to create real shifts in the status quo toward substantive youth citizenship, in the Indian context and more broadly.

Conceptualizing Youth Citizenship in Indian Cities


For Jayal (2013, p. 2) “Every single dimension of the concept of citizenship is contested in contemporary India: citizenship as legal status, citizenship as a bundle of rights and entitlements, and citizenship as a sense of identity and belonging.” She draws attention to the need to understand citizenship as simultaneously related to legal status, rights, and aspects of identity formation. Legal status is mediated by the state, beginning with imperialist articulations of “the subject-citizen” (Jayal, 2013, p. 27) and now enshrined in the Indian Constitution. A second dimension concerns itself with the realization of civil, political, social, economic, and cultural rights. Originating most notably from T.H. Marshall’s (1950) definition of the “social element of citizenship” (p. 11), and expanded since, the achievement of rights has been connected to the concept of citizenship. The third dimension of citizenship involves an individual’s sociocultural identity and the way it relates to membership in the nation state. Jayal (2011) recognizes that group-differentiated citizenship has “become a widely accepted strategy to assuage the discomfort with liberal, homogenizing, difference-blind accounts of citizenship” (p. 186). In India, there has been a long-standing anxiety over group-differentiated citizenship, and Jayal (2011) argues that it is not in mutual opposition to universal notions of citizenship, but suggests both forms are to be seen as complementary in a complex and diverse nation state.

Returning to Jayal’s second integral component of citizenship, namely rights, a primary concern relevant to the Indian democracy is how citizenship can be used to claim human rights, and conversely, how a lack of citizenship is often a reason for withholding access to human rights by the nation state. Clearly, human rights, citizenship, and democracy are distinct concepts, but they are closely connected (Basok, Ilcan, & Noonan, 2006; Jayal, 2011). Nancy Fraser (1998) echoes these connections and approaches the citizenship question through the lens of justice. She argues for redistribution, recognition, and participation as preconditions for achieving citizenship that ensures justice. Furthermore, participation is key to citizenship beyond the nation state, in cities and transnational borders (Fraser, 2005). Her thesis that citizenship has to respond to certain conditions in order to ensure justice, extends Jayal’s (2013) conceptualization of citizenship as an essential component of a vibrant and substantive democracy.

So how do these three aspects of citizenship, ensconced in the nation state, relate to cities? Over twenty years ago, Holston & Appadurai (1996) asserted that cities are sites for the “tumult of citizenship” (p. 188). This argument is relevant today, since a “variety of cities generates a variety of dramas of citizenship, and in each of them the relationship between production, finance, labour, and service is somewhat different” (p. 200). An urban citizenship, where residence in a city is a defining feature, stands in contrast to geopolitically bounded understandings of citizenship (Purcell, 2003). When viewed through a right to the city lens, it envisages a central role for urban residents in city decision making. This affords multiple possibilities, ranging from participation in public space and protest (Plyushteva, 2009) to macro-resistance against neoliberal flows of capital to and from cities (Purcell, 2003). Rouan (2009) understands urban citizenship to mean the right to participate in decision making on the city, and also the right to appropriate and access urban structures and services. To use the right to the city as a defining feature of the substantive dimension of citizenship “becomes a critical valve en route to the appropriation and practice of urban citizenship” (Pluyshteva, 2009, p. 95). These arguments are relevant in the India context.

The potential of an expansive conceptualization for citizenship, beyond the dimension of ascribed legal status, creates possibilities for citizens to participate, negotiate and construct their own definitions of substantive citizenship. Youth studies scholars recognize a “variable concept of youth citizenship” (Swartz & Arnot, 2013, p. 3) with examples of young people mobilizing, negotiating, claiming, and redefining citizenship beyond the boundaries set for them by the nation state. As multiple examples show, youth are often at the forefront of resisting restrictive concepts of citizenship, as they negotiate and construct their own representations, processes, and outcomes of citizenship (Swartz & Arnot, 2013).

Unsurprisingly, a similar challenge to dominant and patriarchal interpretations of citizenship has been a long-term project of the feminist movement. From postcolonial subjugation of women’s rights through newly independent country constitutions to struggles for basic rights, Slatter (2014) traces the negotiated journeys of women, in relation to issues of citizenship, across the Global South. Struggles around definitions of citizenship are most important for traditionally marginalized groups like women and young people. The combination of urban residents, women, and young people claiming substantive forms of citizenship is essential for what Blaug (2002) refers to as “critical democracy” (p. 105) that includes the margins and the grassroots. Participation of individuals in constructing citizenship helps move beyond existing subjugations; however critical democracy projects are often short-burst and unable to build processes or institutions that support lasting change. Similar challenges in developing robust forms of citizenship have been experienced in formal education.

Citizenship and Education


To explore how young people construct their conceptualizations of citizenship, this article turns to formal citizenship education in schools and colleges, which can play a crucial role in the understanding of how people exercise citizenship. Through a comprehensive review, Arthur, Davies, & Hahn (2008) assess that the forms, goals, and practices of citizenship education are diverse, depending on context, sociopolitical histories, and culture. Several countries focus on building what they call ‘good citizens’ with civic sense and acceptable behaviors that do not upset the status quo (see Watts, 2006 for an example from the UK, and Kennedy, 2019 for an example from Hong Kong). In India, citizenship education usually translates into creating so called good citizens through both pedagogy and social reproduction, people who will value the dominant legal status aspects of citizenship without dissent (Thapan, 2006). Most Indian citizenship education curricula cover civility; respect for authority, rights, and duties; and developing socially acceptable behaviors (Thapan, 2006). Mitra et al. (2016, p. 204) identify a growing focus on workforce preparation in recent Indian civic education curricula. Their comparative analysis of curricula across three countries, including India reveals that,

individuals are increasingly being prepared to participate in a global economy, adapt to diversity and accept responsibility; skills promoting societal critique and questioning were often muted in these frameworks. Prominent…[is] how ‘citizenry’ is increasingly being defined in terms of individual contributions to the larger enterprises of the nation and the global economy.

There is little in the way of critical pedagogy that may offer possibilities for students’ voice and agency. Furthermore, the existing pedagogy is influenced by the ideologies of powerful national political parties (Joshee, 2008). Since 2014 the national ruling party has pursued a strategy of rewriting citizenship and general education curricula toward right-wing ideologies, valuing homogeneity over diversity and plurality (Mohan, 2016). Despite this, Thapan (2006) argues that students are able to assert their own perspectives and opinions shaped by nonschool influences, although she observes that in the school environment students do not assert their dissent directly (p. 4203). In the context of limited scope to develop a critical voice through formal education, young people rely on experiential and peer learning, social media, and young leaders to move past the limited conceptualizations of citizenship taught to them. Their questioning of the mainstream proceeds within a weak structural support ecosystem and with few role models (Bhatia, 2019).

Outside the realm of formal schooling, there is little support for developing citizenship beyond legal status. The National Youth Policy (NYP) of India 2014 declares inclusion as one of eleven priority areas. While the Policy emphasizes creating a so-called active citizenry, nowhere does it refer to the notion or practice of citizenship. The absence of substantive citizenship as a concept and a vision in the NYP 2014 gives an insight into the prevailing reluctance of the state to enter into conversations on citizenship with young people in India, beyond lending support to “build[ing] awareness on the importance of an active citizenry” (NYP, 2014, p. 61). Neither during nor beyond the formal education system are incumbent powers willing to engage in any substantial citizenship discourse with young people, presenting a sharp contrast to grassroots constructions of citizenship led by the youth themselves.

Youth Collective Agency and Protagonism


The recognition that citizenship is relational and in flux implies that it plays out in the lives of marginalized groups through active claims and negotiation. One Indian example of this is protests against India’s Citizenship Amendment Act 2019, which renders certain members of specific religious groups as noncitizens, and the proposed National Registry of Citizens (NRC) and National Population Registry (NPR), that require persons to prove their citizenship. These protests are being led by college students nationwide. While the outcomes of these mobilizations will take time to unfold, it is clear that young peoples’ vocal rejection of limited notions of citizenship has put pressure on the judiciary and the state to take note. Several essays in Swartz & Arnot (2013) explore alternative youth imaginaries in vulnerable contexts, which are aimed at constructing their identities and promoting belonging, as part of larger citizenship projects. This article considers collective agency and protagonism as conceptual anchors for understanding how young people construct their interpretations of citizenship.

Facilitating young people’s voice can build their agency and support their exercise of citizenship (Swartz & Arnot, 2013). Young people challenging their existing circumstancesis well studied across diverse country contexts (Aaltonen, 2013; Mumford & Sanders, 2015; Tomanovic & Stanojevic, 2015). Structural constraints on the unfolding of young people’s development are most pervasive for marginalized groups of youth, and it is in negotiating these structural constraints and institutions that young people use their voice and agentic selves (Evans, 2007). This article borrows from Lister’s matrix of agency developed in the context of people living in poverty, which ranges from personal forms of agency (‘getting by’ and ‘getting out’) to political forms (‘getting back at’ and ‘getting organized’—see Lister, 2015, p. 146). The collective (‘getting organized’) form of agency, displayed by marginalized people, is an outcome of loose or formal activities, beliefs, purpose, identities, and goals (Hainz, Bossert & Strech, 2016).

For youth, shared identity forms a natural rallying point for collective agency (Lowe, Njambi-Szlapka, & Phiona, 2019). Assessments on processes and interventions that support young people’s agency identify the following as critical: leadership training, mentorship, facilitating participation, and creating structures for involvement in formal systems (Marcus & Cunningham, 2016). Support from trusted adults enables young people to find voice, be heard and act on the world around them (Lowe et al., 2019; Mumford & Sanders, 2015).

Protagonism, rooted in the understanding of children and young people as the center of their communities, is a helpful concept for understanding how collective agency facilitates substantive citizenship for young people. Based on extensive work with the Latin American working children’s movement, Manfred Liebel (2007) captures the development of the protagonism discourse as it arose from liberation struggles across Latin America: “As with popular protagonism, which underlies the sovereignty and creativity of these classes and people, children’s protagonism increases awareness of young people’s capabilities and demands their independent and influential role in society” (p. 62). In reviewing the growth of protagonism theory in Brazil, including its critiques, Jupp Kina (2012) recognizes that “youth protagonism is the active participation of young people in ‘real problems’” (Costa cited in Jupp Kina, 2012, p. 324). Building on the argument that “protagonists view participation as a political intervention and as a right to intervene in changing their environment as active subjects”(Nuggehalli, 2014, p. 14), protagonism adds to Northern discourses on participation, individual-centric empowerment, and citizenship (Jupp Kina, 2012)

Two dimensions of protagonism include, first, children and young people’s capacities and abilities to play an active role in their world and, second, accepted norms and roles for children and young people as part of existing social structures (Liebel, 2007). Larkins, et al. (2015) connect protagonism to processes where children and young people recognize their rights and actively work to create conditions in which their rights can be realized. This enables them to play an influential role in society, building on participation, voice, and agency, towards advocating for change based on their own knowledge and opinions. Protagonism,

links with…agency in citizenship which involves not just influencing the decisions of others, or the rules of social organisation, but also contributing actively to the realisation of one’s own rights and the rights of others, and challenging existing social settlements of what appropriate rights or statuses should be.

(Larkins et al., 2015, p. 5)

Building on agency, protagonism therefore contains a definitive advocacy and political participation component (Morrow, 2020). While protagonism of children and young people is a growing field of study, there lacks a specific focus on youth protagonism in the context of transitions to adulthood and expressions of citizenship. Such studies would explore questions such as what are the short-term and long-term strategies adopted by young people to resist exclusive and essentialist conceptualizations of citizenship? What are the different dimensions or components that form part of youth citizenship? What are the factors enabling youth protagonism, as they define, question and change their own worlds toward an expansive imagination of citizenship? What facilitation is needed to enable these processes to be sustained? These questions are explored in this article, identifying barriers, challenges and potential support mechanisms to young people’s protagonism and aspirations for substantive forms of citizenship.

Self-Determining Engagements with Youth: The Case of YUVA


The Indian nonprofit organization, Youth for Unity and Voluntary Action’s (YUVA), works with marginalized youth and is guided by principles of justice and participatory democracy, highlighting the challenges and possibilities that exist for young people’s protagonism and their construction of substantive citizenship. YUVA works primarily in urban informal settlements across India, supporting empowerment of marginalized groups and enabling their access to universal human rights. YUVA’s vision for working with young people is to enable them to determine aspects of their own lives and engage in community change processes. With the belief that people are best suited to address their own problems, YUVA enables youth agency with adequate support and solidarity. As youth workers, the YUVA team is focused on empowering young people as protagonists to strengthen their decision making toward self-determination.

YUVA’s youth work focuses on providing marginalized young people a space for critical reflection, approaching “social hierarchy as constructed, rather than inevitable” (Miller, 2012, n.p.). Young people are encouraged to question their realities, as well as the purpose and nature of their engagement with the organization. This aligns with what Cooper (2012) refers to as a “framework for positive sceptical reflection” (p. 107). YUVA believes that critical thinking is a skill that can be cultivated through experience and practice. Second, there is an effort to steer away from what Belton (2010, p. xi) calls the “relative political neutrality” of youth work. By cocreating political and social processes, YUVA preserves creative and pluralistic youth work, preventing prescribed and predictable outcomes (Belton, 2009). Political consciousness or conscientization (Friere & Ramos, 1970), coupled with the ability and courage to think critically, helps young people reflect on the structural basis of the discrimination and inequality they face in their daily lives, and decide whether and how to act.

Concurrently, the organization emphasizes the strength of the collective as a critical tool to promote agency (Lister, 2015). A key strategy is enabling the creation of youth collectives and supporting their participation in local governance and community development. This approach contrasts with the dominant individual focus prevailing in much of the globe toward youth work (Jeffs, 2002). The organization also has a particular focus on how marginalization impacts young women differently than it does young men from the same backgrounds. Experience reveals that the most tangible outcomes of working with young women are not always the ones that lead to shifts in power structures. Shifting patriarchy requires long-term, systemic, nuanced, and collective strategies (Kabeer, 2018).

Malvani Yuva Parishad, a Youth Collective


In the city of Mumbai, Malvani is a marginalized neighborhood located in the Western suburbs. A large part of its population are migrants from rural parts of the country. It is located in a subadministrative district with the lowest Human Development Index (HDI) in the city. Lack of access to basic facilities in the informal settlements (slums) in Malvani is pervasive. This includes poor sanitation and no running water. Access to electricity is not always through legal means. Government health and education facilities are too few to meet the demand in the growing informal settlements of Malvani, resulting in an increase in private supply.

Furthermore, since many of the informal settlements are located on land that is deemed to be non-residential (reclaimed marsh land and untenable land), residents are subject to frequent forced evictions from their homes. Without legal documents, residents are unable to claim rights and citizenship in the city. For these communities, guarantees of citizenship— including voting and access to welfare subsidies—are linked to their proof of living address, which is sometimes linked to their villages of origin, rather than the city. While they are citizens of the nation-state, they are unable to claim certain rights in the city they have migrated to, without following a long process of shifting residential address and obtaining other legal documentation. This is simple for middle- and upper-middle-class groups who can easily gain proof-of-residence documentation, due to the stable nature of their housing in the city. Insecurity of tenure in informal settlements makes this process complicated. The situation of Malvani residents is reflective of a larger citizenship debate, where “legal citizenship does not always bring full membership rights. Citizenship is affected by the position of different groups within the nation-state” (Sassen, 2002, p. vii). They are caught in a cycle of vulnerability and inequality, which continues to render them invisible in the city.

YUVA began its interventions in Malvani in 1998, and since then has been integrating direct community work with advocacy to change policy. When YUVA began engagement with the youth of Malvani in 2013, the objective was to help build collectives to realize their demands and rights. Initial meetings across informal settlements in Malvani led to the formation of a street drama group that performed a play on women’s lack of mobility in the community. Through repeated performances of this play, newer members were recruited, and regular meetings began. Outreach focused on most marginalized sub-groups like youth out of education, women, religious minorities, and deprived castes.

Jaikishen (2019) narrates that as the group became comfortable with each other, they coalesced into Malvani Yuva Parishad (MYP), a group with a structure, elected leadership positions, and processes for prioritizing issues and acting on them. Community mapping and training on inclusive cities expanded the group’s skills and advocacy strategies. MYP simultaneously became more systematic about group membership, meetings and agenda setting. As a collective, MYP has empowered individual members, while simultaneously strengthening the identity, credibility, and sustainability of the collective. For men and women it created spaces to interact freely without awkwardness and young girls were exposed to livelihood opportunities outside of their communities. This helped girls negotiate against early marriage pressure from families. At the community level, MYP initiated a campaign that successfully claimed spaces for play in a city that lacks open space. Through networking with different youth groups across the city, MYP initiated participation in a campaign called Claiming Spaces, which took place across several informal settlements in the city.

MYP has engaged actively in promoting awareness and action on basic rights, enabling access to government entitlements and welfare. As legal citizens and migrants from different parts of the country, young people are beginning to challenge the state on what Jayal (2013) calls the “inability to afford them access to the more substantive rights that citizenship is presumed to entail” (p. 83). For instance, as understanding legal aspects of the informal settlements improved, youth resisted eviction from their communities. Using the strength of their collective agency they decided to work against evictions, which was not part of the initial agenda of the collective. MYP protagonists file information requests with local governments, and use them to negotiate with police when they arrive with demolition crews. Members engage with municipal authorities to access essential services in their communities. Experiences with resisting evictions paved the way for further interventions in community development. MYP has been successful in getting many families in Malvani access to subsidized grains through government schemes. They have also been part of a campaign to obtain government drinking water connections in their homes. After several years of struggle through citywide campaigns, the municipality opened up applications for water access. MYP and other youth groups helped families submit applications, pressuring local authorities through protests, and disseminating media critiques when delays occurred. Through unrelenting efforts, households in Malvani have started to receive tap water, symbolizing not only the success of the youth group but also their ability to network with and successfully participate in larger citywide campaigns (Jaikishen, 2019).

The protagonism of members of the MYP collective reflects a form of citizenship that Sassen (2002, p. 11) argues is “partly produced by the practices of the excluded.” In a system of inequality, claim-making by legal citizens leads to a more inclusive definition of citizenship, and this is reflected through claims on legal entitlements like food and water as well as associated campaigns. MYP’s campaigns for access to water and food illustrates Jayal’s (2013, p. 193) argument that “at best rights are embattled and protecting them requires persistent struggle, and at worst…rights are not being taken seriously.” Playing the role of protagonists in their own lives, and leveraging the strength of the collective, MYP has successfully negotiated with government to meet its needs and claim its rights.

Aman ke Saathi [Partners for Peace]: A Youth Campaign


Many informal settlements in Mumbai city have Muslim-majority populations. There is usually mistrust among non-Muslim youth who migrate to these areas. Interactions between different communities is low and fear is high. Traditionally YUVA has emphasized secular values through capacity building among young people. Across several neighborhoods there has been a concerted effort to build respect for difference. As a local response to the increasing religious sectarianism and institutional communalism (Singh, 2015) in the larger Indian sociopolitical environment, a group of youth came together across the city to initiate a campaign for peace and harmony, calling their group and their campaign Aman ke Saathi. Unlike in MYP, young people joining this group came from diverse geographies, without formal rules for group functioning and membership. A significant difference lies in the purpose of both groups: MYP has a primary basic entitlements and tangible development agenda, whereas Aman ke Saathi focuses on changing attitudes and narratives around religion and harmony.

Over the years using different mediums like plays, debates, and community meetings young people have interacted and creatively promoted the idea of religious harmony. They celebrate festivals of different religions, and participate in collective events on important days, as a tool to connect different people and beliefs. YUVA remains in the background, engaging only when asked to by members. While the external sociopolitical environment has seen an increase in violence based on religious affiliations, processes like Aman ke Saathi are an act of resistance, embracing the diversity of religion at a local level. For instance, during election campaigns the group spoke out against mixing religion and politics and advocated for the right to vote being upheld for people irrespective of their religion or background.

In a climate of increasing religious sectarianism and strains to secularism in India (Jaffrelot, 2019), young people are subject to various forms of bigotry, whether it is relating to their choices about love, food, or their bodies. Simultaneously groups of young people are also viewed as malleable instruments for spreading and entrenching discriminatory ideologies (Thompson, Itaoui, & Bazian, 2019). A direct link between citizenship and religion plays out in the debates on the recent Citizenship Amendment Act and National Register of Citizens, where legal status is proposed to be granted based on religious allegiance of different groups of people. Working in this repressive context, members of Aman ke Saathi share a common purpose to stand up against mainstream ideology and create change. As protagonists they challenge religious interpretations of citizenship and the shrinking space for youth to make their own life choices. Their perseverance in peace-building efforts reveals their nonacceptance of limited views of citizenship as legal status linked to religion. Through collective actions they are willing to work toward a broad understanding of citizenship as an interplay between status, rights, and identities (Jayal, 2013).

The two case studies highlight examples of young people leading change on issues that matter to them. MYP, with its formal structure, has stronger connections with the youth work organization (YUVA), while Aman ke Saathi exhibits group fluidity and reaches out to YUVA only for specific support. Although the groups are slightly different in structure, both draw strength from the collective. The nature of the claims made for access to essential services and resistance to religious fundamentalism can develop and thrive because of collective agency. In the context of living in informal settlements, individuals would not be able to mount the required pressure to advocate for water connections, just as an individual resisting religious sectarianism would face tremendous backlash. Collective agency emerges as one critical ingredient for young people’s construction of an expanded view of citizenship.

Both groups reflect a defining feature of protagonism—neither group responds to only individual issues, but aims to influence a larger canvas of social, development, and cultural issues. MYP and Aman ke Saathi proceed with an understanding of action that is needed at the systemic level. For them, individual transformations will not matter unless linked with larger social transformations. Hence, as a strategy, the focus on community change is strong and linkages with government systems is emphasized wherever possible.

A connection therefore emerges between protagonism and citizenship. MYP’s extensive negotiation with multiple stakeholders to ensure access to safe, open spaces promoted voices in city decision making. Members live in insecure settlements with limited access to services and yet MYP’s collective agency encouraged their protagonism, which in turn paved the way for claiming their right to access public spaces. Young people’s engagement in advocacy through a right to the city approach demonstrates the activation of their role as substantive citizens in the city. This presents a challenge to restricted interpretations of citizenship, and demonstrates how young people may create a layered expression of citizenship in practice.

Underpinning the journeys of both groups has been the role of youth workers who have facilitated various forms of learning, leadership development and skills training. Enabling protagonism occurs through YUVA’s bottom-up approach to youth leadership, using open communication and a culture of listening to difference, as well as promoting deep dialogue and consensus. These kinds of processes do not happen in formal education, yet young people are willing to challenge the status quo in their social, economic, and cultural contexts to envision and create alternatives.

Enabling Youth Protagonism in Global South Environments


As the examples from Mumbai, India show, the understanding of citizenship through dimensions of status, rights, and identity is subject to a constant process of dismantling and reconstructing. This article proposes the central contribution of collective agency and protagonism in processes and outcomes that strive for substantive youth citizenship, practices that are possible despite the prevalence of narrow interpretations of citizenship promoted through formal education and other state-led processes. Cities provide a unique context for transcending legal forms of citizenship through the practice of youth protagonism toward substantive citizenship. Youth from Mumbai have shown that pushing the boundaries of citizenship is indeed possible in cities, using their diversity of religion, gender, status, and so on.

A focus on collective strengthening, working toward community-level transformations and creating an enabling environment, are elements that support young people to construct expansive forms of citizenship. These elements are interdependent and yet distinct, and if encouraged can strengthen critical engagements with elite unjust ideologies and policies. Youth work that facilitates protagonism and citizenship for marginalized groups has implications for Southern contexts beyond India.

Traditionally, any claim to a vibrant definition of citizenship is likely to face pushback from those invested in maintaining the status quo (Jayal, 2013). This underlines the need to understand how strategies used by youth may come under threat by structures of power. For instance, the right to associate and formalize organizations and collectives is under strong threat due to changing policies of the Indian national government. Youth groups that are perceived as having a progressive outlook are stymied by a variety of strategies—including trolling on social media and offline defamation. Simultaneously, there is a concerted push toward valuing homogeneous beliefs and behaviors. Education curricula feed the dominant narrative, while the productive citizen is the only image of young people that is upheld by the state. Space is shrinking for dissent, democratic expression, and civil society action, not just in India but in many countries in the global South (Unmüßig, 2016).

An ongoing identification of barriers and challenges that exist for young people’s protagonism can sharpen efforts to support collective claims to citizenship. This can proceed by addressing the specific threats to strategies of collective agency and protagonism in cities, whether it is at the level of the educational institution or within a community setting. There is need for further research into how diverse groups of young people exercise their protagonism and construct citizenship in different contexts. Documenting and unpacking young people’s strategies equips civil society and other groups to support youth, as they create critical and vibrant citizenship.
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CHAPTER 32 


Silence as Collective Resistance among Adivasi Youth in India



Gunjan Wadhwa



Introduction


In modern social democracies, ideas about participation and resistance are generally understood through the actions of citizens, in relation to the state, with individual agency assumed to exist in both participation and resistance. In these contexts, the onus is placed on individuals to act and be agentive, with resistance—presumed to be the opposite of participation—located in liberal discourses of development and tied to civic participation in the nation state. Like participation, resistance is assumed to consist of activities performed by people who have individual responsibility to act, such as through voting for an opposition party if they are dissatisfied. In this way, democratic processes are sustained by people who apparently have equal potential for participation in predefined forms of civic life.

This article critiques modern liberal conceptualizations of agency and resistance as inadequate for understanding contexts affected by violence, conflict, and precarity, such as those that frame the lives of Adivasi youth in India. The Adivasi are one of 705 Sectional Tribes: individual ethnic groups which are classified and notified, with the majority of these groups living in rural, remote, and forested areas (Ministry of Home Affairs, 2011). Currently, India has over 104 million people who are classified as belonging to Scheduled Tribes and many more who identify as Adivasi/Tribal but have not legally been granted Scheduled Tribe status (Ministry of Home Affairs, 2011; Ministry of Tribal Affairs, 2013). The Scheduled Tribes comprise over 8.6 percent of the total population and are living across the country (Ministry of Home Affairs, 2011).

The Adivasis have had a precarious geographical, economic, political, and social existence since colonial rule. Their exclusion occurred through colonial policies of land revenue, which produced new economic and social groupings of landlords and landless, solidifying caste and tribe distinctions and rendering the Adivasis as a landless labor force. Areas where they lived were demarcated and understood as scheduled, excluded, backward, tribal, and wastelands (O’Hanlon, 2012; Shah, 2010; Sundar, 1997).

Historically marginalized and excluded communities, like the Adivasi, live in contexts of extreme precarity and their use of discursive agency “moves past an understanding of intent and agency that is the property of a rational self-knowing subject” (Youdell, 2006, p. 39). Among such groups, silence and nonparticipation constitute forms of collective resistance, simultaneously subverting stereotypes held in dominant policy documents, as well as problematic community and state-led practices.

The research described here is based on an empirical study undertaken in a village in the Vidarbha region in the state of Maharashtra, over a period of seven months. It comprised policy reviews and analysis, focus groups with community elders and young people aged 13–18 years, in-depth interviews with the village elders (both Adivasi and non-Adivasi), as well as observations and a research diary. The study deployed poststructural theorizations of concepts used in the analysis of data, enriched by postcolonial and feminist theoretical frameworks. Some of the findings from the study are briefly reflected on in the final stages of the article, illuminated in relation to how collective agency and resistance operate through forms of non-participation. When participants are quoted, pseudonyms are used to ensure confidentiality.

Modernity, the Nation State, and Agency


Ideas about agency and resistance are usually situated within the context of modernity and the power of the nation state in shaping people’s lives. In postcolonial India, like many other contexts, the modern state requires active participation of citizen-subjects in its institutions and practices—including in education, elections, and state-led programs—in order to ensure its continued legitimacy (Asad, 2003). In this way, the participation of citizens in democratic processes facilitates and reproduces state formation. Resistance to government is only recognized as acceptable if conducted through participatory processes, such as elections, which keep the institutions and power of the state intact.

This conceptualization of citizens, the state, and acceptable actions of both, interwoven with participation, raises questions about the limitations of these concepts (Asad, 2003; Mamdani, 1996). The emphasis on active participation in the state renders other acts of (dis)engagement with governance structures unintelligible. It also assumes equal potential of groups to participate, and disregards contexts of marginalization, exclusion, and precarity, where a lack of connections with and trust in the state often exist. The concerns and claims for agency are intensely individualizing, placing the onus on individuals to act and overlook their collective strategies of participation and resistance as they navigate precarious contexts.

These ideas about individual agency, participation, and the nation state have been influenced by European Enlightenment thinking, through India’s colonial history. Enlightenment, or the age of reason, characterized people as rational and agentive individuals. Rather than having a monarch to make decisions for them, Europeans became understood as their own self-determining sovereigns, self-owning and knowing agents, doing or acting through reason and governed by the rule of law (Asad, 2003; Bhambra, 2007; Mahmood, 2009). Through these and other ideas about people and society, Enlightenment thought proposed the linear development of people and nations toward reason, participatory democracy, individual freedoms, and liberty.

The emergence of modern nation states in Europe, underpinned by these ideas and ideals, held implications for postcolonial and global South contexts, like India. Colonial rule disseminated ideas about progress and advancement, not only linked to British language, education, culture, and religion, but also imposing political practices, concepts, and civic life associated with the colonizer (Bhambra, 2007; Said, 2003). The formation and development of the Indian nation state—aiming to be modern, developed, and democratic—followed the path marked out by Britain, as it attempted to move from supposedly archaic traditions to become a reasonable state, with rational citizens that acted in an appropriate manner.

These developments are reflected in the preamble to the Indian Constitution (Bakshi, 2013), which demands active participation of ‘the sovereign,’ with the sovereign represented as the governed, independent, and self-determining ‘we the people’ (Chatterjee, 1993, 2004). The preamble portrays the sovereign as actively participating in civic life, something which is identified as constitutive of the modern Indian state (Bhabha, 1990). While formed through both active and passive resistance against colonial exploitation, the sovereign in India came to be fused with ideas that were integral to colonialism, capitalism, and modernity (Chatterjee, 1993).

As such, the forms of hierarchy that were part of the colonial past have been reproduced in the post-independence present context. In India, the category of ‘citizen’ contains a hierarchy, as evidenced by the enactment of the new citizenship law, or the Citizenship Amendment Act (CAA), in January 2020. This law provides an understanding of the internal others who, although historically classified as citizens, with due rights and coopted to participate in the freedom struggle, remain excluded from the functioning of the state (Chatterjee, 2004; Mamdani, 1996). Through these and other forms of legislation and practice, groups like the Adivasis are included within the official remit of the state, however their inclusion and participation are not enabled or promoted (Wadhwa, 2019). Participation presupposes universal and equal access to institutions and practices linked to government, things which the Adivasi are regularly denied. Their responses need to be understood within this multilayered context.

Collective Agency and Silent Resistance


Understanding historically subordinated groups such as the Adivasis requires us “to challenge dominant narratives and reconfigure them to provide more adequate categories of analysis” (Bhambra, 2007, p. 15). Terms like agency and resistance need to account for the multiple configurations of power that operate in and beyond communities, as well as acts such as silence and nonparticipation, which do not simply indicate disaffection and apathy. Contextualising the Adivasi youths’ multiple strategies of resistance needs to foreground and make sense of the spaces in between the active/passive or agent/victim binary. It requires understanding them beyond liberal conceptualizations that assume individuals only act through rationality. To this end, some postcolonial theorists draw a link between agency and pain. Asad (2003, p. 79) points to the false binary of agent, “representing and asserting,” versus victim, “the passive object of chance or cruelty”:

When we say that someone is suffering, we commonly suppose that he or she is not an agent. To suffer is…to be in a passive state–to be an object, not a subject.…Yet one can think of pain not merely as a passive state but as itself agentive.

(Asad, 2003, p. 79)

Offering a critique of liberal Western framings of agency, Asad (2003) argues that acts of suffering, pain, and silence are agentic, resisting the imposition of dominant power structures, norms, and discourses. A similar view is advanced by Mahmood (2009; 2012), who illustrates the agency of Arab and Muslim women through rearticulating their use of the veil and the notion of sabr [literally meaning ‘endurance’ or, more accurately, ‘perseverance’ and ‘persistence’]. She contests modern liberal claims of passivity and subordination by emphasizing the strength and determination of Muslim women, given the particularities and complexities of their context (Dunne et. al, 2017; Mahmood, 2009, 2012).

Viewing collective resistance in this way questions common understandings of vulnerability and appropriate ways of eradicating it. Arguing that vulnerability is part of resistance and/or a condition for it, Butler (2016) asserts that modern conceptualizations of resistance and agency imply that vulnerable groups need protection. This functions to strengthen state power and nation-centric discourses. Alternatively, rethinking vulnerability and resistance in nonoppositional terms, through, for example, Gandhi’s idea of nonviolence or ahimsa and persuasion by truth or satyagraha, illustrates how acts of suffering or exposure to harm constitute forms of resistance by precarious groups, transcending assumptions about the rational, acting individual (Butler, 2016). Precarity entails a politically induced condition of suffering from failing social and economic support and being exposed to injury, violence, death or to maximized vulnerability without protection or redress, affecting some groups more than others (Butler, 2016). It is entwined with notions of vulnerability and resistance and it involves how collectives are positioned in society, with implications for their responses (Butler, 2016).

This alternative understanding of collective resistance serves to contextualize the actions of the Adivasi youth described in this article. The Adivasis have been repeatedly misrepresented—either as shy, passive victims, or as violent rebels and insurgents (Guha, 1983; Skaria, 1999). These portrayals ignore how Adivasi communities have navigated contexts of extreme violence, conflict, and precarity that require complex strategies for survival and self-representation.

The Context and Resistance Strategies of Adivasi Youth


Oppressive and prejudiced connotations associated with the Scheduled Tribes, produced by the colonial regime, have been reproduced by the postcolonial Indian state. Such exclusion and demarcation have been crucial in state-inflicted public understandings of the Adivasis, constructing them as tied to land, forests, and indigeneity. These discursive formulations overlook the fluid histories of movement, migration, and displacement that have been integral to the group’s history. The independent Indian state has reinforced tropes produced by the colonial regime, reciprocally linking the notion of tribe with the concepts of ‘scheduled’ and ‘backward’ in its legal and policy enactments (Ministry of Tribal Affairs, 2017). Various committees formed post-independence have established criteria for identifying Scheduled Tribes, including “Indications of primitive traits, distinctive culture, geographical isolation, shyness of contact with the community at large, and backwardness.” (Ministry of Tribal Affairs, 2017).

Like the colonial separation of the Orient from the Occident, which placed the Occident/colonizer in a superior position, the discursive separation of the Scheduled Tribes places them in a subordinate position to other groups in the country, with regard to geographical location, culture, religion, and education (Wadhwa, 2019). Scheduled Tribes are reified through bifurcated identities analogous to the notion of settler and native described by Mamdani (2001) in the African context.

These discursive constructions are used to justify poor services for marginalized groups, resulting in a lack of education, which functions further to reproduce the Adivasis as primitive, backward, silent, shy, and nonparticipating. To illustrate, marginalized groups like the Adivasis suffer from precarious circumstances related to education, poverty, and a lack of income. The national average for school discontinuation in Census 2011 was 42.39 percent, but for the Scheduled Tribes it was 57.58 percent (Sinha, 2014). The proportion of women who have never attended school was highest, at 44 percent, for women belonging to Scheduled Tribes, and a similar pattern prevailed among men (Parasuraman et al., 2009). The predominantly rural areas inhabited by the Adivasis are characterized by high poverty and low literacy rates vis-à-vis the rest of India (Ministry of Tribal Affairs, 2013). Systematic exclusion of Adivasis from state provisioning of services such as education partly explains their resistance to the Indian state.

Resistance movements against the colonial and independent Indian states have appeared in several areas inhabited by the Adivasis (Ram, 1973; Sinha, 1989). The left-wing Maoist or Naxalite movement emerged in the 1960s and has espoused the cause of Adivasi rights (Shah, 2010; Sinha, 2011; Sundar, 1997). It called for non-participation in elections and boycotted the state’s governance structures. It remains one of the dominant protest or resistance movements in areas where the Adivasis currently live.

Insurgency and resistance to colonial domination by the Adivasis, entwined with the land and forest, has resulted in the labeling of the group as wild and uncivilized rebels in official discourses (Skaria, 1998, 1999). The spread of the Maoist movement in areas of the Adivasis in post-independence India functions to further depict them either as insurgents or as victims of violence (Wadhwa, 2019). Pandey (2006) and Rycroft and Dasgupta (2011) caution against such representations and suggest maintaining a critical distance to allow the significance of the group’s insurgency and resistance against the state to be better understood. This approach can enable the contemporary Adivasi renderings of selfhood to be properly grasped, without obscuring their histories of subordination (Rycroft & Dasgupta, 2011). In a similar vein, in her study on Bastar, a district in the state of Chhattisgarh in Central India, Sundar (1997) suggests that it is dangerous to view groups either as heroic rebels or passive victims, as this disregards the complexity of their multiple lived realities.

Adivasi identity, as entwined with subalternity, presents the risk of disregarding multiple belongings, experiences, and subjectivities of the group. Drawing on Spivak (1999), Banerjee (2015, p. 40) indicates that the subaltern has been an invented category, “an undetermined figure, defined by nothing else but their subalternity vis-à-vis the elite and the dominant.” This critique raises questions about the anti-colonial and insurgent dimensions of the Adivasi identity in India, foregrounding the need to go beyond the agent/victim binary and bring out the “embodiment of multiple identities and plural affiliations that were contingent, impermanent and changeable” (Rycroft & Dasgupta, 2011, p. 61).

An exploration of this multiplicity and plurality through navigating the spaces in between the agent/victim binary, in the context of one local Adivasi village community, exemplifies how Adivasi youth understand their strategies of collective resistance:

My community understands things and even makes demands wherever they can. But we [Adivasis] want nothing to do with the police as we fear a clash with the Naxals [Maoists].…The government’s response to all this has been to depute more and more police and paramilitary, and the Naxal response is killing them.…Both sides kill whoever acts too smart or talks too much. (Sanam, 30, Female, Adivasi)

Implicit in the above excerpt was the precarious context of the Adivasi community. The dangers of publicly participating and taking sides, as privileged by the functionalist view of agency, reverberates through Sanam’s comments. As a young Adivasi woman, an overt association with either police or Maoists, or an appearance to be on the side of either group, was too risky and potentially life-threatening. While an understanding of agency favors notions like acting and knowing, it was dangerous to do either in this context, meaning that the choice to do neither exhibited insight into her situation.

The excerpt also illuminates the failure of the Indian state to foster trust in its institutions and echoes the absence of good governance and accountability in Sanam’s village. It points to an “overdeveloped military strategy and underdeveloped strategy for human security” (Novelli & Lopes Cardozo, 2008, p. 476). The increased securitization and deployment of police and paramilitary in the area caused the Maoists to attack those symbols of the state, generating a reciprocal response from the authorities. Participation and making demands were perilous in such a context and required strategic navigation.

Sanam’s comments indicated that her community context prevented her public participation. She mentioned that the Adivasis understood the situation but did not want to risk a confrontation with the Maoists or the state authorities. This knowledge of her context illustrated how the Adivasis exhibit a form of political nous rather than their dominant construction in policy as being shy and isolated. It indicated an awareness of a complicated context that had to be traversed cautiously. Due to protracted violence and precarity, the non-participation or refusal of the Adivasi community to take sides publicly, signified their vulnerability and, within it, their collective agency and resistance. It was a strategy to deal with their perilous circumstances, where “act(ing) too smart” or “know(ing) too much” was perilous:

You should not go to the police headquarters to meet the superintendent of police for an interview. Entering that compound would mean taking a side and the others would think that you know too much. (Naman, 25, Male, Adivasi)

Implied through Naman’s comments were the risks of entering the police headquarters in the area, an act he said would be construed as evidence of partisanship. Remaining nonpartisan illuminated the tensions that existed for the Adivasis and the reasons for their silences and nonparticipation in everyday public life. It was a way to reinscribe action through doing nothing:

The Adivasis are dying either way, from both the sides. They are caught in the middle. They are suffering and scared of both sides, the Naxals [Maoists] and the state

(Sanam, 30, Female, Adivasi).

Sanam’s comment underlines the dominant representation of the Adivasis as caught between opposing groups and victims of the violence associated with government policies (Chaudhary, Rai, & Thatte, 2013; Ministry of Home Affairs, 2013; NCPCR, 2010, 2012). She emphasized the context of fear in which the Adivasis lived and survived, and the threat of violence from both the Indian state and the Maoists. According to Sanam, the Adivasis were suffering, scared, and dying. Her comments, linked to suffering, pain, and silence, invoked the concept of vulnerability as socially produced and an effect of power relations, thereby locating resistance within vulnerability (Butler, 2016). The above excerpt questioned the binary of active/passive and agent/victim in terms of the Adivasis’ positioning in the conflict.

This was reinforced by Rajesh, a non-Adivasi NGO staff member, who commented that people listened actively to those around them but become irritated when hearing similar messages repeatedly:

The environment here is such that the people do not understand at once…they do not talk or participate but they listen and try to understand. You should not expect them to respond. It will take time. But they get irritated when we say the same things repeatedly. (Rajesh, 35, Male, non-Adivasi NGO worker)

This statement indicates collective resistance on the part of the Adivasis and deployment of silence as a strategy to deal with their precarious context. Silence is a significant way to navigate and collectively resist precarity. It provokes a rethinking of the concept of resistance to encapsulate the multiple practices utilized by historically dispossessed and disenfranchised groups. For the Adivasi youth, resistance to the dominant discourse, which produced a deficient view of their community, was part of a multifaceted strategy. They drew on dominant discourses which constructed them as silent and utilized these to protect themselves from violence and confrontation with police and Maoists. The absence of good governance in the area placed the Adivasis in a context of precarity:

The government is there but not quite. The government schemes are there everywhere but we [Adivasis] are not aware of these schemes. There is no accountability for anything because we are uneducated and do not question.

(Abhay, 23, Male, Adivasi)

Abhay attributed the absence of accountability and governance in the area to a lack of education among the Adivasis and their inability to question, something which is common in development discourses (Wadhwa et al., 2010). Ironically, his statement demonstrates a form of questioning of both the state and his own people, showing that Adivasi youth do actually question forms of power that exist in their midst. This illustrates resistance both to the structures that constrained his actions and that limit the possibilities for his future.

The comments of Sanam, Naman, and Abhay challenge ideas about action and participation within their particular context, interrogating conventional understandings of agency and resistance. In order to navigate the precarity of everyday life, silence and nonparticipation were reappropriated by the Adivasis and utilized as forms of collective agency and resistance. The refusal of the Adivasis to take sides publicly, with the police or the Maoists, was an intentional strategy to navigate the complexities of their context. In this precarious situation, the silence of the Adivasis signified a constructive and agentive act.

Similar actions have been observed in Nepal, where Pherali (2013) indicates that the rejection of dominant cultures by marginalized groups should not be viewed as resistance, as this risks (re)producing their exclusion because it, “reduces their chance of mobility and reinforces social divisions” (Pherali, 2013, p. 55). Referring to Jungkunz’s (2012) work on silence, Salvi (2014, p. 183) argues that in the Mozambican context the silence which resists and refuses the dominant position is mostly invisible and goes “unnoticed in order to be successful.”

These examples illustrate that silence and nonparticipation are common strategies in parts of the Global South, a form of collective agency and resistance that is context specific and embodied, utilized to deal with circumstances which threaten everyday survival and deny community existence. These actions cannot be understood within liberal conceptualizations of citizens participating in the workings of the nation and require new theoretical frameworks and analytical tools to make these collective silences audible.

Conclusion


This article has interrogated normative understandings of agency, as well as how they are entwined with nation-centered discourses that privilege the participation of citizens, thereby enabling the consolidation of state power. It illustrates how the formation of the Indian nation state as a sovereign, democratic republic took place through the colonial encounter, shaping future structures of governance and expectations regarding citizen participation post-independence. In this context, certain groups were and continue to be framed as non-agentic, non-participatory, and without voice, when their subtle decisions and actions indicate that they exhibit important forms of collective agency.

The foregrounding of the particular context, histories, and multiple marginalities of the Adivasis militates against understanding them as objects of conflict without expression. Adivasi youth use strategies of collective resistance through silence and non-participation in the structures of governance, playing with, re-inventing, and simultaneously rejecting dominant discursive constructions of themselves. Silence in this context is re-appropriated and re-signified as a strategy collectively to navigate a precarious context of fear, violence, mistrust, and a lack of accountability. The silence of the Adivasis is intentional, their refusal and resistance to participation is in order to ensure their safety and survival given the uncertainties of the context. Unpicking the agent/victim binary that regulates Adivasis opens up analytical spaces in between the two constructs. In so doing, it repositions the Adivasis as living and functioning beyond the imposition of this dichotomy; reworking their abjection into agency, resistance, and legitimacy; and rendering them intelligible through forms of collective action.
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Youth Emancipation and Theologies of Domination, Resistance, Assistance, and Prosperity



Mokong S. Mapadimeng and Sharlene Swartz



Introduction


Religion and emancipation have not always been thought of as complementary. In fact Fanon has described religion as follows:

The colonialist bourgeoisie is helped in its work of calming down the natives by the inevitable religion. All those saints who have turned the other cheek, who have forgiven trespasses against them, and who have been spat on and insulted without shrinking are studied and held up as examples. (Fanon, 1961/1990, p. 52)

However, among oppressed people, globally and in South Africa in particular, individual and collective liberation has come to be seen as an important part of religious belief and practice, as is evident in the popularity of Black and Liberation Theologies in the Global South (Cone, 1985). Faith is seen as the reason for understanding all our humanity and therefore striving to be rid of shackles of oppression.

Furthermore, young people in the Global South are connected to religion—its practices and institutions—in far greater numbers than their Global North counterparts. Two examples serve to illustrate this. The findings of the World Values Survey shows that when young people (aged 18–24) were asked about the importance of religion in their lives, responses of over 50 percent were all from young people in the Global South (see Table 33.1).


Table 33.1: Percentage of 18–24-year-olds who said religion was very important in their lives.

[image: Table_Image]

A second example concerns attendance at the global Catholic church’s World Youth Day. Held every two to three years in different countries around the world, it is a large gathering with upwards of half a million young people attending since 1984. However, when it has been held in countries of the Global South, it has recorded attendance figures two to ten times the number compared when these gatherings occur in countries of the Global North. In 1987 there were one million participants in Argentina, in 1995 five million in the Philippines, and in 2013, nearly four million in Brazil. In countries of the Global North, attendance, while still high, was much less—800,000 in Canada in 2002, and 400,000 in Australia 2008.

Religion refers to a system of shared beliefs through which people organize and order their lives, as well as the regulations, rules, or bonds of obligation among the members of a community (Fulcher and Scott, 2011). Furthermore, religious beliefs, actions, and institutions assume the existence of supernatural entities with powers of judgment and action, such as God, gods, deities, or ancestors (Bruce, 2003). Religion is frequently used as a resource for responding to and seeking solutions to social problems, and has been found to positively impact on “identity and moral development; purpose and goal attainment; educational achievement and attainment; emotion and attention regulation; positive physical and mental health; life satisfaction and happiness; conflict resolution and social skills; prosocial behaviors, and a successful transition to adulthood” (Lippman & Mcintosh, 2010, p. 1).

Of course there are many ways in which the importance of religion can be manifest, and many research studies that show how religion is important. This article focusses on the way in which religion, especially Christian religion, has been both the source of emancipation or liberation and subjugation for young people in South Africa. It does so by tracing the historical role played by African Indigenous religions, colonial Christianity, Black Theology (or Black Theology of liberation) and contemporary Christian theologies of prosperity and reconstruction over time. In doing so it focuses on the young people who were involved in and subject to the crafting and of propagating these beliefs, while remaining cognizant of its influence in all lives, not just those of young people.

Precolonial African Religious Beliefs, Values, and Liberation


Any examination of the links between faith, religion, and liberation in the history of formerly colonized nations, and especially in Africa, necessitates an outline of precolonial religious beliefs and values. This is especially necessary since precolonial societies’ Indigenous beliefs came into conflict with colonial religious faiths, mainly Christianity in Africa. Two key areas of importance for a discussion of faith and liberation concern the nature of God and the relationship between people.

The Nature of God in Indigenous African Faith


Writing in the South African context, the late Reverend Tseko Moeketsi identified sharp contrasts between precolonial Indigenous African religious faith and colonial Christian religious faith, especially in their understandings of God. Christianity and its faith, Moeketsi (2011) argues, has a mysterious understanding of God as the extender of salvation to humanity through His agent, Jesus Christ the Messiah. This transcendent, redemptive understanding of God, according to Moeketsi is in sharp contrast to that of Indigenous African religious faith, in terms of which God is immanent rather than removed, and real rather than mysterious, as expressed in an excerpt from a Sesotho language prayer to God:

Modimo-o-nko-e metsi, Hlaa Hlaa Macholo – Modimo o diatla di maroba – E! di robokilwe ke ho bopa masea [God of the wet nose (referring to a cow for its multiple ritual usage)], Hlaa Hlaa Macholo [God whose hands derived with holes – wounds from the work of creating babies (whereby hands with holes also denotes God the generous giver of life)]. (Moeketsi, 2011, p. 49)

This account by Moeketsi, echoed by other scholars, points to sharp distinctions between Christianity’s conception of God as mysterious and that of Indigenous African religions in terms of which God is real, tangible, and evident in day-to-day living experiences that are greatly shaped by the Indigenous African value system of ubuntu/botho.

Ubuntu/botho—the nature of our relational humanity


Motho ke motho ka batho in Sotho-Tswana, and Umuntu ngumuntu ngabantu in the Nguni languages of isiZulu and isiXhosa in South Africa, are phrases that express the notion of ubuntu/botho—an Indigenous cultural and religious belief. Commonly translated as ‘a person is a person through other persons,’ or ‘I am because we are,’ ubuntu/botho was defined as a philosophy of life and the practice of being human which gave content to life for African people long before the arrival of white settlers. According to Ngubane (1963), ubuntu/botho rests on the supreme ethical code that attaches primacy to human personality as a sacred being. Similarly, it was described as the “cardinal point in the African view of man” by Kenyan theologian John Mbiti (1969, p. 108). Such a relational and egalitarian view of our humanity and our relationships with one another is a widely held Indigenous view throughout the African continent.

According to Metz and Gaie (2010, p. 275), such a view of humanity implies that “one can be more or less of a person, self or human being…[where] one’s ultimate goal should be to become a full person, a real self or a genuine human being…[by relating] to others in a positive way.” We do so by entering into community with others, being concerned with the good of others, and living in harmony and solidarity with them. Failing to do so results in us becoming “not a person” (Metz and Gaie, 2010, p. 275).

The arrival of colonial Christianity


With the arrival of colonialists, especially in the eighteenth century with formal missionaries, these views about the nature of God, and the nature of relationships between people and the cosmos, were targeted for destruction. The colonialists met formal resistance to their brand of religion and faith only later in their endeavor, as young Black African freedom fighters and young Black theologians together developed and harnessed religion’s liberatory discourse to challenge and resist Christianity and its colonizing and subjugating mission. This was achieved through both Black Theology that arose concurrently in the midst of the civil rights movement in the United States, as part of the Liberation Theologies in Latin America and Asia in the late 1960s, and as part of the Black Consciousness Movement in South Africa. Before discussing these important constituents of this Black Theology of liberation, it is important to note the enslavement—non-emancipation—that colonial Christianity brought to the African and South African context.

The Onslaught and Enslavement of Colonial Christianity


Precolonial Indigenous African religions and attendant faiths came under virulent onslaught from colonial forces that invaded African nations, at the center of which was the instrumental use of missionary Christianity. The former presiding Bishop of the Methodist Church, Mmutlenyane Stanley Mogoba, illustrates this use of Christianity by documenting its effect on the Bapedi communities in South Africa:

Life in the village was interrupted by the advent of Christianity and western way of life. This unfortunate development separated families and clans and as time went on the groups lived in separate areas (apartheid style) in the same village. The political and social structures were along the units or wards called ‘dikgoro’…The ward system was for political, administrative purpose, as well as social and economic life. Each ward was administered by a headman appointed by the Chief (Kgosi)…When the work of missionaries did not succeed (evangelisation of the people), the missionaries devised a plan of removing the few converts to a mission station about one kilometre away. The Methodist and Lutheran missionaries established mission stations with a church and school each. Those who became Christian were made to change their names, dress and culture and were forbidden to take part in initiation (circumcision) rites. This was a negative effect of missionary work.

(Mogoba, 2011a, p. 161)

The strong position taken by missionaries on the question of ancestors and the fact that these practices were deeply rooted in the life of the people and could not be extirpated without threatening the entire fabric of African community life. The result of this cultural adaptation was painful ambivalence. It became respectable in mission churches to condemn the ancestor cult but their members could not, directly or indirectly, break loose from very ancient traditional religion and custom.

(Mogoba, 2011b, pp. 153–154)

Relating similar points about the divisive impact of missionary Christianity on African people, Moeketsi had this to say:

Whatever measures were introduced to Africans educationally, religiously, socially, and otherwise were meant to change the African and obliterate their aboriginal mores and cultures. To be African one had to take up the new social status promulgated by their conquerors in all spheres of life.…These deliberate distortions have done great damage to self-esteem of the black nations…even some of the most learned amongst them would take whites and white concepts as being truly civilized…It is for these reasons that many African converts to Christianity had to divorce themselves from cultural practices that meant to them the very essence and depths of life.…Being Christian therefore for the African meant a choice between renouncing African traditional cultural practices and espousing the new Christian faith with its new Western mores and values. (Moeketsi, 2011, pp. 53–56)

Moeketsi recounts how both Christian missionaries and their co-conspirators in the colonial state used the Bible for a derogatory campaign, spreading myths and stereotypes about Indigenous African peoples portrayed as being “primitive,” “barbarian,” and “strange creatures” (Moeketsi, 2011, pp. 50–51). Mofokeng (1988, p. 35) astutely observes that there is within the Bible evidence in the form of “texts, stories and traditions which lend themselves only to oppressive interpretations and oppressive uses.” Moeketsi cites the following example of how the Bible served as an instrument of control and colonial conquest:

The most disgusting derogation came from the Christian bible where Africans were presumed to be the descendants of Ham the cursed son of Noah…[quoting] the Jewish Babylonian Talmud: ‘the descendants of Ham were cursed by being black.…Canaan children shall be born ugly and black; your grandchildren’s hair shall be twisted into kinks (their lips) shall swell.’…their forefather Canaan command them to love theft and fornication, to be banded together in hatred of their masters and never to tell the truth. (Moeketsi, 2011, p. 52)

Through that campaign, both the Christian missionaries and the colonial state sowed divisions among Africans, simultaneously tarnishing the image of Indigenous African religions, beliefs, values, and cultures. In essence colonial Christianity promoted unfreedom rather than emancipation, and enslavement to cultural interpretations of Biblical texts.

This onslaught triggered various responses among black (South) Africans. Mofokeng categorizes three responses: 1) those who heroically stood in defense of the legitimacy of Indigenous African religions rather than espousing this enslaving Christianity, 2) those who established and joined African independent churches that fused Indigenous African religious beliefs with Christian beliefs, and 3) through total surrender to Christianity by joining colonial white churches (Mofokeng, 1988). South African theologian, and a young priest in the 1970s, Barney Pityana (2005, p. 70) remarked:

The coming of Christianity set in motion the process of social change involving rapid disintegration of the tribal setup and the framework of social norms and values by which people used to order their lives and their relationships. The measure of one’s Christian conviction, the extent of one’s love and charity was in preserving the outer signs and symbols of European way of life – whether you had acquired European good manners, dressed as Europeans did, liked European hymns and tunes, etc. was all-important. The acceptance of Christian[ity]…meant the rejection of African customs. The tribal community was split asunder when Christianised blacks were encouraged to violate tribal customs…European missionaries had attacked primitive rites of the people, condemned our beautiful and soulful African tribal dances…The black convert followed the same line, often with zeal, for he had to prove how Christian he was through rejection of his past and roots.

This further exacerbated divisions described above with those assimilating in white churches now divided into two camps: the converted (amaqgobhoka or majakane) and the pagans (amaqaba) (Moeketsi, 2011). However, over time a fourth response began to emerge, a critique of white colonial churches and its theology, and the emergence of a Black Theology of liberation alongside a more widespread black struggle for freedom.

The Global Rise of Black Theology of Liberation and Its Role in South Africa’s Freedom Struggle


Although it took over two hundred years from the arrival of the first formal missionaries, a group of black African theologians emerged who pioneered what Mofokeng (1988, p. 38) terms a “new independent approach to the biblical text,” paving the way to a liberatory discourse of theology in the form of Black Theology. This new generation of younger theologians consisting of, among others, Frank Chikane, Allan Boesak, Itumeleng Mosala, Buti Tlhagale, and Takatso Mofokeng pioneered Black Theology alongside of and as an ideological strand of the broader Black Consciousness political ideology in South Africa. This was in the context of the rise of the black power and civil rights movements in the United States, and the global rise of ‘Third World’ Liberation Theologies emerging from Latin America and North America in the mid-1960s.

Origins of Black Theology and Other Theologies of Liberation


The origins of Black Theology as a liberation ideology and theory are traced to the publication of a book during the civil rights movement in 1969 by James Cone of Union Theological Seminary, New York, author of Black Theology and Black Power. According to Cone, Black Theology was necessitated by the need to resist white supremacy perpetuated and justified though Christianity (Cone, 1969/2018). Most tellingly Cone later cites his own inspiration for developing Black Theology from South African theologians:

When black theologians of South Africa responded theologically to their situation of oppression by using the phrase ‘black theology’, north American black theologians became even more determined to learn from Africa in our efforts to develop a theology that was black both politically and culturally. (Cone, 1985, p. 73)

At the same time in Latin America and elsewhere in the so-called Third World, Liberation Theologies and Third World theologies were emerging (Cone, 1985). In Brazil, Gustavo Gutierrez focused attention on economic liberation and “the transformation of the world in the interests of the oppressed” (Parratt, 1990, p. 527), and saw the Catholic church as a vehicle for a radical Marxist overhaul of production and ownership to favor the poor. Liberation theologians such as Juan Luis Segundo also introduced the ‘vigilant hermeneutic’ that ensured that believers read the text and the world and reinterpreted the text in light of a changing world, and that they would be “compelled at every step to combine the disciplines that open up the past with the disciplines that help to explain the present” (Segundo, 1986, p. 65). So while Black Theology dealt with racial domination, in Latin America Liberation Theologies dealt with class domination, and in Asia they dealt with religious and cultural domination of one group over the other. Cone affirmed the relatedness of geographical liberation struggles:

Oppressed peoples throughout the world, across continents and nations, must band together for the liberation of all. African Americans cannot gain their freedom in the USA until Africans, Asians, Latin Americans, West Indians, and oppressed peoples throughout the world are set free. (Cone, 1985, p. 142)

In South Africa, from the 1970s onward, theologians such as Allan Boesak and Frank Chikane were engaged in articulating an understanding of theology that extended the thinking of Black Consciousness and the notion of humanity as expounded in the African cultural philosophy of ubuntu/botho. For Boesak, Black Theology focuses on the “dependency of the oppressed and their liberation from this dependency” (Allan Boesak, cited in Chikane, 1990, p. 165), while Chikane affirmed the interrelatedness of various forms of oppression including gender:

Our situations are different, the various forms of oppression (social, economic, political and those based on class, race, sex, religion, culture) are present in in different degrees…we need to use all effective tools of analysis for all these forms of oppression. The tools must…include both the religio-cultural and the socio-economic and political. (Chikane, 1990, p. 166)

Civil Rights movement activist and theologian, Gayraud Wilmore articulates the way in which Black Theology speaks back to the distorted colonial Christian faith:

What black theology affirms is the opposite ideology that distorts the Christian faith to make God identical with the culture of white domination. It is rather, that God has identified himself with the oppressed of every race and nation, and is present in their suffering, humiliation, and death…the gospel of liberation that stands opposite to the ideology of domination by which the God of the Christian culture of Europe and America was fabricated before and after the Enlightenment.

(cited in Cone, 1985, p. 140)

This Black Theology helped to provide a liberatory theoretical interpretation of the Bible, turning colonial interpretations on their head and using it as a book of hope for the poor and oppressed in South Africa (Kobe, 2019). Barney Pityana argued that Black Theology was understood as “an authentic and positive articulation of the Black Christian” (Pityana, 2005, p. 72) for whom Christ was the liberator of humankind not from eternal bondage but also from external enslavement.

Black Theology is seen as a theology of liberation that emancipates black people from white racism through authentic freedom of both blacks and whites by affirming the humanity of white people through rejection of white oppression. As an extension of Black Consciousness, “Black Theology seeks to commit black people to the risks of affirming the dignity of black personhood” (Pityana, 2005, p. 72).

The Black Consciousness Movement as an ideological basis of Black Theology in South Africa


For Barney Pityana (2005), Black Theology extended Black Consciousness with its project of creating self-knowledge and awareness among black people of the power they wield as a group, both economically and politically. As theologians and non-theologians embarked on a struggle for political freedom in South Africa, many did so under the banner of the Black Consciousness Movement. Black Theology and Black Consciousness critiqued both the state and colonial Christianity in their quest for freedom. Both movements attracted, and were in many cases led by, young South Africans.

Steve Biko, in calling the Western missionary Christian church a “poisoned well” (Kobe, 2019, p. 292) that fostered colonialism and propelled derogatory stereotypes that presented Africans and their cultural traditions and religions as pagan and barbaric, most clearly articulated the relationship between Black Theology and Black Consciousness:

While I do not wish to question the basic truth at the heart of the Christian message, there is a strong case for a re-examination of Christianity…the missionaries knew that not all they did was essential to the spread of the message.…Their arrogance and their monopoly on truth, beauty and moral judgment taught them to despise native customs and traditions and to seek to infuse their own new values into these societies. Here then we have the case for Black Theology.…Black Theology…seeks to relate God and Christ once more to the black man and his daily problems.…It seeks to bring back God to the black man and to the truth and reality of his situation. This is an important aspect of Black Consciousness, for quite a large proportion of black people in South Africa are Christians still swimming in a mire of confusion—the aftermath of the missionary approach. It is the duty therefore of all black priests and ministers of religion to save Christianity by adopting Black Theology’s approach and thereby once more uniting the black man with his God.

(Biko, 1978/1987, p. 94)

Of course Biko had much more to say about this relationship in I Write What I Like worth recalling:

Black Consciousness is an attitude of mind and a way of life.…Its essence is the realisation by the black man of the need to rally together with his brothers around the cause of their oppression—the blackness of their skin—and to operate as a group to rid themselves of the shackles that bind them to perpetual servitude. It is based on a self-examination which has ultimately led them to believe that by seeking to run away from themselves and emulate the white man, they are insulting the intelligence of whoever created them black.…Freedom is the ability to define oneself with one’s possibilities held back not by the power of other people over one but only by one’s relationship to God.…Black Consciousness makes the black man see himself as a being complete in himself. (Biko, 1978/1987, pp. 91–92)

The first people to come and relate to black people in a human way in South Africa were the missionaries. They were in the vanguard of the colonization movement to civilize and educate the savages and introduce the Christian message to them. The religion they brought was quite foreign to the black Indigenous people. African religion in its essence was not radically different from Christianity: belief in one God, a community of saints through whom one related to God, and an integrated worship of God in all the various aspects of life. Hence worship was not a specialized function that found expression once a week in a secluded building, but rather it featured in wars, beer-drinking, dances and customs in general.

Whenever Africans drank they would first relate to God by giving a portion of their beer away as a token of thanks. When anything went wrong at home they would offer sacrifice to God to appease him and atone for their sins. There was no hell in our religion. We believed in the inherent goodness of man—hence we took it for granted that all people at death joined the community of saints and therefore merited our respect.…By some strange and twisted logic, they argued that theirs was a scientific religion and ours a superstition.…This cold and cruel religion was strange to the indigenous people and caused frequent strife between the converted and the ‘pagans’, for the former, having imbibed the false values from white society, were taught to ridicule and despise those who defended the truth of their indigenous religion. With the ultimate acceptance of the western religion down went our cultural values! (Biko, 1978/1987, p. 93)

For Biko and others, group solidarity, sharing and mutual support are key cultural values derived from the Indigenous African philosophy of ubuntu/botho and its view on the immanence of God—a God involved in the daily problems of their people. For Mbigi and Maree (1995), ubuntu is a “metaphor that describes the significance of group solidarity on survival issues amongst African communities that are subjected to poverty as a result of deprivation, and which is effected through brotherly group care as opposed to individual self-reliance” (Mbigi and Maree, 1995, p. 4). These values, considered critical to forging unity among the oppressed for the collective survival, are a bedrock of Biko’s articulation of Black Consciousness.

Black Theology was developed to provide a formidable challenge to a well-equipped Christian faith led by missionaries at the center of which was the Bible that served as its intellectual, theoretical, and ideological weapon. Note here the apt remarks by then young Black theologian, Itumeleng Mosala, in his doctoral thesis’s problem statement:

[Black Theology of liberation] came into being as a cultural tool of struggle propounded by young black South Africans who were influenced by the philosophy of black consciousness. The immediate target of Black Theology was the Christian church and especially Christian theology. The point of contention was the perceived acquiescence of the Christian church and theology in the oppression and exploitation of black people. (Mosala, 1987, p. vii)

Articulating the strategy that had to be used by young Black activist theologians to challenge colonial missionary Christianity and its role in the oppression of Black masses, Mosala argued that “the wider black community, especially the most oppressed sections of it, was to be the real base from which and in which Black Theology would take root and develop” (Mosala, 1987, p. vii). He however also raised an emphatic concern about potential obstacle to the effective use of Black Theology: “It is contested that unless black theologians break ideologically and theoretically with bourgeois biblical hermeneutical assumptions, Black Theology cannot become an effective weapon of struggle for the black oppressed people” (Mosala, 1987, p. ix).

According to Takatso Mofokeng (1988, pp. 39–40), Black Theology became necessary to conscientize young activists, who wanted “to disavow the Christian faith and consequently be rid of the obnoxious Bible” and those who embraced it uncritically—that included its culture-stripping and derogatory interpretations. Under these constraints, Mofokeng argues, the Black theologians did their best, using liberation Theology, to “shape the Bible into a formidable weapon in the hands of the oppressed instead of just leaving it to confuse, frustrate or even destroy our people.” This was achieved through a new hermeneutic vigilance that helped to bring the social context into “a dynamic and fruitful interaction with the Bible” by selectively and critically appropriating the Bible, ensuring that only “the progressive elements of the Black life experience, history and culture interact with the progressive life experience, histories and cultures of some biblical communities.” This approach enabled Black Theology to create a new liberatory theoretical framework, marking an epistemological break with Western theological hermeneutics.

The Decline of Black Theology in Post-1994 South Africa and a Theological Turn


In South Africa the achievements of Black Theology as part of the liberation struggle appear to have regressed after the official collapse of the apartheid political order and beginning of democracy in 1994. While the decline in Black Theology might be attributed to multiple and interconnected factors, two stand out. These are the sharp rise in what are known as ‘prosperity theology’ (Asamoah, 2013) and ‘the theology of reconstruction or assistance’ (Bowers Du Toit, 2016). The idea that a theology of resistance needed to replaced by “a theology of assistance” was introduced by de Gruchy (2003, p. 452) to show the necessity for dialogue between theology and development in a democratizing nation. Both these theological turns—from resistance to prosperity and assistance/reconstruction—follow different trajectories but have effectively replaced the Black Theology of liberation previously prominent in South Africa.

Prosperity theology


Prosperity theology is defined as “a Christian religious doctrine in terms of which financial blessing is the will of God for Christians, and that faith, positive speech, and donations to Christian ministries will always increase one’s material wealth” (Asamoah, 2013, p. 198). Zacka (n.d., p. 3) argues that prosperity theology sees salvation as a means to wealth or deliverance from economic poverty. Those who promote a prosperity gospel are “motivational…creating an impression of a world with limitless possibilities and victories, and without suffering.”

Following democracy, “Black Theology soon evaporated into an elitist project…used as a spring board to personal well-being” (Kobe, 2019, p. 294). Furthermore, Christian religion, in many cases, has become commodified into a lucrative business enterprise (Mapadimeng, 2019). Zacka offers numerous reasons for why prosperity theology has flourished in South Africa, (and elsewhere in the Global South in contexts of suffering). Who wouldn’t want “the promise for victorious living…include[ing] freedom from demons, sleepless nights, bad luck, sickness (especially HIV/AIDS), poverty, marital problems, drug addictions” (Zacka, n.d., p. 9). In this way, he argues, prosperity theology “provides simplistic but appealing practical advice” to those who suffer and who come largely from poor backgrounds or are newly rising on the socioeconomic ladder after centuries of exclusion.

Zacka argues that this message of economic prosperity seems to be more popular than traditional messages of freedom from sin and eternal punishment. The success of prosperity theology is evidenced by the large numbers of followers churches which promote this message record as well as in the wealth that its leaders have recorded. According to Gbote and Kgatla (2014), reporting on a recent study, churches which propagate a prosperity gospel have seen unprecedented growth—largely in the Global South. Furthermore, the preachers of this theology have amassed wealth that allows them flamboyant and extravagant lifestyles. These pastors “are far richer than their surroundings. They own properties at home and abroad worth millions of dollars, whilst some of their congregants barely make ends meet” (Gbote and Kgatla, 2014, p. 7).

Prosperity theology, operating as religious commerce, appeals to the immediate needs of people, abuses Scripture (Gbote and Kgatla, 2014), and falsely seeks to create an “earthly utopia in which Christians are to live in wealth, health and happiness” (Zacka, n.d., p. 11). For Zacka, while prosperity theology “may have some commendable aspects, it is generally constructed upon a defective theology,” one that “departs from Scripture and improvises methods that are considered politically correct to our present day culture” (Zacka, n.d., p. 11).

For Zacka, however, prosperity theology may still be described as a form of Liberation Theology since it places its emphasis on liberation from poverty, sickness, and suffering. But its hermeneutic is faulty, and many of its practice exploitative of naïve masses. In contrast both Black Theology and other Liberation Theologies of the 1960s–1980s have focused on hermeneutic vigilance and rigor, keeping faith with both the sacred text and existential contexts (Segundo, 1986), while also offering a liberating interpretation of the scriptures that strips away colonial missionary appurtenances. What also sets prosperity theology apart from Black Theology is the former’s dependence on the personality of the proponent which removes the agency of its followers and discounts any notion of ubuntu (Zacka, n.d.). In contrast, Black Theology of liberation served as “a cultural tool of struggle propounded by young black South Africans” (Mosala, 1987, p. vii), with its real base being the most oppressed sections of society in the context of their oppression and not simply in the distorted interpretations of Scripture.

Theology of reconstruction or assistance


While prosperity theology lays emphasis on faith as a source of financial blessing, the theology of reconstruction or assistance advocates for the need to support the state’s projects for development (for the good of the poor). This imperative, Steve de Gruchy argues, was emphasized during the 2002 World Council of Churches’ Journey of Hope conference:

Our faith in the God of life and hope also compels us to share the common vision and pledge of African political leaders in the pressing duty to combat and eradicate poverty and the culture of death and decay as envisioned in the New Partnership for Africa’s Development (hereafter NEPAD) initiative. It is the Christian church’s mission in fulfilling Christ’s promise of meaningful and abundant life for all of Africa’s people that compels us to engage critically with NEPAD in a spirit of mutual responsibility and commitment to Africa’s reconstruction and development.

(de Gruchy, 2003, p. 452)

This sentiment, concerning the future role of churches in Africa, had been articulated earlier by University of Cape Town theologian, Charles Villa-Vicencio:

The challenge now facing the church is different. The complex options for a new South Africa require more than resistance. The church is obliged to begin the difficult task of saying ‘Yes’ to the unfolding process of what could culminate in a democratic, just and kinder order.

(Villa-Vicencio, 1992, p. 7 cited in De Gruchy, 2003, pp. 452–453)

Such a theology of reconstruction or assistance, Bowers Du Toit (2016) argues, is undergirded by a twin approach—charity and pragmatism. The charity approach, Bowers Du Toit argues, “entails the provision of basic needs to relieve the plight of those affected by poverty, such as food (kospakkies [food parcels] and soup kitchens), clothing and also the support of welfare organisations such as old age homes and orphanages.” The pragmatic approach promotes “strong religion-state partnership” to enable churches and other faith-based organizations’ interventions such as financial help to reach those in need at the grassroots levels (Bowers Du Toit, 2016, p. 3).

These approaches have, according to Bowers Du Toit, a downside in that they fail to recognize that poverty and inequalities are issues of injustice. Instead of correcting the structural injustices, such reconstruction and assistance invokes powerlessness on the part of those who receive charity and imbalances of power with regard to pragmatic partnerships between state and church. As a result churches, post-1994, display passivity and quietism (acceptance and contemplation) in the midst of deteriorating conditions for the poor and the marginalized. Instead, if lessons from Black Theology and Liberation Theology were to be resurrected, this would contribute to active confrontation of injustice and power, as well as social solidarity among the marginalized (Bowers Du Toit, 2016).

Mothoagae (2012) has also previously articulated this view, especially with regards to the unresolved issue of land redistribution and persistent racial inequalities. Mothoagae too is convinced that Black Theology of liberation has an important contemporary role to play:

Black Theology in South Africa still has to engage with issues such as land, democracy, timocracy [rule by money], race, corruption, and liberation…the point of departure should be ‘deconstruction’ and ‘hermeneutics of restoration’…. Deconstruction (hermeneutics of suspicion) implies questioning theories and suppositions that seem to suggest that we have found equality and political freedom.…Hermeneutics of restoration would address the issue of land and the impact of slavery in South Africa…one cannot claim to be liberated while one does not own the land…the question of who should own the land ought to be discussed as well. (Mothoagae, 2012, p. 282)

Mothoagae further argues that Black Theology should be drawn on to formulate a theological stance of “critical solidarity with the state” as a counter to the “elitist character of Black theology” (Mothoagae, 2012, pp. 285–286).

Young People, Faith, and Freedom—Some Concluding Remarks


This article has examined and highlighted the historical role that Black Theology of liberation and Black Consciousness played in South Africa’s liberation struggle against missionary Christianity, colonialism, and apartheid. It has done so by locating both movements in the broader quest for emancipation of the 1960s to 1980s in the midst of the civil rights movement in the United States, and in the various Liberation Theologies formulated in Latin America and Asia against racial, cultural, and economic domination. Key in its considerations, has been the role played by young people—as young theologians, young activists, and, in the case of Black Consciousness, young philosophers, in articulating this resistance. Furthermore, it has pointed to the theological turn, in South Africa—but applicable globally especially in the South—toward ‘victorious living’ though prosperity theology, and a stripping of both agency and critical engagement through a passive acceptance of a theology of assistance/reconstruction.

As Mothoagae (2012, p. 284) pointed out, Black Theology pioneered a new “hermeneutical vigilance” that led to a careful, critical interpretation of the Bible, thus helping to “discover a text behind the text of the bible”; as well as insistence upon questioning the social context—in South Africa that of an unjust racially discriminatory system. In this task, Black Consciousness “provided a very important context for developing a theological hermeneutic,” challenging “black theologians to take seriously the particularity of the black experience” (Mothoagae, 2012, p. 281).

This approach is directly linked to and is inspired by the theoretical disposition that is anchored in the Indigenous African cultural belief of ubuntu/botho, which advocates for group solidarity on survival issues, and especially of black oppressed masses. Other liberating theoretical concepts harnessed by black theologians are those that emphasized the need for active and widespread participation of the oppressed masses, and the need for black pride as the basis for consciousness-based collective struggle to topple dehumanizing discrimination. The effectiveness of this approach is evident in the emancipatory interpretation of the Bible that saw the latter being turned from the instrument of oppression in the hands of oppressors into an instrument of liberation. This was achieved through the vigilant hermeneutical approach to which Mothoagae referred, and which enabled a new generation of young black theologians to critically engage and advance a critique of the power structures that perpetuated racial oppression and injustices. Underlying this hermeneutical vigilance was the theoretical view that self-awareness, self-consciousness, and self-value are necessary ingredients for collective action in defense of one’s dignity through direct confrontation with dehumanizing conditions and structures.

In South Africa’s transition from apartheid to democracy, these empowering elements of Black Theology and Black Consciousness have been diluted by the rise of both theologies of prosperity and reconstruction. Most tellingly, these theologies pay little or no attention to, and are muted on, issues of power and its structures, and attendant inequalities and injustices. Unlike Black Theology, they remove agency by relying on charity and the state for changing circumstances of marginalization, while remaining partially anchored in ubuntu/botho values of caring, cooperation, social harmony, and solidarity.

Prosperity theology’s theoretical basis, on the other hand, reveals the influences of neoliberal market principles which tend to lay emphasis on individuals and their need to pursue wealth and deliverance from economic poverty. Neither employs ubuntu/botho’s value of social solidarity, replacing it instead with individual gain, nor do they employ caring, since most adherents to prosperity theology are in fact exploited by predatory leaders (see van Wyk, 2015 and Engler, 2011 for a full discussion).

Contrary to Black Theology of liberation, which was not only led by a younger generation of theologians but also activated and mobilized youth for South Africa’s liberation struggle, the net effect of these colonial Christianity, prosperity, and assistance theologies has been disempowerment and promotion of passivity for some adherents to Christian faith, and the threat of alienation to many more, especially in the marginalized communities of the Global South. So while young people in the Global South continue to swell the ranks of faith organizations, gatherings, and institutions, with a belief in God that may motivate action for social change, if there is no revitalizing the tenets of Black and Liberation Theologies, the project toward emancipation of the marginalized is in jeopardy. Black and Liberation Theologies retain enormous potential for opposing religion’s worse effects of unfreedom and being an opiate, and unleashing its best effects of emancipation and freedom.
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CHAPTER 34 


The Unfinished Emancipation of Egyptian Youth in the 2011 Uprising



Amani El Naggare



Introduction


This paper examines the role of emotions as social phenomena in triggering or preventing the decolonial emancipation of Egyptian youth. Decolonial emancipation refers to the process of getting rid of a situation of oppression, and to the process of developing the required agency to overcome domination. The oppressed are more adept at entering a process of emancipation when they start to be conscious of the political and social domination they are undergoing and when they believe in their ability to make a change and being the agent of their self-determination. The focus is the events of the Egyptian youth uprising between 2011 and 2013. During this period, a youth-led coalition overthrew the oppressive thirty-year regime of Hosni Mubarak, who, along with other long-term presidents like Gamal Nasser and Anwar Sadat, had a strong military background. This elder generation of leaders could be considered to have formed part of the first decolonial, post-independence phase in Egypt.

The decolonial emancipation process undertaken by Egyptian youth is studied through two key events: the 2011 mass uprising in Tahrir square which marked the openness of the political sphere, and the 2013 military intervention which caused the closing of the political space. The uprising of 2011 announced the entrance of Egyptian youth as players in the political landscape of the country (Abdalla, 2016; Abdelrahman, 2015; Bayat, 2013). Participants in the Tahrir Square demonstrations named themselves ‘Revolutionar Youth,’ or the ‘Youth of January 25,’ terms that referred to a generation born under the Mubarak regime, with their revolutionary character implying a form of radical political engagement driving a second phase of decolonial emancipation (Rennick, 2015). These youth succeeded in toppling the head of a thirty-year-old autocratic regime in eighteen days (El-Sharnouby, 2015), enabling them to become instigators of political and social change. Beginning in 2013, the emancipation process initiated by Egyptian youth was harshly repressed and forcibly pushed underground. Young people were objects of violence, exclusion, and division, resulting in the loss of the societal and political support they had previously gained (Abdalla 2016; Bamyeh, 2016; El-Sharnouby, 2017; Matthies-Boon, 2017).

These events are interpreted in relation to Southern perspectives on emancipation and phases of decolonization, in particular the way in which emotions may function as social phenomena that enable new group identities but may also pry them apart. The events of 2011 catalyzed, and were catalyzed by, a form of enlightenment (Bamyeh, 2013), in which young people experienced themselves as a single representation of a historical process, the people who arrive and usher in a more authentic second emancipation. This enlightenment was not only a cognitive realization, it was interpellated emotionally through forms of hope, trust, and solidarity. However, emotions as social manifestations of group-based processes can also be divisive in revolutions. Individual, social, and political trauma were strategically deployed by members of the military, who formed a coalition with the Muslim Brotherhood to maintain social and economic power (Matthies-Boon & Head, 2017). Emancipation, revolution, and decolonization are therefore understood as emotive and collective processes of becoming, rather than as a single event, with the Egyptian case study illustrating how enlightenment and trauma mediated the outcomes of these processes.

The Second Phase of Decolonial Emancipation: Self-Actualization


According to Fanon (1961), decolonization proceeds in two phases: first, the national liberation phase, which establishes political independence from the colonizer or the oppressor through struggle, and the second phase which removes all continuing forms of domination, alienation, and exclusion exercised on minds, bodies, and land (Fanon, 1961). The Egyptian revolution of 2011 could be considered part of the second decolonial phase, thwarting domination that emerged from the first transition. Like the colonizers, a new oppressive regime exerted domination by occupying the land, psyche, and bodies of the oppressed for many decades (Fanon, 1961). Decolonization or genuine emancipation, then, cannot be achieved through a once-off national liberation, but needs to consist of an ongoing process through which the oppressed liberate themselves from all forms of domination through political and social change. As Fanon said: “During the colonial period, the people are called upon to fight against oppression; after national liberation, they are called upon to fight against poverty, illiteracy, and underdevelopment. The struggle, they say, goes on” (Fanon, 1961, pp. 93–94).

This extended and extensive emancipatory trajectory requires a clear idea about the type of society that is being aspired to, so that the process is not hijacked by people or groups that are self-serving. Fanon (1961) was skeptical about two kinds of actors in the ongoing emancipatory process of decolonization. The first was the national bourgeoisie that generally came to power across the African continent after the removal of oppressive colonial regimes. Although they claimed to bring about emancipatory change, Fanon argued that this group only changed the façade of power, acting as an intermediary that perpetuated capitalist economic relations and ushered in self-enriching forms of neocolonialism. The national bourgeoisie’s power was established through claims to advance the interests and needs of newly emancipated people, but they rarely fulfilled these promises. The second group which Fanon cautioned against was the militant revolutionaries. In their rush to install stability and order, militant revolutionaries often silence spontaneous voices of emancipated people, who try to express and share their visions of political and social transformation (Agathangelou, 2012).

Although, the political, economic, and social context of the youth uprising that took place in Egypt in 2011 differs from the context of French colonialism in Algeria, where Fanon developed his theory of emancipation, Fanon’s work is of relevance for a range of contexts, including Egypt in the twenty-first century (Birani, 2012). The mobilization of youth to overthrow an autocratic regime, in 2011, was a form of extended anti-colonial struggle against the remnants of colonialism, represented by a national elite that resembled Fanon’s national bourgeoisie. The Mubarak regime inherited the state and served its own interests for multiple decades (Birani, 2012). As such, 2011 could be interpreted as a continuation or second phase of the national liberation struggle that remained unfinished; a popular, youth-led upheaval to break with the colonial past (Matthies-Boon & Head, 2017; S. Ismael & T. Ismael, 2013).

The events of 2011 also helped to further establish a form of self-liberation or actualization, a necessary part of decolonial emancipation that accompanies political liberation, according to Fanon (1952). The emancipation of oppressed people leads to the birth of new forms of identity: “the ‘thing’ which has been colonized becomes [hu]man during the same process by which it frees itself” (Fanon, 1961, pp. 36–37). Self-realization and self-actualization are therefore integral components of emancipation, as groups become responsible for freeing themselves from social and political oppression (Fanon, 1952).

This collective form of self-actualization was embodied in the political practices that emerged in the youth movement in Egypt. The relationship between factions was nonhierarchical and decisions were taken based on consensus and power-sharing. The youth experience of self-actualization in Tahrir Square was characterized by nonalignment with a political ideology, the rejection of a hero figure, the inclusion of young people from all sides of the political spectrum, and an emphasis on solidarity and nonviolence (Abdalla, 2016; El-Sharnouby, 2017; Rennick, 2015). Another feature of youth emancipation during the eighteen days of the Tahrir protests was the use of street politics as a form of contestation (Abdalla, 2016; Agathangelou, 2012). It was in this spirit of taking control of their own unfinished struggle, through a process of becoming, that a popular mass went to the streets in 2011 to contest and oppose oppression and authoritarianism that had been operating through forms of neocolonialism.

Youth Enlightenment Catalyzed Emancipatory Entitlement


Despite emancipation being an ongoing decolonial process that may take place over many decades, this does not preclude significant moments or key turning points that often involve shared emotional sensibilities. These moments may be catalyzed through individual acts, such as the assassination of a political leader, but they are better understood as social events precipitated by self-actualization of groups at key points in their history. During such moments the group could be said to experience common feelings, a form of enlightenment that involves collective emotions: “Experiencing enlightenment is an indispensable attribute of any revolutionary culture; without this experience it is impossible for a revolutionary subject to feel entitled enough to alter the status quo, nor motivated enough to place oneself in conditions of danger” (Bamyeh, 2013, p. 195).

During the Arab uprising, oppressed groups challenged the established order in a moment characterized by enlightenment (Bamyeh, 2013). The process of enlightenment is always triggered from below, as people take charge of their own path toward change, without needing to be guided by a leader or obliged to form organizations to make their voices heard. Revolutions are launched when the oppressed respond to acts of oppression in a way that breaks with their non-reaction, precipitated by feelings of entitlement to change the status quo, and live out new forms of socially mediated self-knowledge and understanding. This is a thoroughly social manifestation in which agents of the revolution become expressions of the general will, rather than individuals acting under their own auspices (Bamyeh, 2013). Revolutionaries do not, therefore, merely represent their personal desire for change, but that of their fellow oppressed. In this way, the notion of the people gained importance in the context of the Arab uprising in 2011, as ‘“the people’ appeared as a macrocosm of the single revolutionary person, who then experienced herself directly as the agent of a grand moment in history” (Bamyeh, 2013, p. 191).

Enlightened people felt united and entitled to take control of their own destiny, illustrating how successful revolutions require a cultural change prior to political change, enabling a rupture in the order of things, which can lead to transformations. Political structures are often the final things to change in a revolutionary process (Bamyeh, 2016). Revolutionary success is therefore not predicated on the victory of one faction over another; it is primarily established through a kind of cultural transformation that includes self-actualization and deeper forms of self-understanding among groups.

This revolution in the Global South constituted a collective event based on shared emotions, feelings that spurred a group of young people to agitate for real change. Unfortunately, the solidarity and macro-political context manifesting as a single revolutionary person—the agent of history—was short-lived, as other social emotions entered the fray.

Militant Divisions and Trauma Suppressed Enlightened Solidarity


For the duration of the eighteen days of the Tahrir Square protests, an inclusionary atmosphere created a coalition across religious affiliations, including members of the Muslim Brotherhood, who became aligned with secular youth in an informal coalition. This was a moment of enlightenment, when youth from different backgrounds and affiliations perceived their common oppression as linked to structural forces with generational underpinnings. In this moment of non-hierarchical self-actualization, youth identified a different future society as desirable, with consensus and power-sharing integral to the activities that precipitated what took place on the square.

However, while revolutions are generally perceived as short-lived events that catalyze positive outcomes, they are in fact ongoing processes, such as the decolonization described by Fanon (1961). The hardships that are part of an extended revolutionary process can become discouraging for people who were at first very enthusiastic (Bamyeh, 2016). Dissidents find themselves caught between an old system, which is being eradicated, and a new system which is not yet established (Bamyeh, 2013). It is in this context that forces which oppose an emerging emancipatory movement can easily divide new allies, reigniting past traumas and exploiting naïve trust. The Egyptian military turned Tahrir allies into rivals, polarizing the political and social utopia youth had forged during the peak of the 2011 uprising (Matthies-Boon, 2017; Darwisheh, 2014).

To explain in more detail, the Supreme Council of the Armed forces (SCAF) became the highest authority in the country after the ousting of Mubarak. The SCAF is made up of twenty high-ranking military officers, who collectively exercised presidential and other powers between 2011 and 2012. The SCAF exploited individual, social, and political forms of trauma to repress aspirations for democracy and maintain its power. It used widespread violence, including extensive forms of sexual violence against both men and women, to reignite traumatic experiences that occurred under Mubarak, who had used the police to exercise brutalities (Matthies-Boon & Head, 2017). Besides reigniting historical trauma, the SCAF exploited misplaced trust in its hands, in a situation where uncertainty and fear were already prevalent:

At the very beginning we trusted the army, we said that the army has taken the right decisions, but unfortunately it turned out that maybe the army had bad intentions…they responded violently to legitimate demands from different groups within the society, including Christians, revolutionaries. They were not keen on a real democratic transition. They were just keen on doing political deals with the more stable group in the society, which is the Muslim Brotherhood.

(Participant in Matthies-Boon & Head, 2017, p. 271)

The SCAF forged an informal coalition with the Muslim Brotherhood, who had been aligned with the secular youth in the Tahrir Square protests, where an inclusionary atmosphere had created a coalition across religious affiliations. During the military transition, the Muslim Brotherhood utilized their existing well-organized structures and bases to engage with political institutions, acting as leverage for an informal coalition with the military. This complicated the Muslim Brotherhood’s relationship with the revolutionary youth, who felt betrayed by their revolutionary counterparts. The SCAF negotiated a deal that relinquished political power in exchange for safeguarding its economic assets through denying parliament the right to have oversight of its budget (Matthies-Boon & Head, 2017).

The Muslim Brotherhood won the constitutional referendum in March 2011 and the parliamentary elections in 2011–2012, leading the country for one year under the presidency of Mohammed Morsi (2012–2013). A year later, elected president Morsi was ousted from power through the Tamarod campaign or rebellion, a coalition between a faction of the secular youth and the military. The campaign was launched in 2013 and was portrayed by the media and the military as the new face of revolutionary youth. Young people who did not submit to the military were detained and faced several years of imprisonment, among them those who supported the military in its Tamarod rebellion. The ousting of President Morsi by the military generated different interpretations. One reading saw it as a coup d’état in which the elected president was toppled by collusion from inside the acting government, whose coordinated activity led to the installation of a new president (Schielke, 2015). Others saw this event as another revolution, based on the mass mobilization of different factions of Egyptians who went to the street to overthrow an elected president who failed to respond to citizens’ needs.

The shrewd, nefarious activities of the military therefore formed a roadblock in young people’s emancipatory aspirations. The old regime’s oppressive mindset returned, illustrated by the political lockdown for all protagonists, which negatively affected youth mobilization and activism (Abdalla, 2016; Abaza, 2017); youth faced intense marginalization and repression (Abdalla, 2016; El-Sharnouby, 2017). In addition to some activist young people being forced underground (Abaza, 2017), the implementation of an antiprotest law led to the detention of several of the Revolutionary Youth since any form of public gathering was prohibited (Abdalla, 2016). Since 2013, young people have been locked in a polarized political sphere, a phase that can be described as a period of silent resistance (El-Sharnouby, 2017). They find themselves in a process of reflection, evaluation, and questioning of the emancipatory experience, choosing diverse forms of resistance to cope with their exclusion. Some have chosen self-exile by studying or working abroad, others have disengaged from their previous lives as activists to re-establish an existence in isolation from politics (Abaza, 2017; Abdalla, 2016; El-Sharnouby, 2017; Matthies-Boon, 2017). Yet others have become advocates, supporting loved ones who are in prison or have been forced to ‘disappear.’

A political analysis of the tactics and power dynamics that formed part of these events illuminates how the military used factions of youth, both Muslim and secular, to divide and rule rather than facilitate emancipation. These tactics were regularly supplemented with violence to break the bodies and psyches of youth through torture, verbal violence, infiltration, intimidation, and fear, preventing youth inclusion in the political space (Matthies-Boon & Head, 2017). Admittedly, moments of solidarity between the different political factions during the eighteen days of the uprising were not as solid as some optimistic youth thought, which resulted in a deep polarization in the post-revolutionary transitional phase (Wineager, 2012). Youth lacked the necessary tools to effect sustained institutional change, as they were not well organized, and did not have powerful leadership or a strategic plan (Abdelrahman, 2015; Bayat, 2013). The fact that youth did not have a clear project for transforming the status quo made them incapable of leading or influencing the transition. However, a political analysis can be supplemented with understanding how emotions work socially to create both hope and fear for groups of people in revolutionary and emancipatory processes, enabling social change or reproducing the status quo.

Emotions as Social Mediators of the Future


Emotions as social phenomena were fundamental to youth emancipation in the 2011 uprising, catalyzing historical momentum for youth to imagine a different society through a form of enlightenment, but also stalling the revolution through social and historical trauma and misplaced trust (Pearlman, 2013). Young people were drawn to the streets by anger, indignation, and fear (Coşkun, 2019), making their voices heard and ending their exclusion. Emotions stimulated aspirations for change from years of political marginalization and exclusion, creating shared identities or self-actualization between the newly emancipated, who gathered in Tahrir Square in an extraordinary event to claim freedom, dignity, and social justice (Abdalla, 2016; Coşkun, 2019).

In this context, the repression used by the dominant regime against youth during the first days of the uprising functioned to enhance entitlement and a shared status of oppression, encouraging many who may otherwise have stayed at home to join their peers in Tahrir Square in an act of solidarity. In this way, moments of violence and oppression can provoke revolutionary momentum, during which the dominated “expel[…] the fear, the trembling, the inferiority complex, from the flesh” (Fanon, 1964/1988, p. 151). This is partly the result of anger experienced by those who have been denied recognition. Anger can motivate people to eradicate self-hate, self-rejection, and a lack of recognition, through solidarity in the revolutionary process (Fanon, 1961). Egyptian youth solidarity and enlightenment was forged in anger, creating a positive new collective identity and a national consciousness in the sense meant by Fanon. For the first time many young people felt included in issues of national importance and were filled with a sense of belonging and hope (Bayat, 2013).

Hope is therefore as important as anger in sustaining emancipation during intense phases of struggle (Braithwaite, 2004). Hope is created through concrete progress and change that enables people to believe that a different society is possible, rather than merely being a pipe dream. Having to deal with long-term oppression can cause disappointment, frustration, and hopelessness for the oppressed, who learn that that there are also distinct benefits to remaining uninvolved in political activities (Jasper, 2011). Hope indicates how emotions are undeniably social, because it is defined by a collective belief in and yearning for a different kind of society. Hope germinated in Egypt in 2011 through communally experienced emotions, which were stimulated by the actual and potential positive change associated with overthrowing the dominant regime, as political freedom and social justice became tangible ideals (Matthies-Boon, 2017).

Breaking with the established order and generating hope established a temporary sentiment of trust among participants in the Tahrir Square revolution, which was pivotal for their initial success (Bramsen & Poder, 2018). Trust generates solidarity and cooperation among a previously dominated group, who acquire greater confidence in their resistance to coercive power. This links to Fanon’s (1961) concept of national consciousness, as it is through a shared vision for self-determination that trust is cemented and the oppressed create political solidarity in their struggle against domination. Collective emotions are therefore bound up in social and political processes of emancipation.

However, social or group-based emotions are equally enmeshed with negative aspects of emancipatory processes and the stalling of revolutions. Revolutionary Youth in Egypt went through phases of political and social trauma which severely hampered their liberation (Matthies-Boon, 2017). They felt disillusioned with the political outcome of the postrevolutionary phase and the unfinished revolution (Abaza, 2017; Abdelrahman, 2013). Some struggled with anxiety and were unable to be empathetic toward their counterparts, due to the high level of repression (Matthies-Boon & Head, 2017). This resulted in youth, as a social group, facing phases of depression, hopelessness, and alienation (Abaza, 2017; Matthies-Boon, 2017). The military used and exploited these social emotions for their own ends, stalling the second phase of emancipation and turning young people against one another.

The Afterlife of Enlightenment


The path toward emancipation, including moments of enlightenment and trauma, is an ongoing process of political, social, cultural, and individual transformation. This notion of transformation, located within Fanon’s (1961) decolonial theory, has links to other important Southern theories of emancipation. These include Paulo Freire’s (2018) notion of conscientization, whereby the oppressed need to understand the conditions of their oppression in order to bring about meaningful change, and Steve Biko’s (2015) notion of Black Consciousness and the forms of self-actualization and reflexivity that accompany it. In each of these theories, the reflections of the oppressed on their conditions and the generating of internalized transformations are as valuable as the political outcomes. In the context of the events in Egypt between 2011 and 2013, the youth were agents “of discovery, of both new knowledge and new sensibilities” (Bamyeh, 2013, p. 192). Despite the remarginalization of Egyptian youth and their forced retreat underground, offshore, and into the private sphere, they achieved immense success in developing a new, enduring form of consciousness within the society, particularly among young people.

Important lessons regarding solidarity among the youth need to be learned from these events. Political and social transformation failed partly because youth were impeded by political, religious, and military elites, who intended to put an end to the revolutionary momentum. The solidarity that was created during the process of liberation vanished, due to the different tactics of the elites which undermined this revolutionary momentum. The youth themselves must also accept partial responsibility and learn about the shortcomings of forms of solidarity that do not endure for sustained periods and that are able to be exploited by powerful groups, like the military. In these contexts, social feelings of fear, trauma, and distrust can become detrimental to emancipation. Spontaneous moments of enlightenment can bring about temporary euphoria, dreams, and coalitions, but sustained political change requires patience, planning, and uninterrupted solidarity.

One of the challenges for groups of young people, particularly in the context of a spontaneous process of change, is developing concrete plans for preventing elite groups from maintaining privileges in economic, political, and administrative domains. The military’s established position allowed them to successfully frame the youth as troublemakers, who were preventing the establishment of security and economic stability, which resulted in a lack of societal support for the revolutionary youth.

Portraying young people unfairly as sources of risk, societal decay, and moral panic is as old as youth studies itself. Researchers therefore need to create space for young people to shape historical narratives and influence political processes, rather than, for example, allowing official versions of history to frame the Egyptian uprising as a moment of political and societal disorder. The notion of a youth voice in mainstream research has become an obligatory convention for demonstrating that young people have been given some power in research design and implementation. However, in parts of the Global South, where systemic violence, turmoil, and revolution are common, youth voice as a research tool should also be used for political emancipation.

Such research should avoid locking Southern youth into binaries created elsewhere, such as democracy/authoritarianism, secularism/Islamism, or formal/informal politics. Attention should be devoted to understanding particular generations of youth on their own terms. In this regard, the emotions groups of young people experience during key moments of potential emancipation can become portals into genuine forms of understanding.
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Representations of Young People and Neoliberal Developmentalism in the Global South



Judith Bessant




Introduction


In January 2019, 23-year-old Vanessa Nakate became Uganda’s first ‘Strike for Climate’ activist when she began a silent and solitary protest outside the Parliament of Uganda in Kampala.
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 Soon after, she established the Youth for Future Africa, an NGO aimed at reducing damage from global warming and promoting sustainable economic development and poverty eradication. Nakate was clear about why she did this: the climate crisis was exposing and exacerbating Uganda’s class inequalities (Goodman, 2020). Later that year, Nakate attended the UN Climate Summit in Madrid where Greta Thunberg spoke. Following Thunberg’s speech to world leaders, Nakate, along with other young protestors took to the stage chanting, “Shame!” and “Keep the oil in the soil!” They were forcefully ejected from the forum (Goodman, 2020). Then in January 2020, Nakate went to the World Economic Forum (WEF) conference in Davos Switzerland. Following a youth climate science event, she gave a news conference with four other young leaders including Greta Thunberg (Swedish), Loukina Tille (Swiss), Luisa Neubauer (German), and Isabelle Axelsson (Swedish). An Associated Press photographer photographed the group. However, in subsequent press reports, Vanessa Nakate’s image was cropped from the photo: she was the only black person and representative of the ‘Global South’ in the original picture.

Nakate responded via Twitter to ask: “Why did you remove me from the photo? I was part of the group! You didn’t just erase a photo. You erased a continent” (Nakate, 2020a). Nakate argued that while African nations are some of the most vulnerable to global warming “Very many African activists have been doing a lot of work…trying to get their message heard and listened to” (Nakate, 2020b) and yet “Climate activists of color are erased” (Nakate, 2020b).

Nakate’s removal from the UN stage in 2019 and her erasure from the group photo in 2020, raises questions about the politics of representing young people in the Global South. Whose interests are served by erasing her from a group photo of other young women all from the Global North? Whose interests are served by simultaneously inviting Nakate to one UN Forum and then removing her when she speaks unscripted at another? To understand those politics, attention needs to be given to how young people are represented by political elites and how they represent themselves. The work of the Afro-Caribbean theorist Stuart Hall (1980, 1996) is relevant to this task as he emphasizes tendencies by elites and experts to engage in “usurpatory ventriloquism” (Bourdieu, 1991, p. 211), in which they speak for or on behalf of young people, often conflating their own interests with those for whom they claim to speak. Sukarieh and Tannock (2008, 2015) have shown, for example, how agents of global neoliberalism generate representations of young people in the Global South in efforts to elicit their support for the existing global socioeconomic order by incorporating them into discourses of what is labeled youth participation.

Neoliberalism is a political project committed to redistributing the share of national income away from labor and to capital by weakening trade unions, reducing state interventions and regulatory frameworks, reducing corporate and income taxation, and relying on the privatization of public enterprises and public service while requiring that public sector organizations (e.g. schools, universities, hospitals, aged care facilities, transport) function as if they are for-profit enterprises. From the 1970s, governments and international agencies steadily embraced a neoliberal political and policy paradigm. As a policy practice neoliberalism entails the deregulation of the financial and labor markets; the end of full-employment policies and tariff protection; and persistent cuts to income support, public health and educational services, often under the aegis of austerity programs designed to produce balanced or surplus budgets. The rationale is that this will unleash economic growth and generate productivity dividends and that everyone will be better off because the wealth will ‘trickle down.’ It has been widely critiqued.

Drawing on Hall, this article argues that the neoliberal development model has been used to promote representations of young people as ‘change agents,’ ‘participants’ and ‘youth entrepreneurs’ in the ‘Global South.’ Hall shows how these representations serve to paper over the chasm between the prevailing talk of, for example, the ‘Fourth Industrial Revolution’ and political participation, and young people’s actual experiences in the Global South. He does this by highlighting how hegemonic ideologies (Hall, 1980) coopt subordinate groups into a shared consensus and the possibility of disrupting that consensus. Vanessa Nakate’s case and collective movements like the Arab Spring (2010–2012) or the Chilean Winter (2011) reveal how young people represent themselves as politically competent agents keen to participate in the public sphere (Guzman-Concha, 2012). They also reveal what happens when they do not want to be spoken for and to speak for themselves. While political elites may try to erase or repress the voice of young people, Nakate’s response to such exercises indicates how the affordances of the new media make it harder to regulate this kind of youth participation of which they are the authors.

Stuart Hall on Representations


Stuart Hall argues that understanding constructions of Black political identities involves recognizing the politics that shape “dominant regimes of representation” (Solomos, 2014, p. 1671). For Hall the “politics of representation” always involves struggles “over the relations of representation in which a counter-position of positive black imagery was offered to unsettle the reified images of black culture” (Solomos, 2014, p. 1671). Yet Hall also detected a “crisis of identity in late modernity” (Hall, 1992, p. 274) in the United States and England. This was the result of waves of immigration from the so called Third World, consecutive economic recessions, economic competition from Japan and Western Europe, and political challenges posed by civil rights, women’s, and lesbian-gay movements. These implicated ‘the fateful triangle: race, ethnicity, nation’ as Hall (2017) writes in his book of that title. To this age, class, sexuality, disability, and gender are now added to a complex theory and practice of intersectionality (Solomos, 2014).

Vanessa Nakate’s experience reveals how the struggles Hall referred to over who gets to define certain ‘kinds of people’ and the common consent continue to generate unsettling representations of being Black and young. The “crisis of identity in late modernity” that Hall (1992, p. 274) observed in the United States and England has become a global phenomenon, albeit with distinct variations reflecting the particularities of the local milieu. Nakate’s case illustrates how adding age and gender to ‘the fateful triangle of race, ethnicity and nation,’ intensifies and complicates these struggles. One value of Hall’s ‘Southern theory’ is the way it helps illuminate often unrecognized assumptions informing what are mistakenly understood to be neutral, natural, or universal categories (Cooper et al., 2021, this volume). This is why his work remains relevant.

When Hall spoke of ‘representations’ he was not drawing analogies between representations and a photograph said to capture a likeness of what is there. Rather, representations showed how:

the ‘machineries’ and regimes of representation in a culture, do play a constitutive, and not merely a reflexive, after-the-event role. This gives questions of culture and ideology, and the scenarios of representation…a formative, not merely an expressive, place in the constitution of social and political life. (Hall, 1988, p. 27)

Discourses are statements that provide a language for talking and “representing a particular kind of knowledge about a topic” (Hall 1996, p. 201). Moreover, discourses are created by language and practice:

the term ‘discourse’ suggests exactly the breaking down of the distinction between the two levels of ‘pure ideas’ and ‘brute practice’ in favour of the insistence that all human, social, and cultural practices are always both, that is they are always discursive practices. (Hall 2017, pp. 45–46)

Here Hall acknowledges how experts, policymakers, and media workers represent people by referencing allegedly natural and imagined attributes of age, gender, class, sexuality, and ethnicity.

For Hall and colleagues, social class in postwar Britain was central to analyses of young people. It provided a valuable explanatory concept for revealing the exploitative economic relations that shaped representations of working-class youth culture (Hall & Jefferson, 1976). Hall’s inquiry into the imbrication of racial and class identities initially focused on Caribbean societies. He saw Caribbean experiences of race forged through centuries of slavery and racialized social relations. He also appreciated how representations of race and class were shaped in unique ways in particular environments. Significantly, Hall recognized the cultural diversity within the Global South and North, seeing it as “the fate of modern life” (Hall, 1993, p. 361).

For Hall, being Black in England functioned as an identity reference for Afro-Caribbean and Asian communities, as did being African-American in America: both were produced by discursive practice (Hall, 1992). ‘Race’ is always situated in everyday relations and practices (Hall, 2017). It “is a discursive system, which has ‘real’ socio-economic and political conditions of existence and ‘real’ symbolic and material effects” (Hall, 2002, p. 453).

Hall drew on Gramsci’s concept of hegemony to describe relations between dominant and subordinate groups. Gramsci highlighted the alliances between dominant elites who rule with the consent of those they dominate. According to Hall, the hegemonic culture is not secured primarily through coercion, but through consent. Consent is achieved because the ruling groups framed definitions of reality according to their own worldviews. Consent is given when ‘subordinate’ groups accept that ruling reality. In that way objective ‘oppression’ becomes an intersubjective co-operative project. Subordination “works primarily by inserting the subordinate class or group into the key institutions and structures which support the power and social authority of the dominant order. In these structures and relations a subordinate class lives its subordination” (Hall & Jefferson, 1976, p. 39).

Hall recognized the dialogical character of identity formation by drawing on Hegel’s account of the ‘master-slave’ relationship.
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 As Hegel argued, in spite of the unequal relationship, the master and slave need each other, because they depend on that ‘Other’ for their identity. The reciprocal character of their relationship is pertinent to understanding the dynamics operating between political elites and young people. When a young person engages in debates that redefine a given reality and affirm their own political capacity they question the authority of the ‘adults in the room.’

Hall thought the emergence of a Black identity in Afro-Caribbean and Asian immigrant communities in Britain offered new possibilities for progressive politics. He also believed it necessary to “decouple ethnicity, as it functions in the dominant discourse, from its equivalence with nationalism, imperialism, racism, and the state” (Hall, 1988, p. 169). He wanted to reclaim race-ethnicity from power elites who used it to talk about loyalties to the nation state or ideas about belonging to a national community. Yet as Vanessa Nakate’s experience highlights, there are major difficulties in trying to decouple ethnicity, age, gender, or class from accounts of nationalism, international relations, or postcolonial developmental projects. This is because questions of age, ethnicity, race, and class are interconnected and embedded in all accounts of personal identity. They also help inform the contemporary possibilities of progressive politics. This is evident for example, whether considering large issues like global warming and its impact on young people, or locally specific issues like the way that, in 2020, AIDS remains the leading cause of death for young women in sub-Saharan Africa.

To understand how particular identities and representations come to be, attention needs to be given to the unequal production and flow of intellectual and cultural capitals and material resources between North and South (Comaroff & Comaroff 2011; Cooper, Swartz, Batan, & Kropff-Causa, this volume). This becomes apparent when examining how contemporary neoliberal developmental representations of ‘youth’ emerged in a context of major social, economic, and technological inequality in the Global South.

The Global South and Neoliberal Developmentalism


The categories ‘Global South’ and ‘Global North’ are hardly objective categories as both come from a long history of developmentalism, a project presuming the superiority of the ‘West’ or ‘Global North’ (Huntington, 1996). Developmentalism itself is an idea and policy practice that emerged after 1945 (Smith, 1985). By the late 1970s, the original version of development based on an interventionist state was superseded by a neoliberal development model (Reinert, 2010).

Williamson (2002) identified ten economic policy prescriptions considered necessary to reform developing countries suffering a debt crisis. Among these was avoiding budget deficits, deregulation, privatizing state enterprises, tax reform, and deregulating currencies. It was a model promoted by Washington and USA-based institutions like the International Monetary Fund (IMF) and the World Bank. A characteristic of this new model was the so-called structural adjustment programs offered by the IMF and World Bank to Latin American, East Asian, South Asian, North African, and sub-Saharan African countries (Greenberg, 1997). They were promoted to enable economies to pursue long-term growth while reducing the developing country’s budget deficits in the short- and medium-term (Lall, 1995). These ‘structural adjustments’ however required commitments to cut wages, eliminate food subsidies, raise the price of public services, privatize state-owned industries and resources, and pursue budget deficit reduction through lower government spending; policies correctly described as ‘austerity’ measures (Bresser-Pereira, 2019).

This policy agenda evolved in a context of other momentous changes. One of these is the world’s movement into the Anthropocene, a new era signifying the damaging impact of humans on the planet. This development owes much to hyperglobalization propelled by new digital and robotic technologies, the growth of international trade, and the advent of financialization. These trends encouraged integrated, interdependent, and dynamic interactions between businesses, states, and communication networks operating with unprecedented speed and intensity. In each case, neoliberalism domestically enabled and exacerbated these trends (Collier, 2018). This became most obvious with the 2008 global recession and near-collapse of the world banking system that triggered a continuing global economic downturn.

The global recession of 2008 revealed the chasm between the promises of neoliberalism about the discipline and rationality of the free market and the benefits of the so-called trickle-down effect and the actual effects of decades of neoliberal policy. As Tooze (2018, p. 10) demonstrates, the financial crisis of 2008 revealed how “the entire foundations of the modern monetary system are irreducibly political.”

In the North, neoliberal policies produced stagnant wages, faltering productivity, and increasing levels of income and wealth inequality not seen since the 1890s (Alvaredo et al., 2018; Picketty, 2020). In the Global South (or what the World Bank calls emerging market and developing economies), the effects were different, but equivalent. While the Global South initially weathered the impact of the global recession relatively well, it too experienced increasing unemployment, poverty, and weak growth (Kose & Ohnsorge, 2019). In South Africa for example, the economy fell into recession in 2008–2009 for the first time in nineteen years and triggered an unemployment rate of 22.4 percent, which by late 2019 reached 29.1 percent (Rena & Msoni, 2014). Politically, the subsequent injection of trillions of public dollars into the financial sector, along with severe austerity programs, provoked significant opposition on the political left by anti-neoliberal campaigns and on the right by right-wing populist and ethnonationalist parties and movements. These austerity measures were seen to be yet another imposed constraint following those of the 1980s and 1990s in Europe, Latin America, Southeast Asia, and sub-Saharan Africa. This context needs to be kept in mind when considering certain representations of young people in the Global South.

Young People as ‘Change Agents’ in Neoliberal Developmentalism


From the 1990s, international agencies energetically promoted the idea of ‘youth participation,’ ‘youth empowerment,’ and ‘social inclusion.’ The UN, the World Bank and the IMF all identified ‘youth participation’ and ‘youth empowerment’ as central to economic growth and development. According to the UN, young people were a vital development ‘resource’:

The UN has long recognized that young people are a major human resource for development and key agents for social change, economic growth and technological innovation. Participation in decision-making is a key priority area of the UN agenda on youth. (UN, 2010, p. 1)

Many governments established their own youth agencies, like the American government’s Office of Global Youth Issues, which engages young people across the globe through their youth investments and strategies. In 2020, young people remain central to discourses about development-promoted free market advocacy organizations like the World Economic Forum—an institution funded by 1,000 member companies, each global corporations with over five billion dollars in turnover.

Sukarieh and Tannock (2008) provide a helpful account of how young people have been represented by various political elites and neoliberal policy agencies across the globe since the 1980s. One dominant representation is of young people as ‘agents of change.’ As they observe, this invokes a mantra of ‘youth participation.’ Sukarieh and Tannock document how these international neoliberal projects facilitated by the UN, the World Bank, and IMF led to the political mobilization and exploitation of ‘youth empowerment’ and ‘youth participation’ as social technologies (Sukarieh & Tannock, 2008, 2015). Bersaglio, Enns and Kepe (2015, p. 57) saw in the United Nation’s Millennium Development Goals, a similar “sense of uncontested urgency” about ‘youth participation’ drawing young people from the Global South into international “development primarily as subjects of neoliberalism” representing them as an “asset,” “risk,” and “good citizens in the making.”

This was nowhere better exemplified than in 2011 following the overthrow of the Tunisian dictator Zine El-Abidune Ben Ali when US Secretary of State Hillary Clinton represented young people as,

at the heart of today’s great strategic opportunities and challenges, from rebuilding the global economy to combatting violent extremism to building sustainable democracies…It is certain that it will be the young people of Tunisia who determine what the future will be. (Clinton, 2012)

Clinton segued from rhetoric about the youthful revolutionary activism to their role in developing and securing democracy: “We watched your courage on the front lines of the revolution…enduring tear gas and the beatings. It takes a different kind of courage to be a guardian of your new democracy” (Clinton, 2012).

Fast forward to 2016 and a forum for world leaders hosted by the Office of the UN Secretary-General’s Envoy on Youth. The fifty-nine member-states present showcased the importance of ‘youth development,’ ‘youth participation’ and young people’s contributions to the 2030 Agenda for Sustainable Development (UN, 2016). The following quotes from world leaders are taken from the report on the website of the Office of the Secretary-General’s Envoy on Youth (UN, 2016). Former US President Obama “praised young people’s commitment to education and entrepreneurship.” His point was clear: young people are transformative agents. It was a communiqué reiterated throughout the forum as world leaders agreed that “cash transfer programs” and financing for education (then-President Michel Temer of Brazil) and “a holistic approach” were needed urgently to prevent the alienation of vulnerable young people and their recruitment by “violent extremists” (Amir Sheikh Tamim bin Hamad Al-Thani of Qatar).

The point was picked up by other Global South leaders. South Africa’s then-President Jacob Zuma spoke of “recognizing the power of youth in improving our world.” Like Clinton, Zuma invoked young people’s “revolutionary spirit.” This time the reference was not Tunisia in 2010, but the Soweto “1976 youth uprisings” in South Africa when children and young people protested against the Apartheid regime. Those uprisings, Zuma argued, “highlighted and cemented the role of young people in fighting for liberation and a better society.” Zuma continued, arguing that Soweto demonstrated the capacity of young people to achieve the UN General Assembly’s Sustainable Development Goals. They were both described as examples of a “universal push to transform our world” by young people.

While this ‘youth participation’ discourse and representation of ‘youth as change agents’ can be regarded skeptically as false praise, a similar but different politics operates in the figure of the ‘young entrepreneur’ deployed by those interested in ‘digital disruption.’ They, we are told, will drive the so called Fourth Industrial Revolution in the Global South.

Young People and the ‘Fourth Industrial Revolution’


The ‘future of work’ problem has been recognized as a major problem in the Global North since the 1980s (Gorz, 1980). Many writers now acknowledge the increased use of new technologies such as artificial intelligence, robotics, 3D printing, and Internet of Things. Some link this to decreasing productivity, entrenched unemployment, and underemployment signified by growing precarious employment and the ‘gig economy’ (temporary, short term jobs). Yet, as recent scholarship indicates, the future is marked by a diminishing demand for human labor across all skill levels, including professional work (Kochan & Dyer, 2020). Some commentators see this as portending the end of capitalism (Collier, 2018). Those more disposed to a neoliberal worldview regard it as evidence of a ‘Fourth Industrial Revolution’ (‘4IR’ or ‘Industry 4.0’).

The Fourth Industrial Revolution is said to be the latest stage in a linear narrative of progress. For its proponents it is characterized by “data as the new oil,” the “ubiquitous and mobile internet” and AI-machine learning (Schwab, 2016, p. 67). Agencies like the WEF exhibit a determinist faith in the “digital disruption” bought forth by “Industry 4.0” (Moni, 2020). There are promises of new opportunities, unlimited economic growth, and wealth for all, in much the same way as previous “Industrial revolutions” are alleged to have done (Schwab, 2016; WEF, 2017).

In the Global South, the idea of a Fourth Industrial Revolution serves more as an aspirational objective than a description of an actual data-driven, digital economy. One Brookings Institute report, for example, noted that Africa has “not yet claimed the twenty-first century or grasped the opportunity offered by the Fourth Industrial Revolution, as it still lags behind in several indicators essential for a successful digital revolution” (Ndung’u & Signé, 2020, p. 61). According to Ciuriak and Ptashkina (2019) the infrastructure deficit in most developing countries should be seen more as a blessing than a curse. This presents new opportunities allowing Global South economies to leapfrog the “intermediate infrastructures of the industrial age” (Ciuriak & Ptashkina, 2019, p. 1). This can be done by drawing on “the vast knowledge spill-overs from the internet” (p. 1) to take advantage of the new markets offered by digital platforms and by exploiting production possibilities enabled by digital technologies. In short, the growing pace of technological development leads to faster obsolescence rates which mean the “Global South can go directly to fibre” (p. 4).

These reassuring stories characterize the acceptance of the Fourth Industrial Revolution by many African policy makers and leaders. By 2030, we are told, “Africa’s potential workforce [sic] will be among the world’s largest, and so, paired with the needed infrastructure and skills for innovation and technology use, the 4IR represents a massive opportunity for growth” (Ndung’u & Signé, 2020, p. 63). The implication is that this will somehow generate massive employment growth. According to Ndung’u and Signé (2020, p. 63) “the 4IR is dramatically changing global systems of labor and production, requiring that job seekers cultivate the skills and capabilities necessary for adapting rapidly to the needs of African firms and automation more broadly.”

In South Africa, President Ramaphosa promoted the Fourth Industrial Revolution, claiming the “Next generation super-fast 5G is already rolling out in parts of South Africa” (Ramaphosa, 2020). Ramaphosa established a Presidential Commission on the Fourth Industrial Revolution in 2018 to develop an “integrated national response strategy.” The Commission presented its report in August 2020, proposing a wish list focusing on the need “to leapfrog our youth into productive work and reskill current workers for job retention and ongoing productive work in the economy” (Presidential Commission, 2020, p. 7).

Given the current unemployment rate of 59 percent among 15–24-year-old South Africans, this is a good idea. It is an aspiration, however, that faces serious obstacles given the economic downturn in South Africa since 2010, amplified in 2020 by the COVID recession, which saw South Africa’s GDP contract by an annualized 51 percent (on quarter) in the three months to June 2020. This raises questions about what this Commission will do, given that it was unwilling to argue for significant investments in job creation. It is always easier to call for “more investment in education and human capital” and for “supporting and incentivizing entrepreneurship” (Presidential Commission, 2020, p. 21) rather than invest in job creation.

This reference to ‘entrepreneurship’ introduces the ‘young entrepreneur’ which has become prominent in Global South discussion. The idea that young people can and should develop small enterprises has become a key element in neoliberal developmental discourses centering on the transition to the Fourth Industrial Revolution.

The ‘Young Entrepreneur’ in Neoliberal Developmentalism


This neoliberal preoccupation with young entrepreneurs draws on the exposition by economist Joseph Schumpeter of processes he called “creative destruction” (Schumpeter, 1942, p. 83). Schumpeter, drawing on his theory of business cycles, argued that capitalism regularly had periods of downturn, and that ‘creative destruction’ describes the process whereby entrepreneurs worked to prevent these downturns “from within, incessantly destroying the old one, incessantly creating a new one” (p. 83). Creative destruction cleared the way for innovation. It depended on entrepreneurs taking risks and investing in new products and processes, thereby creating economic growth and new jobs from the demise of the old order (Schumpeter, 1942). This idea however has little to do with the problems many countries in the Global South now experience.

Neoliberals see entrepreneurship as the catalyst that regenerates economic growth. International agencies and neoliberal governments promote the idea that “empowering people to become masters of their own destinies—as workers, entrepreneurs or business leaders—is one of the most powerful development tools in the world” (World Bank, 2015). Entrepreneurship is used to promote so called partnership between government and private enterprise, frequently resulting in privatization of public utilities, transport, health, community services, and education. Privatization forces the public sector to resemble a market or at least imitate for-profit enterprises and encourages competitive entrepreneurship. Applied to the Global South it highlights the role young people are supposed to play as entrepreneurs. Hall’s theory of representations helps here to see how ‘hegemonic ideas,’ like the link between the Fourth Industrial Revolution and ‘young entrepreneurs,’ work to co-opt subordinate groups while discouraging the possibility of disrupting that consensus.

The World Bank (2007, 2008) has long urged young people to assume responsibility for their future by getting involved in business. It promotes the apparent benefits of entrepreneurship for “encouraging greater personal responsibility, flexibility and creativity necessary to cope with today’s uncertain employment paths” (World Bank, 2008, p. 2), while propelling the transition to the Fourth Industrial Revolution. Yet even the World Bank accepts that in reality “young people can no longer expect to find ‘job-for-life’ careers but rather ‘portfolio careers’ (contract employment, freelancing, periods of self-employment, etc.)” (World Bank, 2008, p. 2), tacitly highlighting the ideological character of the ‘young entrepreneur.’

The UN also promotes the ‘young entrepreneur.’ In 2017 the UN announced its Youth Entrepreneurship for the South (YES) program designed to support 10,000 young entrepreneurs (UN, 2019). Their rationale was that:

Entrepreneurs are ‘drivers of innovation’ and ‘change agents’ providing a win-win situation for all, and developing countries especially need them to achieve the Sustainable Development Goals. (UN, 2019).

Many Global South political leaders have embraced the redemptive idea of the ‘young entrepreneur.’ At the 71st UN General Assembly (UN, 2016) described earlier, Swaziland’s Prime Minister Barnabas Sibusiso spoke of his country’s commitment to “entrepreneurship in the primary school curriculum to inculcate a culture of innovation, creativity and entrepreneurship at a tender age.” Malaysian Deputy Prime Minister Ahmad Zahid Hamidi concurred and “highlighted his country’s support to young people and entrepreneurship.” The Indian government reported having established Skill India (a national skills development and entrepreneurship programme) “to enable youth to reap the demographic dividend.” The Grenadian Foreign Minister Nimrod concurred, explaining how his country was targeting “youth issues” by building “entrepreneurial skills and innovations for our youths” (UN, 2016).

The reality however is different. As young people in Africa, Latin America, and Asia moved into extended formal education in the 1980s, fleeing agricultural labor and looking for white-collar work, they graduated into a world marked by a continuing shortage of formal-sector jobs in manufacturing and services. This mismatch saw many young people continue working in the informal capitalist economy engaged in precarious “micro-enterprises” (World Bank, 2013).

As Jeffrey and Dyson (2013, p. 1) observe, the idea that people can “pull themselves up by their own bootstraps” serves as “an ideological mystification designed to divert attention away from the refusal of states to invest in core services.” Consider for example, disadvantaged young people in Harare, Zimbabwe, when the Zimbabwean dollar collapsed in 2008 and hyperinflation destroyed Zimbabwe’s currency. These young people turned to selling prepaid mobile phone cards, in effect converting the cards into a virtual currency (Chimub & Nayamanhindi, 2012). Representing these young people as examples of the heroic ‘young entrepreneur’ who will take Zimbabwe into a Fourth Industrial Revolution seems hypocritical.

Factually many young people in the Global South experience large and intractable problems. Africa for example, has a young population with 420 million Africans aged between 15 and 35. This youth demographic is rapidly growing and is expected to nearly double by 2050 (African Development Bank, 2017). Most young people in Africa experience inadequate or inaccessible education and a lack of decent work (Fennell, this volume; Honwana 2012). Only one in six young Africans is in wage employment, another third is unemployed and/or discouraged from seeking work, and another third is precariously employed (ILO, 2020). Africa’s economies are characterized by large informal sectors where work is precarious and poorly paid, and workers lack protection and rights (ILO, 2020).

Their ‘precarity’ is different to experiences of precarity in the Global North. Young Mozambicans for instance, use the Portuguese term desenrascar a vida [eke out a living] while young Senegalese and Tunisians use the French term débrouillage [making do] and young South Africans speak about ‘hustling.’ Such expressions highlight the long-standing precarious character of these young people’s lives. Young people in the Middle East and North Africa say they feel caught in ‘waithood’ (Honwana, 2012)—a situation with bleak prospects.

According to the International Labor Office report Global Employment Trends for Youth 2020 (ILO, 2020), those in employment also experience poverty. Around 55 million young workers experience extreme poverty (living on less than US$1.90 per day) and the prevalence is higher in Global South countries. A majority (95 percent) of young Africans aged 15–24 with little or no education are informally employed, rural based, and engaged in subsistence agriculture. Even educated young people take refuge in the informal economy with two thirds of those with secondary education and nearly one third of those with tertiary education working in the informal sector. Relatively more young people work in the informal economy in sub-Saharan Africa (95.8 percent) than in North Africa (87.5 percent). Similar conditions exist in Latin America and the Caribbean where high unemployment, precarious employment in the informal sector, and inactivity affect nearly 110 million young people. In that region, apart from the 9.4 million unemployed young people, 23 million do not study or work, and over 30 million can only get informal employment. The youth unemployment rate in Latin America and the Caribbean was 18 percent in 2020. Yet unemployment is the tip of the iceberg: 62.4 percent of young people in Latin America and the Caribbean work in the informal sector. As the ILO reports:

Informality is most pervasive in subregions such as sub-Saharan Africa and Southern Asia, where it affects close to 96 per cent of employed youth. In these and other subregions, own-account work and contributing family work, both of which are characterized by informality and income instability, remain pervasive.

(ILO 2020, p. 14)

Many in security studies argue that youth unemployment and underemployment pose a significant risk to the social, economic, and political stability of countries in the Global South. Based on a study of twenty-four developing countries between 1980 and 2010, Azeng and Yogo (2013) found that youth unemployment is significantly associated with an increase in the risk of political instability. Bello-Schünemann and Moyer (2018, p. 2) observe that while sub-Saharan Africa’s trend toward political instability decreased “the region’s overall age structure does not promote stability.” Agencies like UNICEF concur, arguing that increasing unemployment among young Africans “represents a danger signal for political instability and insecurity” (Atta-Asamoah, 2017, p. 1).

How Young People Represent Themselves


Many young people in the Global South are no longer accepting the toxic mix of youth unemployment, underemployment, precarity, and poverty. Instead, many now take a lead role in responding to dominant accounts of what is happening, to the governing representations of them, in deliberating options, in making up new identities themselves, and bringing forth alternative ways of being. From the mid-1970s to the late 1980s, mass protests swept across the Global South led by young people concerned about economic crises and rejecting the IMF and World Bank’s neoliberal policies of ‘structural adjustment’ (Engels & Müller, 2019; for Latin America see Calderón et al., 1992; Watts 2018).

Since 2000, a combination of failed neoliberal economic policies, corruption, and bad governance has triggered an explosion of youth-led protest movements in many parts of the Global South (Bessant et al., 2021; Honwana, 2012, 2019). Tunisia, Morocco, Syria, Libya, Egypt, Bahrain, Syria, Iran, Nigeria, Brazil, Chile, India, Mexico, Honduras, and Turkey were all caught in the politics of contention (Cabuk & Ural, 2017). Apart from deposing long-entrenched dictatorships in Tunisia, Egypt, and Yemen, the 2011 Arab Spring revolutions became a catalyst for youth protests and social movements all over the world—from the Los Indignados [The Indignant] in Spain, the Occupy Movement in many countries, the #FeesMustFall in South Africa, Y’en a Marre [We are fed up] in Senegal, to the Umbrella Movement in Hong Kong and #BlackLivesMatter across the globe.

In some ways contention became a way of life for young people in South Africa where the frequency and intensity of protest are unprecedented anywhere else in the world (Alexander & Pfaffe, 2014; Chikane, 2017). The Institute for Security Studies’ Protest and Public Violence Monitor (2020) has been recording demonstrations across the country since January 2013. It reports that the average over the past seven years was 2.26 protests daily, growing to an average of 2.5 a day in 2019.

Since 2019, further waves of youth action have spread across the Global South. In April 2019, after street demonstrations by young people, Algerian president Abdelaziz Bouteflika was forced to resign and the Sudanese dictator, Omar al-Bashir, was deposed by mass youth demonstrations. Young people in Lebanon and Iraq forced the resignation of governments and in Hong Kong, a predominantly young pro-democracy movement continues to call for freedom from mainland China. In Haiti, thousands of young people moved to the streets to oust President Jovenel Moïse in September, demanding an end to poverty, inequality, and political corruption. Added to this are the millions of children and young people on ‘strike for climate’ in cities around the world demanding governments take urgent action to avert the catastrophe of global warming. More recently, COVID lockdowns are revealing the flaws in political leadership resulting in further protest, an experience repeated in many counties ill-prepared to cope with the fallout from a global pandemic.

In all this, young people, as activists, bloggers, citizens, public communicators, and community organizers are experimenting with and using organic voluntary associations committed to ‘horizontalism’ (Honwana, 2019). They work to create new forms of political participation based on broad, decentralized, nonhierarchical, and consensus-based approaches to political mobilization. This horizontal approach to political organization allowed them to depose long-standing leaders, augment political space, “broaden the boundaries of individual freedoms and challenge the state’s monopoly on political discourse and practice” (Honwana, 2019, p. 1).

These young people continue struggling to make effective political interventions beyond street protests to promote systemic change that goes beyond replacing unpopular leaders (Honwana, 2019). Many reject the established political order based on conventional doctrines and hierarchical and authoritarian models. Their use of technologies and forms of mobilization, along with deliberative practices, stand as rejections of multi-party politics, religious sectarianism, and dogmatic claims about what representative democracy or political participation should look like.

Many make use of the affordances of new technologies and are fluent and creative in using ‘digital capital’ to engage politically in new ways. While still using traditional forms of collective action, they also engage in forms of digital protests including awareness raising, petitions, and legal action, as well as Distributed Denial of Service (DDoS) activism (by intentionally making networks unavailable to intended users) (Bessant et al., 2021; Vommaro & Briceño, 2019). (Notably, the flip side of this is digital surveillance by the state).

In short, many young people are questioning the consensus and say they do not share the vision or dreams of their leaders. Typically, when this happens, they are represented as something other than ‘young entrepreneurs’ or ‘change agents.’ They are represented as ‘trouble makers,’ ‘disaffected,’ ‘estranged,’ ‘alienated,’ ‘a security risk’ or ‘a threat to order.’

For the UN, Nakate was trouble enough to justify her forced removal by security personnel. Nakate was incredulous, describing the UN as hypocritical for saying they wanted to support her action while ‘kicking her out’ while government leaders who failed to address the global warming crisis were allowed to stay on:

I still can’t believe that we were kicked out, because when you listen to them [UN officials] speak, they keep saying that they are very supportive of our actions and they are glad that we brought awareness to them about the climate crisis. But it doesn’t make sense for them to…say that they are supporting us, and then throw us out and leave the very polluters in the building.

(Nakate, as cited in Goodman, 2020)

It is odd that established political leaders now look back and celebrate times when young people took to the streets in Soweto in 1976, or Tunisia in 2010, and describe those involved as positive models for young people to emulate today—as “change makers” striking “blows for freedom and opportunity” (Clinton, 2012). Perhaps it is the historic nature of those events that makes them ‘safe’ to celebrate and allows contemporary leaders to call on young people to follow those ‘fighters’ for democracy, equality, and freedom. But perhaps they are agreeing with Moscovici (1976) who argues that when ‘the minority’ breaks the consensus and unanimity of the majority, such action captures the majority’s attention and change can happen.

In individual and collective action young people are representing themselves as well able to participate in the ‘grown up’ world of politics. Yet if we have been listening to politicians, experts, and what the media say about young women like Nakate and her peers, this could not and should not have been happening.

As this article has shown, young people are continuously demonstrating that they are able to think critically, develop their own agendas, and organize collective political action. Their agendas and their politics are contrary to or significantly at odds with the dominant accounts of who ‘youth’ are, what is happening now, and where we are heading. These representations directly challenge the dominant accounts of ‘youth as minors’ requiring close management, susceptible to co-option, and who require ‘responsible adults’ to speak on their behalf. This is not to deny that many young people have accepted and internalized some aspects of neoliberal subjectivities. It is equally clear, however, that many have not. They will be key players in the ongoing struggles that are shaping the future and rejecting the neoliberal worldview.

What Does All This Mean?


The neoliberal fixation on making young people in its image (Bessant et al., 2021), and co-opting and appropriating young people into its agenda is clearly not working, nor should it. The neoliberal model of development needs to be replaced and young people are already playing their part in bringing this about. Notably, they are challenging what Stuart Hall calls the ‘consensus reality’ and positioning themselves in the ongoing struggles over who gets to say what is real and what is possible. Young people in the South are actors—across multiple genres and are curating their own portfolio of representations. They are redescribing what it means to be black, young, rural, female.

What are the implications of this for practice? What does this mean for human service workers, academics, teachers, policymakers, and politicians working with young people? To begin it requires that practitioners, politicians, and policymakers, and others forego the fantasy that what they do can be value free, or a technical exercise, and above politics. This highlights the value of reflexivity, which cannot be overstated.

When incorporated into praxis, reflexivity includes a willingness to recognize and question claims to scientific or political impartiality. Such reflexivity helps us to see that by virtue of being human we are all embedded in our own histories, interests, and ways of seeing. Indeed, imagining we can be neutral is dangerous as it discourages us from being vigilant about our inclinations, biases, and their influence, something that risks us falling victim to prejudices. Thus, to take Stephen Jay Gould’s (1981) advice, objectivity operationally defined is fair treatment of ideas and material and not simply the absence of a preference or interest. Identifying the representations we use as well as our own dispositions is critical if we are to be aware of their influence, if they are to be constrained or countermanded, and if fair treatment of the material and arguments we use and develop is to be achieved.

Reflexivity highlights the value of ethical clarity about what it means to live well or lead flourishing lives. This requires clear thinking about what institutional, policy, and social arrangements are needed to enable this to happen. It also highlights the value of practicing good judgment to establish what is actually happening. Here thinking critically about the ways elite groups create various accounts or representations of what is happening is important. This involves paying attention to the local context, the connections between local sites and the global context, and the history and politics that have shaped the lives of young people in specific regions in the Global South.

Equally important is the ability to exercise ethical virtues such as the capacity to care and demonstrate sympathy, courage, honesty, and discretion, and to know what measure is required at what time. This practice helps prevent practitioners from engaging in willful blindness, preferring ignorance, or affecting a nihilist attitude. Also important for those working with young people is forbearance. The principle of forbearance is an old ethical idea that lays the ground for dialogue and genuine cooperative relations between young and older people. In practice this requires that older people in established positions exercise self-restraint so that younger people can articulate who they are, and who they want to be. It also involves a willingness to devolve decision-making, recognizing the capacity of all to engage politically.

Finally, for those working with young people who are interested in the implications of the way representations of young people are created and operate in their milieu, it may help to keep in mind a few questions. While some representations may capture aspects of who young people are, the politics, interests, fears, and fantasies that inform them tend to remain unseen. In this way we can be blind to their influence and the agendas shaping them. Consequently, the following questions may help when examining representations of young people:



1. How have these representations of young people come about?

2. Whose interests do they serve? (That is, who wins and who loses when these representations are used?)

3. How is power exercised in the development and use of these representations?

4. What are the gains associated with these representations, and by whom?

5. What do young people think about these representations and how do they represent themselves?

6. What might an appropriate, critical response be to these representations?









Notes



1.
 ‘Strike for Climate’ action is a global movement initiated and led by young people (such as, for example, School Strike for Climate, Fridays for Future, Youth Strike For Climate). Participants call on world leaders to develop policies, laws, and practices that mitigate global warming. Its activities range from solitary protests to collective action like street protests, sit-ins, occupations, and art-based actions, as well as digitally mediated protest.


2.
 The Hegelian ‘master-slave’ model influenced Antonio Gramsci’s Marxism, Simone de Beauvoir’s feminism, Frantz Fanon’s theory of blackness, and Charles Taylor’s politics of recognition.
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CHAPTER 36 


Researching the South on Its Own Terms as a Matter of Justice



Jessica Breakey, Anye-Nkwenti Nyamnjoh, and Sharlene Swartz




Introduction


There is currently a renewed call for decolonization, not from political domination as was the case in the middle of the twentieth century, but from its persisting accoutrements. This includes the nature of higher education, the methodologies of research emanating from higher education, and the politics of knowledge production in general and research in particular. This series of articles has made clear the extent to which the knowledge economy continues to be dominated by the Global North. Calls for shifts in the way knowledge is produced challenge these geopolitical inequalities and do so in order to dismantle the ways in which the Global South continues to be marginalized by resilient colonial and colonizing epistemologies (Nyamnjoh, 2016). The Global North, with its associated universities, academic disciplines, theories, journals, and conferences, continues to over-determine Southern discursive formations, while stifling the development of autonomous intellectual traditions in these contexts (Diawara, 1990). Southern knowledge production needs new methodologies, new ways of enacting policy, new ways of conducting research, and new models for disseminating research (Collyer, 2018).

The Decolonial Turn in Knowledge Production


This ‘decolonial turn’ (Grosfoguel, 2007; Maldonado-Torres, 2011) is anchored in a desire to engage in research that understands Southern and non-Western societies on their own terms, thus repudiating Eurocentrism and the coloniality of knowledge. The decolonial moment embodies a spirit invested in disrupting “an academic culture oriented toward the Global North and having the authority to define the standards and models of ‘good’ science” (Collyer, 2018, p. 66). The critical consciousness entailed in this spirit also involves a reevaluation of the university as a site of knowledge production and dissemination by engaging with “what constitutes knowledge; why is value given to certain forms of knowledge and not to others; for whom is the knowledge being produced; and what is the social relevance of knowledge that is produced” (Maistry & Lortan, 2017, p. 123).

Mafeje (2011) posits what he calls ‘an epistemic rebellion’ characterized by studying non-Western contexts from the inside, through the adoption of a located rather than alienated point of view. Other approaches to decolonized research advocate for ‘epistemic disobedience’ (Mignolo, 2009); community engagement and community-based research as a mediums for knowledge democratization (Maistry & Lortan, 2017); radical transdisciplinarity (Nabudere, 2012); endogeneity (Crossman, 2004); embracing and celebrating incompleteness (Nyamnjoh, 2017); provincializing Europe (Chakrabarty, 2000); connected sociologies (Bhambra, 2014); and even addressing the politics of language by rehabilitating Indigenous languages as mediums of knowledge production and consumption (wa Thiong’o, 1986). These impetuses from the Global South seek to democratize and decenter the terrain of knowledge production, within a broader dialectic that pursues a balance between relevance and global excellence (Nyamnjoh, 2017). In addition, it is about establishing ownership of the resources and conditions in academia which are fundamental to carrying out autonomous knowledge production, whether through independent research, institutions, methodological perspectives, or subject matter.

The task of knowledge production by the South about the South, in addition to being an urgent one, is rightly framed as an issue of justice. Consequently, there is a need for scholars to share their experiences regarding the challenges of such endeavors—that is, in the context of an intellectual commitment to decolonizing knowledge production, what are the challenges Southern scholars face while producing knowledge about the South? What are the lessons learned in this scholarly endeavor? In answering this question, we use a recent research study undertaken by the authors and others to reflect on the process of research on the South by Southern scholars, with the intention of deriving emergent principles to guide practice.

A Brief Description of the Research Case Study


The study addressed issues located at the intersections of youth, justice, privilege, and inequality which had been a result of unjust legacies of the past. It asked the question: How best can university students be helped to bridge the gap between recognizing or knowing about unearned privilege and injustice, and taking action to transform the situation? Research participants comprised approximately eighty university students—twenty each from Sierra Leone, South Africa, Nigeria, and Cameroon—purposively sampled employing participatory, interactive, and emancipatory qualitative research methods (Swartz, 2011; Swartz & Nyamnjoh, 2018).

The four selected countries offered an opportunity to think about different areas of injustice: ethnic and political privilege in Sierra Leone, racial privilege in South Africa, religious and ethnic privilege in Nigeria, and language privilege in Cameroon. Using various activities to elicit responses—including interviews, written reflections, and a labeling activity—the study was able to show, in each context, how these students recognize or fail to recognize the issue of injustice and connect the dots between knowing about injustice and acting on it. For some, privilege that arises from injustice is a ‘spider’s web’ that affects people’s lives in a myriad of ways, while for others it is either unrecognized or seen as too big a problem to do anything about. Besides highlighting a range of injustices, all of which demand a response, the study employed a postcolonial conceptual-contextual framework that recognized the impact of the past on the present and promoted a theory of change based on geo-location and understandings of social solidarity and restitution to inform and promote social justice through moral education.

Furthermore, the study employed the notion of ‘restitution’ as a guiding framework and reports on how students understand, interpret, and apply the term. The way in which a restitutive framework scaffolds the gap between knowing and acting, and provides intermediary steps for all actors in contexts of injustice to respond—from victims and perpetrators, to bystanders, beneficiaries, and resisters—is also discussed. Ultimately, the study contributed to how research can provoke action, so that, in this case, young people could develop a moral point of view, replete with potential courses of action when faced with injustice, rather than ignoring the issues of injustice or merely moralizing them. A monograph produced from the study, detailing the findings rather than the research journey, has been published: Moral eyes: Youth and justice in Cameron, Nigeria, Sierra Leone and South Africa (Swartz et al., 2018).

Lessons from the Research Journey


Extraversion and introversion present themselves as challenges for Southern scholarship in terms of knowledge production and academic publishing (Collyer, 2018). As a feature of Southern scholarship in the context of inequalities in the terrain of knowledge production, Hountondji (2002) describes extraversion as an orientation underpinned by the adoption of Northern theoretical and methodological frameworks, as well as research agendas. As such, this project represented a conscious effort to challenge the extraverted trends in Southern scholarship. One of the most important lessons from this research journey was the affirmation given to the importance of conducting knowledge research from the South about the South—that is, we came to realize just how important and necessary such a project was. Many lessons were learned, some incidentally, others intentionally. These include lessons about who conducts the research and how it is conducted, overcoming weaknesses in Southern contextual knowledge, theory from the South and building new theory, and money and funding of research.

Emancipatory Aims in Who Conducts the Research


Swartz and Nyamnjoh (2018) have summarized the central tenets (or at least aims) of emancipatory research as:

the understanding of knowledge as emancipatory or able to bring about freedom. This is part of a radical social agenda of equality (or justice) where research and knowledge production focus on the oppressed and the voiceless, aiming for self-determination, sovereignty and the transference of research ownership. (p. 3)

Southern marginality (located within broader trends of extraversion and introversion) is precisely the context in which researchers should look to practice emancipatory methodologies. This is important because one way of challenging Northern hegemony in the terrain of knowledge production is for Southern scholars to reconfigure their relationships with the context and communities in which they carry out research. This reconfiguration has been posited in an emancipatory light, where emphasis is placed on the co-creation and co-dissemination of knowledge in order to give voice to realities otherwise marginalized by the extraverted gaze of Southern scholarship (Moletsane, 2015). In reflecting on the emancipatory nature of this research journey, it must be asked whether this research provided spaces for participants to decide on a problem of their choosing, as well as continued agency and self-emancipation—key elements of emancipatory research (Swartz, 2011; Swartz & Nyamnjoh, 2018). Table 36.1 offers a summary of the key aims of emancipatory research.


Table 36.1 Characteristics and Aims of Emancipatory Research




	
Knowledge

	A commitment to applied knowledge and the co-construction of knowledge



	
Learning

	A commitment to mutual and sustainable learning, self-reflection, and the empowerment of research participants



	
Inclusion and power

	
Aims for complete inclusion or partnership on participants’ terms; the researcher relinquishes power




	
Research agenda

	The research agenda is chosen by participants or they are at least consulted regarding the topic of study



	
Research design

	Research is jointly designed between participants and research team



	
Dissemination

	
Participants decide what is done with the research findings



	
Authorship

	Authorship is joint, and participants are also able to author autonomously



	
Ownership

	Research is seen as being ‘ours’ or ‘theirs,’ never ‘mine’






Source: Adapted from Swartz & Nyamnjoh, 2018



In the Moral Eyes study, the way the research was constituted, as well as the relationship of the researchers with each other over the course of the study, is of importance. The Principal Investigator (PI), the person who conceived of the study and found the resources to ensure its implementation, is a senior scholar but one who also regularly teaches at a South African university. Over the course of her teaching she encountered students from multiple African contexts and engaged in ongoing dialogues about how social problems compared across national borders. So for example, when the issues of restitution, privilege, or identity came up, there were lively debates held in the classroom about what form these took and how they were responded to in countries other than South Africa. When the opportunity arose to conduct a comparative study, the PI invited students from various countries to join her—both as research participants and co-researchers. The first order of business was to discuss how a study about restitution might take place in each researcher’s country.

The team therefore comprised a PI from South Africa, and four co-researchers from (or connected to) with Nigeria, South Africa, Sierra Leone, and Cameroon, all of whom were studying in South Africa at the time. What form the study would take in each country, and what questions would be asked, and how, became a matter of weekly conversations as the study took shape. The team was intentionally espousing the Freirean vision of research in which members of marginalized communities decided on problems of their choosing (Freire, 2005).

In this regard, each researcher decided on the social identity through which injustice and privilege were going to be interrogated. For example, while the PI had initially wanted to look at sexual identities and the repression of lesbian, gay, bisexual and transgender (LGBT) rights in Cameroon, this was contested by the researcher from Cameroon, who argued that Anglophone marginalization was the major fault line in Cameroon. This choice has since been justified, albeit unfortunately, by what is increasingly becoming a civil war due to the state repression of Anglophones in response to increasing protest action. Similar debates occurred in Nigeria where it was decided to include both religion and ethnicity as sites of privilege, and in Sierra Leone where ethnicity operates alongside political affiliation as a source of privilege. Thus co-creation was a clear feature of the research study. So too was joint dissemination, and co-ownership of all written outputs, including to international audiences. While not all the features of emancipatory research were present, the study was guided by the principle of emancipation in which “considerations around adapting research for specific audiences and participants, the location of power, research ethics, as well as the demystification and democratization of knowledge ownership and generation, and the nature of collaboration” (Swartz & Nyamnjoh, 2018, p. 1) are all central.

Overcoming Ignorance and Unvalued Spaces


Reflecting upon the reception of and engagement with this project, we observed internal and external dimensions to the inequities in the geo-politics of knowledge production. From an external perspective, it was evident how little people knew about the countries we were writing about. Over the course of the research journey, participation at international conferences was impacted by this unfamiliarity, in terms of what could be presented.

This research was first presented at an international conference in Santos, Brazil, in 2015, where we did not go beyond outlining the country backgrounds and the historical context of identity-based privilege and oppression in the countries studied. This highlighted another trend in the politics of knowledge production, that of introversion (Collyer, 2018), which speaks to a distinct parochialism within Northern scholarship. Though it could be said that participants were more knowledgeable and familiar with the South African context, this was not the case for Cameroon, Nigeria, or Sierra Leone. With regards to these countries, participants had only vague topical ideas as reference points, such as terrorism and civil war in Nigeria, and Ebola in Sierra Leone. With regards to the Cameroonian case of oppression within the political context of bilingualism, this was only understood by comparing it to the Canadian context. Most of the presentation time was thus spent helping the audience to become familiar with these contexts, so that the research could be understood.

Despite this unfamiliarity, the research was well received across two international conferences. This was especially the case among Latin American scholars, who found a deep resonance with their own contexts, although they, like their Global North counterparts, lacked even a basic understanding of three out of the four country’s contexts. That notwithstanding, in the final analysis, the engagement with the project at these conferences was exhausted by issues of clarity on the contexts, and not at all with the preliminary findings of the research. Without being dramatic, these external deficiencies are akin to experiences of oppression where one feels the need to first prove its existence to be a valid source of self-authenticating claims.

Such marginality, induced by ignorance, among other things, is unfortunately also espoused by the South as well. We do not look beyond ourselves in this regard. Inevitably, this research transformed and enhanced our own understandings of our African contexts, such that by the second conference (this time at Harvard University in the United States), each of the team members could speak on themes across these contexts with familiarity and confidence. This culminated in a research journey in which the process of writing about the South from the South bridged the epistemic gaps not only between North and South, but also within the South in a small but not insignificant way. The team frequently reflected on how ignorance of marginal contexts extended to those who were themselves marginalized, and who undervalue knowledge from these so-called peripheries (Bourdieu, 1993; Hall, 1989).

Building and Using Theory from the South


Locating this research in the geo-political inequities of knowledge production, this study is portrayed as an attempt to study Southern contexts from the inside, thereby resisting western hegemony and tendencies toward extraversion in the global marketplace of ideas. However, the team learned from various critical responses to the project, that they too can be complicit in the very Western epistemic hegemony they sought to disrupt. Although the notion of restitution is not without African theoretical underpinnings (such as our understanding of personhood for example), one criticism of the resultant monograph (from a Zambian peer reviewer) is that there had been almost exclusive reliance on Western theories of change in discussing the role of dialogue in leveraging social change. When it came to deepening African theory, the team were caught short and were guilty of the extraversion they had sought to challenge.

As Stuart Hall reflects “though we speak, so to say ‘in our own name,’ of ourselves and from our own experience, nevertheless who speaks, and the subject who is spoken of, are never exactly in the same place” (Hall, 1989, p. 68). While we engaged with a substantial number of African authors, we failed to fully espouse the view that decolonization is more than just the recovery of silenced voices and their subsequent inclusion in the social processes of meaning making. Marginal voices which have been recovered must be repositioned against hegemonic paradigms with a subsequent emphasis on the mutual reconstitution of marginal and dominant knowledge structures. More broadly, our failure to bring African perspectives into conversation with Western theories represented a missed opportunity to engage in an interrogation of common responses to injustice in a way that is contextually relevant. For example, what is the role of African culture in processes of cognitive development, especially considering the frequent resignation to silence in the midst of cultural injustices? We made some attempt to mitigate this deficiency, considering for example the continuities between the theory of change we advanced and Emmanuel Katongole’s (2005) notion of ‘cultural empowerment.’ That notwithstanding, this remains a lingering criticism of our study. Our own knowledge deficits were developed during the course of the study. We struggled to ensure that Southern theory was foregrounded but often fell short. Not because Southern theory does not exist but for all of us, given the institutions in which we studied, it did not constitute a focal point.

The Economics of Knowledge Production


Finally, researching and publishing in Southern contexts is made easier by having accommodating and understanding funders. One of the most fortunate aspects of this research journey was the engaged and yet non-intrusive disposition of our funders. This is rare in the current neoliberal political economy of academic research. The all-invasive governmentality of neoliberalism (Foucault, 2008) has changed the context in which academics work, impacting on knowledge production, consumption, and academic freedom. Chomsky (2014) noted the imposition of precarity on academic labor as well as layers of bureaucracy and administration that facilitate control and domination.

The notion of ‘academic capitalism’ has also been used to describe emerging patterns associated with the neoliberal economization of higher education, such as the decline in public funding, a turn toward managerial and audit subjectivities, and university competition for students, tuition revenue, and external funding (Slaughter & Rhoades, 2004). Academic labor becomes structured by norms of hyper-competition, culminating in, among things, a state of affairs whereby “the traditional professional culture of open intellectual enquiry and debate has been replaced with an institutional stress on performativity” (Olssen, 2009, p. 436). Given these realities, the prospects for academic freedom are inevitably undermined. Academic freedom, understood as the freedom to carry out teaching and research without external control, faced incursion from religious and civil authorities in the past and now faces it from the market. The corporatization of academia, in terms of increasing corporate involvement in research funding, can undermine academic freedom, especially in the activities of knowledge production and dissemination (especially where research results are considered proprietary) (Altbach, 2007; Slaughter & Rhoades, 2004).

The ethical disposition of our funders meant that the precarity of our academic freedom was not in jeopardy: the Moral Eyes study followed a competitive process by the Journal of Moral Education (JME) trust, a UK-based Charitable Company. The call for proposals on moral education was not restrictive and was underpinned by an awareness of how underserved the Global South was in the JME. This awareness emerged against the backdrop of a study that investigated where their articles originated—unsurprisingly with the lion’s share being from the Global North. The JME trustees, fellow researchers themselves, maintained a genuine scholarly interest and engagement with our work, in contrast to a bureaucratic engagement. They asked critical questions within a reporting structure that was accountable without being overbearing, and our interactions were frequently verbal and interactive, rather than report-based and pedantic.

Imperatives for Conducting Research from the South by the South


In his essay Traveling theory, postcolonial theorist Edward Said (1983) explored the ways in which theory travels from the location of inception and finds new meaning and possibility in different contexts. Said focuses on the exportation of ideas and the circulation of theory as it travels through different political and historical moments, rather than the travel of theory through different geographical locales. Notions on traveling theory expose more than just the cultural and political conditions of knowledge production but the power dynamics present, where knowledge is viewed as having been created in the North and traveling only to the South when applied.

Research by the South from the South pushes back at this hierarchical academic culture produced and protected by institutions in the North. It is especially disruptive when done through autonomous and collective processes by researchers based in the South. Researchers in the South need to produce research that ‘speaks back’ to Northern theory, Northern scholars, and Northern assumptions about the South. This inverts the existing order of things as scholars from the North are no longer able to ‘speak at’ or ‘speak on behalf of’ those in the South and are thus forced into more equal conversations. Furthermore, not content to only speak back or defend itself from being spoken for, research from the South by the South is committed to inverting the geo-politics of knowledge production by speaking up and speaking out, often as an initiator of new conversations, for it knows that its research is not only by the South and for the South, but by the South and for the world (Burawoy, 2010). If the study described in this article has lessons to offer, imperatives to follow, it would be to speak out, to speak back, to speak up, and to never be spoken for. Figure 36.1 summarizes these proposed features of researching the South from the South.
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Figure 36.1. A Schematic of the Proposed Steps in Researching the South from the South.


Source: Authors






Speak Out—Insist on the Space to Produce Knowledge


Hountondji (2002) uses the concept of ‘scientific dependency’ to describe the intellectual division of labor between the North and the South, where scholars in the South are expected only to produce the raw data whilst the North produces analysis. This is expanded upon by Lewis Gordon (2008) in his Introduction to Africana philosophy. Gordon explores the historical tradition of how Southern-based intellectuals are viewed as mere historical subjects for biography, unable to have their own point of view, rather than producers of meaningful theoretical and conceptual work. Research from the South by the South offers a patient, long-suffering contextualization of the studies it conducts as a service to those whose ignorance of Southern contexts perpetuates insularity through opting for easy (Global North) ways of knowing.

The experience of the Moral Eyes research team, at both international conferences attended, validated the experience of contextual ignorance and theoretical marginality. Even after the difficulty that comes with gaining access to spaces of knowledge dissemination in the North, Southern scholars are still expected to contribute additional intellectual labor by leading audiences through complex Southern histories before being able to present analyses and findings. When conducting research from the South by the South, the researcher must challenge the ignorance upheld by the Global North and assert their role as a co-producer of knowledge by not falling into the trap of providing the raw materials or only a contextual overview. By speaking out against practices of scientific dependence and data extraction, Southern scholars will ensure space for Southern knowledge production.

Speak Back—Stay Geographically, Ethically, and Theoretically Grounded


The challenge of ignorance and marginality is not just experienced between the North and South but in South to South exchanges as well. If one wants to travel by plane from one African country to another, it is common that travel is only possible (and frequently cheaper) via a European city before reaching the African destination. That is, you are required to leave before you may return. Knowledge creation and dissemination are similar in that many Southern experiences are reflected back to the South through the North. The geo-politics of knowledge production exist within the South itself, evident in the case of Moral Eyes through a familiarity shown by international audiences with the South African context while Cameroon, Nigeria, and Sierra Leone, for example, remain clouded in ignorance at the margins. It should remain a guiding principle for researchers based in the South to portray a deep familiarity with other Southern contexts. This facilitates an intellectual environment where the South is able to be in conversation with itself, without validation from the North. This includes, but is not limited to, making a substantial effort to read and reference Southern intellectual contributions, despite not having been schooled in them.

Research from the South by the South requires the centering of voices from the periphery and aims to elevate Southern theory so that this divide is dissipated. In conducting research from the South by the South it pays to question your own familiarity with Southern contexts, ask what primacy you are giving to Southern theorists, what additional effort might be required to center their voices, and, when referring to Northern theorists, to what extent do you critique their contexts and false universals? (See for example Cooper et al., 2018). Researchers in the South should resist the often lazy comparison of Southern research to the Northern context which allows the North to creep back into the center of analysis and assists in the assertion that the South is only useful for case studies and empirical data, while theory building and analysis is the purview of the North. By grounding research in Southern theory, scholarship from the South and by the South has the potential to embody the alternative view of the world which it advocates—on its own terms, and without the oppression and domination from which it has long connived to escape.

Speak up—Root Research in Emancipatory Methodologies and Ontologies


Research from the South by the South challenges long-held assumptions on knowledge ownership and the deeply ingrained forms of inequality that exist between those doing the research in the North and those being researched in the South. Consequently, researchers in the South need to be equally disruptive of notions of ownership in their own methodological processes both within research teams and between the researcher and the researched, working always to create egalitarian relationships. In Research as Freedom, Swartz and Nyamnjoh present a continuum toward achieving emancipatory outcomes, as an alternative to research that is intrusive and extractive. Key here is a process of inclusion and empowerment, where the research subject “gains power in, and maintains control over, the research process” (2018, p. 3). In addition to maintaining egalitarian relationships between the researcher and the researched, research from the South by the South is mindful of hierarchical professional and interpersonal relationships between younger researchers and their more experienced colleagues and embraces research that is conducted “along the principles of co-enquiry, design and ownership” (Swartz & Nyamnjoh, 2018, p. 5).

Never be Spoken for—Find the Right Funding


Funding—along with the strings attached—plays an important role in the degree to which research from the South by the South is able to speak back, produce meaningful knowledge, stay grounded in Southern theory, and embrace emancipatory research aims. This guiding principle is not so much about who funds the research but rather the shared values between the researcher and the funder. While funding is always a challenge to obtain, the objective must be to find funders who view research from the South as an important intellectual contribution that is attached to notions of justice and self-representation. A relationship between the funder and the research team should be built not on bureaucratic processes but on critical enquiry and mutual learning. This relationship can be both encountered or taught and nurtured, curating a relationship where the funder is non-restrictive but encouraging of new and disruptive forms of knowledge production and dissemination that stands against the neoliberal political economy of publishing. Research from the South by the South requires that acceptable funding is that for which the only strings attached relate to justice, speaking truth to power, and self representation.

Conclusion


The Moral eyes research journey has affirmed the importance and difficulties of writing about the South from the South within the context of geo-political inequalities in knowledge production reflected in practices of extraversion and introversion. There is much need for Southern and Northern scholars to develop an academic interest and curiosity in Southern contexts and scholarship. The task requires incessant reflexivity, embodied in a commitment to interrogate complicity in tightening the noose with which the Eurocentric epistemological order maintains its suffocating grip on the Global South.

Among other things, this requires Southern scholars to re-evaluate the relationships they adopt and pursue with the communities and contexts about which they create knowledge. Nihil de nobis, sine nobis [nothing about us, without us] must define knowledge production both between North and South as well as within the South. Finally, research funders who share a vision for Southern knowledge production and who understand its difficulties, and more broadly the iterative nature of research in resource poor communities, are key to promoting autonomous intellectual pursuits and academic freedom by being non-intrusive, while remaining engaged. This article offers open guidelines for Southern research, mindful of how, as Maya Angelou has so eloquently said: “Do the best you can until you know better. Then when you know better, do better” (Angelou, 2015). We envisage growing in better practice as we learn more.
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CHAPTER 37 


Social Network Interviewing as an Emancipatory Southern Methodological Innovation



Sharlene Swartz and Alude Mahali




Introduction


Social Network Interviewing/Interviews (SNI/SNIs) is an emancipatory methodological research and intervention innovation. It is a way to enhance traditional qualitative research methodologies through interviews conducted by research participants (participant-researchers) with members of their community and networks without the presence of the formally trained researcher. It aims to recruit participant-researchers and train them, in order to conduct research that has as its goal some form of social change, intervention, or emancipation for those who are participating. It is a reaction to extractive, non-collaborative, and objectifying research. It is a Southern methodology, not only because it originates in the South, but because it aims to follow the tenets of “decolonising methodologies” (Tuhiwai Smith, 1999, p. 1), resisting,

the ways in which scientific research is implicated in the worst excesses of colonialism…[research that] can assume to know all that it is possible to know of us, on the basis of their brief encounters with some of us. It appalls us that the West can desire, extract and claim ownership of our ways of knowing, our imagery, the things we create and produce, and then simultaneously reject the people who created and developed those ideas.

In qualitative research the interview technique is commonly utilized as one of the key methods for data collection. Much has been written about its usefulness as well as its shortfalls—for example regarding unequal power dynamics, lack of interpersonal skills on the researcher’s part, and lack of rapport—and its inability to enrol hard-to-reach groups into the research process (Gill et al., 2008). Less has been said about its potential as an emancipatory methodology, one that helps the interviewer and interviewee gain new insight and potentially change their understanding of a phenomenon, especially as a form of intervention. This article presents SNI as an alternative that addresses some of the mentioned shortfalls, and holds emancipatory and decolonizing possibilities.

Drawing on important social science theories, including that of intersectionality (Collins, 1993); forms of social capital (Bourdieu, 1997); and conscientization (Freire, 2000), SNI integrates how social locations (race, class, gender, geography) and social norms and social practices of individual and collective agency all combine in an interview process to help two parties in dialogue develop strategies to overcome social problems. The aim of these interviews is to create unique opportunities for participant-researchers to discuss a subject with their social networks (friends, family, peers, authority figures, and community members) in order to provide a rich and nuanced understanding of the topic both for themselves (as a participatory and emancipatory exercise) and for the research project (as knowledge production).

SNI ascribes to a constructivist framework. Knowledge can and is co-constructed by people in interaction, and their meaning making of phenomena is related to the varied contexts in which they find themselves (Bryman, 2012; Creswell, 2009). Or as Bourdieu puts it, “the objects of knowledge are constructed, not passively recorded, and…the principle of this construction is the system of structured, structuring dispositions, the habitus which is constituted in practice” (Bourdieu, 1990 p. 52, emphasis in original). SNI helps to understand behavior by focusing attention on the relationships between individuals and society, what Bourdieu refers to as the habitus. Rather than exclusively studying the particular context of an individual, such as demographic and socioeconomic traits, individuals’ social location as raced, classed or gendered is considered in relation to social norms produced by religious and educational institutions, traditional and street cultures, and prevailing attitudes toward issues of recognition and respect, among others.

SNI, in considering research participants as agents or knowers-in-context (and engaging them as participant-researchers) provides an opportunity for discussions of the effects of culture, poverty, and inequality on opportunity and behavior, creating openings for the participants to engage in self-evaluation, in relation to those impacted by their choices and actions (Swartz, 2011). Such participant-researchers are likely to access and interpret realities of members within their networks in a way that exceeds that of the traditional researcher-researched dyad. Furthermore, due to research participants’ intricate links with the communities under study, SNI spreads the benefits that participant-researchers accrue from their involvement in the formal research process to the larger community. This is emancipatory because the participant-researchers (and those who compose their social networks) are seen as knowledgable collaborators who involve themselves in difficult conversations, find value in each other’s feelings or perspectives, establish areas of common interest, and may as a result be willing to work—separately or together—toward social justice in their shared communities (Mahali & Swartz, 2018; Swartz, 2011).

SNIs can be used as part of a larger study, and aid triangulation, or they can be a standalone methodology. SNI has as its aims: 1) to help participant-researchers marshal their thoughts about a particular issue, converting those thoughts into critical responses; 2) to expose participant-researchers to existing and wider networks as they engage on a particular topic of importance to themselves and the formal researcher; 3) to facilitate elucidatory exchanges between participant-researchers and relevant community members; 4) to develop participant-researcher capitals through this exchange; 5) to promote identification and information sharing among marginalized or disadvantaged people; and 6) to stimulate reflection for the purpose of individual or collective action by participants. SNI also involves an element of capacity development because it requires that participant-researchers be adequately trained to effectively engage in SNIs, which last between twenty and thirty minutes. It is useful to understand more deeply the theoretical influences of SNI in order to position it conceptually.

The Theoretical Footprint and Emergent Influences of SNI


Paolo Freire outlines the relationship between knowledge and emancipation. Freire posited that the only way the poor and oppressed could control the naming of their world was if they were conscientized and engaged in dialogue about the conditions of their oppression with the view to transform it (Freire, 2000). SNI is as much concerned with changing relationships and behaviors of individuals as it is about changing or at least facilitating understandings of conditions of oppression.

SNI strongly draws on the tenets of social network analysis (Vera & Schupp, 2006; Wasserman & Faust, 1994); participatory action research (PAR) (Hawkins, 2015, Kaukko & Fertig, 2016); public health’s motivational interviewing (Miller & Rollnick, 2002); and nudge theory from the world of behavioral economics (Bradbury, et al. 2013; Kosters & van der Heijden, 2015; Thaler & Sunstein, 2009).

Social network analysis is a sociological method that has been operational since the 1960s (Vera & Schupp, 2006), and is based on the belief that individuals are connected by linkages through which information, cultural norms, and other social resources pass. Analysis within this method uses descriptions of webs of connections to examine how behavior is both constrained and facilitated (Wasserman & Faust, 1994). The extrapolation from research to action rests on the assumption that intervening in the flow of social resources within networks will potentially shift behaviors. Social networks enhance the ability of communities as collective and cooperative entities to develop strategies for resisting poverty, gender inequality, xenophobia, and marginal economic participation. It does so through asking questions that ensure that participant-researchers reflect on how these social identities intersect to form “interlocking systems of oppression” (Collins, 1993, p. 67) that affect the ways in which people see the world around them, as well as individual and group life chances (Meer & Muller, 2017).

SNI attempts to widen the networks of participant-researchers so that they might also begin to acquire what Pierre Bourdieu (1997) calls social, symbolic, and cultural capital—knowledge about the structuring of society, the rules of the game, and social allies and networks who might help introduce them to future opportunities, including being accorded respect and honor in going about their lives. Social network analysis is of importance here because understanding the extent and nature of connections and relations between individuals, organizations, and communities aids in understanding social worlds (Marin & Wellman, 2011), including the characteristics or nature of those relational ties.

Participatory action research (PAR) similarly maintains that people within communities or specific populations under study possess knowledge of their communities and should be included in research efforts affecting their communities. In PAR, issues of concern are identified collaboratively by researchers and stakeholders, and action plans are developed based on research findings. The strengths and assets of community participants are drawn on to various degrees throughout the research process (Kaukko & Fertig, 2016). Additionally, the process is geared toward problem solving (Hawkins, 2015). Particularly related to participatory studies with vulnerable populations, it is believed that action to address the vulnerability should necessarily be the focus of the research (Kaukko & Fertig, 2016). SNI can be considered to be a kind of PAR because it is interactive with the aim of drawing on the knowledge of participants and their social networks, co-developing research questions of concern, and including participants in generating an understanding of the issues under study. This is done with the purpose of facilitating the flow of resources and to influence change.

Although SNI is a qualitative tool that has been used primarily in social science research, it draws some inspiration from the clinical method of motivational interviewing, often used to help people change their addictive and adherence behaviors (to say taking medication for a chronic condition) (Miller & Rollnick, 2002). Motivational interviewing, much like PAR, is interactive in nature with a view to influencing change. Typically, motivation is understood as internal, residing within the individual as a personal state or trait. Motivational interviewing departs from this notion in that it is an interpersonal process, the product of an interaction between people. Miller and Rollnick argue that “motivation for change can not only be influenced by but in a very real sense arises from an interpersonal context” (2002, p. 22). This point is critical because SNI is not individually driven. Put differently, contrary to simply asking a participant to reflect on an issue either verbally or in writing, SNIs place value on the interpersonal exchange between the participant-interviewer and the community-interviewee.

The dialogue supported by a purposefully structured guide is precisely what is expected to galvanize change. Miller and Rollnick go on to explain that interpersonal interaction inspires collaboration which involves being attuned to and monitoring one’s own aspirations (i.e., reflecting on your own goals, hopes or obstacles). In general, young adults are often ambivalent and this ambivalence extends beyond risk behavior to quite general issues of identity and roles. Motivational interviewing is salient here because it is “about helping to free people from the ambivalence that entraps them in repetitive cycles of self-defeating or self-destructive behavior” (Miller & Rollnick 2002, p. 41). For young people, motivational interviewing tends to support personal change goals, which naturally supports explorations of worldviews and continued efforts toward autonomy.

While SNI and motivational interviewing encourage positive and agential interaction with the view to influence change, these aims are not always made obvious to the participant. This is how SNI takes some inspiration from nudge theory. A nudge is any aspect of “choice architecture that alters people’s behavior in a predictable way without forbidding any options or significantly changing their economic incentives” (Thaler & Sunstein 2009, p. 6). “Nudges seek to change behavior through a wide range of interventions…through a financial incentive…through providing relevant information…or even by actively blocking an inappropriate choice” (Kosters & van der Heijden 2015, p. 279). For Bradbury, et al. (2013, p. 247) nudge theory,

suggests that individuals do not always make the choices that would benefit them most, that failures to choose well are the result of common cognitive flaws or limitations and are thus predictable and that therefore everyday decision making can and should be framed in particular ways to encourage (‘nudge’) people to choose in advantageous ways.

Nudging is influential in its efforts to “understand how to promote desired behavioural changes amongst young people” (Bradbury et al., 2013, p. 251). This is a “soft…nonintrusive type of paternalism” (Thaler & Sunstein 2009, p. 6), that aims to nudge people toward healthier, safer, wiser choices without telling them what to do (Bradbury et al., 2013). SNI nudges participant-researchers by helping to facilitate a reflective discussion that allows insights, choices, and options for behavior to emerge. SNIs nudge participant-researchers to develop a network by facilitating and encouraging them to interact with people whom they might otherwise not seek out and from whom they can potentially gain knowledge, a resource, economic opportunity, or key information. What is particularly transformative about SNIs is the idea that catalytic conversation with community members has the potential to promote positive behavior change. The formal researcher acts as both the catalyst and the mediator of this process.

Furthermore, SNI offers the opportunity to bridge the gap between social networks and social capital. The notion of social capital works through mechanisms such as “positive feelings from joint association or shared values…and social identity” (Moody & Paxton 2009, p. 1494). Social capital offers people the confidence to pursue opportunities, find information and carry themselves in the world in different ways compared to feeling as if they are isolated or alone in the situation (Bourdieu, 1997). It is the combination of real networks and social capital that has the potential to inspire action in concrete settings. Research on social capital can help contextualize network models by showing how contexts shape relations. What these theories and methods have in common is that they move us closer to an interactive, and over time, an emancipatory outcome; one that creates change despite contexts of marginality and oppression. Emancipatory research aims to engage with and address issues of concern within communities (Ledwith, 2007; Robinson & Meerkotter, 2003), and does so through a commitment to “mutual and sustainable learning, self-reflection, the co-construction of knowledge and the empowerment of research participants” (Swartz & Nyamnjoh, 2018, p. 3). Central to SNI is the belief that people in communities have knowledge about their communities; they are “transcultural knowers” (Butz & Besio, 2004), linking researchers, research participants, and community actors. The importance of the voices of participant-researchers and those in their contexts in this type of research cannot be overstated.

Three Research Studies Through Which Social Network Interviewing Was Developed


Before describing the stages of social network interviewing, it is important to describe the three studies that have helped to shape the methodology. Table 37.1 summarizes these studies that focus on contemporary youth-related topics of importance and relevance in South Africa: young fatherhood, youth sexual risk behavior, and young people’s struggles and strategies to succeed in university. All names used in the extended descriptions below are pseudonyms or generic labels for participant-researchers.


Table 37.1. A summary of the three research studies through which social network interviewing was developed
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Young Fathers


Fatherhood and masculinities have in the past twenty years become an increasing focus of researchers, funders, and development practitioners. Often controversial, the amount of resources expended on work with men and boys results from two main perceptions about gender and human development. First, that attention to the experiences of women and girls in development has seen significant success in terms of poverty alleviation, health, and economic growth (Nussbaum, 2001). Second, that issues such as unemployment, gender-based violence, parenting, and alcohol dependency would improve if similar attention were paid to the challenges of men’s lives (White, 1997). Research and intervention efforts based on these perceptions tend to address men or groups of men as individuals without taking account of their day-to-day lives and those who share it with them—in other words, their social networks.

The study Teenage Tata [Teenage Father] employed SNI as a means of studying young fathers within an impoverished community. Research participants—young fathers—carried out interviews with members of their social networks—including parents, extended family, and family members of the mother of their child, along with teachers, friends, and religious leaders—based on questions collaboratively developed. Questions the young fathers asked in these interviews included “What kind of father do you think I have been since my baby was born?” and ‘What advice do you have for me about being a young father?” As well as providing rich qualitative data about the lives of young fathers—a frequently invisible group—interviews presented an opportunity for these young fathers to engage with people who share their lives about their feelings and thoughts related to fatherhood. SNI also created space for the young men to engage in self-evaluation in relation to those impacted by their choices and actions.

Furthermore, SNI allowed for challenging messages to be relayed about their behavior and practices in a manner to which young men were more likely to be receptive than standard educational sessions, workshops, and media messages. For example, Vuyo (age 17, father of a 2-year-old child) interviewed a male friend, who candidly said:

As your closest friend, uh, because I’ve been spending a lot of time with you – [I can see that] you don’t take care of your baby. You’re very – Sometimes you become irresponsible – you’re [with your new girlfriend] instead of doing what you must do to keep contact with your baby.

Commenting on sensitive cultural issues, Lwandile’s (age 17, father of a 2-year-old child) grandfather commented:

The culture forced us to stand for you at the beginning when the family had to tell you that you make their child [pregnant]. So they could not talk with you because of your age. That’s how the culture made you a good father. But it also made you a bad father because of excluding you in many things.

Both examples show how social network interviews can provide messages that challenge current practices, whether individual or cultural. These messages were well received by the young father in question. Compare how differently they might have been received in the context of a workshop or admonishment from a parent. Too often research and support programs interact with men either as individuals with personal challenges, restraints and opportunities or as groups of men with shared obstacles and experiences. Through interventions such as educational programs and workshops, focus groups, and counseling, productive gains may be made at the level of individual men’s lives but a gap persists between these improvements and wider social change and benefits to the communities in which men live.

SNI has the potential of spreading the benefits men accrue from their interaction with these activities to the larger community. The function of SNI is well illustrated by Lwandile who said that the experience gave his community a chance to express their criticisms of his behavior and allowed him to “hear some of the other things” members of his network had to say, including “what they could have done, and they never did do to help.” Community involvement is a priority of both research and intervention projects but is notoriously difficult to achieve. SNI represents an opportunity to make meaningful advances toward positive change at the community and wider societal level.

Youth Risk Behavior


Although there is evidence of decreased rates of HIV incidence among youth in South Africa, there is still scope to reduce the baseline prevalence among young adults, as well as to decrease their continued tolerance of high-risk sexual behaviors. Over the last two decades, loveLife—a South African national HIV prevention initiative for young people—has intensified efforts to lower HIV prevalence rates among young people by addressing the socioeconomic factors that exacerbate the spread of HIV. These include helping young people think through sexual risk-taking behaviors and offer guidance on healthy relationships, as well as linking young people to diversionary opportunities. A large study evaluating the effectiveness of their intervention, and young people’s risk behaviors and experience with regards to opportunities, included, as a component, social network interviews.

Ultimately SNIs, individual interviews, and a survey produced much of the same data: the influence of alcohol on unprotected sex; risky sexual behaviors with multiple partners as compensations for feeling deprived in other ways (possessions, respect, recognition); and young people tending to live only in the present, “not thinking about what happens next.” However, inviting youth who have been through loveLife’s programs to use SNIs in order to spend time in their communities asking a set of deeply reflective questions was key to prompting further conversations and social connection.

Of the myriad of insights gleaned from SNIs in this study two stand out. The first concerned the level of openness participants encountered about culture, especially from older family members. Johannes (male, age 21) was told by his 19-year-old female friend that risk taking arises because “parents can’t tell their children the truth.” This is not an unusual sentiment from young people. But it is the corroboration from older family members that makes it noteworthy. “As Africans in the household, the communication is poor, parents don’t talk to their kids” (Youth worker, male, age 38, interviewed by Zoleka, female, age 22, emphasis added). A 66-year-old father, reflected on the reason why this communication does not happen: “I guess it is due to [their] own ignorance” (interviewed by Mbalenhle, female, age 23). Many more adults spoke of the cultural taboos that keep them from speaking to their children about sexual decision making and that perpetuates sexual risk taking. Phelo (male, age 22), experienced further openness from his 45-year-old aunt who told him that “stress is the cause of risk behaviours…sometimes you need a beer to cheer you up…from my side I need one tap of dagga [marijuana] for me when stressed.” A second insight concerned peer pressure. Here there were numerous conversations, as might be expected, about the pressure from peers. But in a SNI, Petunia (female, age 19) heard the following from her 25-year-old boyfriend: Risk taking comes “because as young people we tend to listen to what people say about our lives and start doing what we don’t really want to do.”

SNIs therefore acted as a means of triangulating data, an important consideration for qualitative research. It also produced a depth of insight into many of the common themes produced in the study that might not otherwise have been obtained. It also allowed us to explain youth risk behavior, in candid (the role of culture and parents’ ignorance), and surprising ways (societal pressure rather than peer pressure).

University Student Struggles and Strategies for Success



Studying while black was a five-year longitudinal, qualitative study of agency and obstacles to success among higher education students. Set in a sample of South African universities, the study asked ‘who succeeds, who does not?’ and was intentionally student-centered. It followed a cohort of eighty first-year students from eight universities, over five years, noting obstacles along the way and strategies they used to stay the course, amid high dropout rates among black students (50 percent completion rate). Given South Africa’s history, the study was framed within theory that recognized students’ ability to succeed at university remains mediated by the legacies of colonialism and apartheid. The study’s key research questions asked: 1) What structural and social factors do ‘historically disadvantaged’ students identify as helping and/or hindering success? 2) What role do intersecting identities (race, class, gender and language) play in students’ perception and experiences of, and access to success? 3) How do students use agency to create opportunities and attain success?

In the first three years of the study, all eighty participants were asked to conduct 5 to 7 SNIs with community members, peers, university faculty, and people from university support services. Here the idea was to get them to broaden their own networks, this time beyond family and friends and in so doing to extend what Bourdieu (1997) terms the multiple ‘forms of capital’: the acquisition of social, symbolic, and cultural capitals, creating a network that produces confidence, engenders respect, and potentially offers future opportunities alongside insights for success in their current studies. Cultural capital was built by providing students with wider access to human resources that could aid in generating knowledge and the capacity to understand institutional requirements, information, and structures. Students were given insight into the function of symbolic capital—the notion that one’s race, class, and gender, creates differential privilege and benefits at university—through SNIs, especially in interacting with other students (Mahali & Swartz, 2018).

Participants reported that SNIs were a helpful exercise for different reasons. Some felt a sense of responsibility and expertise because of the training provided which made them feel like researchers, saying that “conducting the interviews…gave them a sense of purpose and professionalism” (Swartz et al, 2018, p. 105). Others were able to gain insight or new information—especially pertinent when that insight involved aspects of academic development or the information encouraged help-seeking behavior. So for example, students reported that hearing other’s stories of struggle helped them put their own finances in perspective and spoke of coming to the realization that poor backgrounds do not define you, as many students suffer from financial difficulties, and still manage to succeed. Another student, in the second year of the study, became aware of how the social network interviews inspired moments of self-directed action: “A lot of people were just talking about discipline, studying hard and stuff and I actually realized that wow, I don’t do all that, like I’m not that disciplined’ (Student 8, female, age 22, University of Johannesburg).

Another student spoke of how she gained a different perspective concerning student counseling services when she heard one of the university counselors she interviewed express frustration and sadness about how little students access these services despite the high rates of depression and trauma. Yet another spoke of being forewarned of the racism to expect from lecturers as classes got smaller, and so felt better equipped to deal with it.

Students as SNI participant-researchers reported being both challenged by their own behavior and empowered by others’ stories:

The participants’ engagement with interviewees (especially other students) was, in many ways, an exercise of holding up a mirror to themselves. It is not enough to hear the stories, but we hoped that through the social network interviews, participants would be encouraged to think or do things differently; a change that can be as significant as accessing a particular service on campus to finding the courage to ask a lecturer a question in class, for example. (Swartz et al. 2018, p. 105)

Of course, many students were as frustrated in trying to conduct interviews with university administrators. They experienced reluctance and roadblocks in the process not dissimilar to what they experienced in trying to obtain everyday information from them during their studies. The difference with conducting interviews concerned the confidence and perseverance they learned in pushing though the barriers. In addition, students were offered small reimbursements (data, airtime, transport money) for conducting SNIs which no doubt contributed to their perseverance. Because this study, unlike the others described above, was conducted over five years, students were able to convincingly demonstrate the gains that participating in SNIs brought to them. The research study also benefitted from this additional data and the knowledge that intervention and research can be closely aligned.

The Eight Stages in a Social Network Interview


Since its initial use in the study on young fathers in 2009, SNI has gone through an evolution. From inception, the method has aimed to ask about gendered and community norms and invite constructive internal and external evaluation from participants, as well as to help the two parties in dialogue develop strategies to overcome problems. Over time however, SNI has been developed into a framework that can be reprised across different circumstances, evidenced by the three distinct case studies presented in this article. These case studies illustrate SNI’s ability to provide participants with a road map within which community messages and existing resources from social networks may be accessed. Regardless of the subject, the conceptually underpinned formula provides participants with an opportunity to expand their network with the view to increase capitals, self-reflect, gain insight and information, question their biases, and critique their current contexts and actions.

Over time, and the studies described above, eight stages (see Figure 37.1) have emerged in the process of Social Network Interviewing. This deliberate structuring is aimed to help others to use the methodology. The stages also support the novice participant-researcher through a series of questions (Stage 1-3) that focus first on formulating the topic for discussion—selecting appropriate members of their networks to interview and introducing an opening declarative statement that sets the scene for the interview and situates the interviewee. What follows is a discussion of current scripts and norms circulating within communities, societies and subculture groups.
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Figure 37.1. The Eight Stages of Social Network Interviewing

(Source: Authors)





The next part of the template (Stage 4-8) elevates the discussion by prompting an evaluation of the participants’ social context and environment, followed by an invitation to both parties to develop individual and collective strategies for action, and ends with questions that attempt to create linkages and social connections that extends the usefulness of interviewing beyond data collection to social benefit. While the questions, contexts, and subject may change across studies, the conceptual organization by which questions are structured should not change. Each stage is described below, along with its specific conceptual inspiration (although these frequently overlap), and examples of the specific interview questions that were asked in the three studies already described.

Stage 1 Select Appropriate People to Interview


Formulating the topic for investigation together with participant-researchers is a pre-step to selecting individuals relevant to the topic being researched. Both can be done together. The aim in selecting appropriate people is to include a range of people at different social levels in order to expose participant-researchers to a wide network from whom they can potentially learn or find support. Ask Who can contribute meaningfully to the topic? Participant-researchers need, however, to feel comfortable in being able to access and engage potential interviews in the project. Selecting 5 to 7 people to be interviewed is usually adequate. In a study that runs over multiple years this number can be extended, or interviews repeated.
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Stage 2 Introduce the Topic for Discussion Through a Problem-Based Declarative Statement


This opening declarative statement makes clear the specific issue the study is concerned with and sets the tone for the interview. It asks What is the problem? and offers a rationale for why it is important to have a discussion on the topic rather than merely introducing a subject (e.g., just saying this study is on ‘young fathers’ or ‘youth risk behavior’ or ‘university failure rates.’ Setting up this problem statement carefully and in collaboration with participant-researchers ensures a thorough understanding of the topic and confidence in being able to conduct the interview. It also sets the interviewee at ease from the outset with a clear understanding of the topic.
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Stage 3 Discuss Community Attitudes and Social Norms on the Topic


The first question in a Social Network Interview should be designed to be easy to answer and put both the participant-researcher and the interviewee at ease. The question or questions asked are: What do people believe about this subject? The purpose is to build rapport, open the discussion with a wide range of opinions, and in so doing establish the context in which the phenomenon operates. By asking a broad open-ended question here, multiple community norms and values can be placed on the table for further discussion—including current scripts circulating within communities, families, cultural traditions, and youth subculture groups.
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Stage 4 Evaluate Social Contexts and the Role of Institutions and Ideology in Possibilities for Change


These questions elevate the discussion by prompting an evaluation of the participant-researchers social context. Questions here ask: How does (our) context affect the problem? The goal of this group of questions is to highlight and evaluate the enablers and barriers in the environment that contributes to the problem or contributes to finding solutions for the problem. The discussion here should consider intersectional social locations (race, class, gender and their interactions) as well as the way churches, families, schools, and other institutions help or hinder young people with regard to this problem.
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Stage 5 Invite Critique of Current Behavior to Motivate Toward Action


This stage calls for constructive analysis and critique from both the participant-researcher and the interviewee. The aim here is for the participant-researcher to ask: What must I do differently to bring about change? What can ‘we do’ comes in the next stage—for now the focus is on individual and internal agency. A level of discomfort and reflection is expected as the participant-researcher is invited to question their (sometimes risky) behaviors. This should be addressed in training.
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Stage 6 Differentiate Between Individual and Collective Agency in Bringing About Change


This stage gets at the heart of Freire’s idea of conscientization, being able to differentiate between individual agency in order to bring about personal change, and the collective agency needed to address systemic and structural problems. Here interview questions ask: What must we do together to bring about change? This is a difficult undertaking, and it is likely that the participant-researcher and the interviewee will only begin to address this large topic in such a short encounter as the SNI—but the potential insights outweigh the difficulty.
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Stage 7 Develop Strategies for Social and Systemic Change


This stage invites the participant-researcher and interviewee to develop strategies to recognize and overcome barriers (and behaviors) identified in previous sections. It asks What practical steps can be taken? This is what makes SNI not only a potential intervention, but a tool that inspires individual and collective action through guided dialogue. Here, as with all the other stages, only modest steps for action are expected, and should be applauded. The conceptual underpinning of intersectionality is cited because of the social justice bias toward action that is inherent to intersectionality’s theory of change (Collins & Bilge, 2016).
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Stage 8 Enlarge Networks to Embed Possibilities for Change


The final stage in SNI consists of a series of referral and advice-seeking questions that aims to enlarge networks and develop participant-researchers’ social capital. Questions here ask: Who else would it be valuable to talk to? The intention is, following the recognition of what is and what is not possible, to point the participant-researcher to social networks or practices that are valuable. The aim is not only motivational but also promotes information sharing with the view to developing confidence and further agency (or collective co-agency). Frequently these referrals will create advantageous linkages and promote help-seeking in transferable contexts for the participant-researcher.
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Opportunities and Challenges of Social Network Interviewing


Social Network Interviewing has the potential to influence culture, norms, and beliefs in communities and individuals. It also has the potential to reach hard-to-reach groups, triangulate data, address stereotypes, encourage change and help-seeking behaviors, and recognize where systemic change is needed. There are however various processes that need to be in place for SNIs to realize their full potential, and to succeed in being an emancipatory research tool that makes visible critical issues related to oppression and marginalization, as well as enabling transformative intentions that places the researcher-participant at the center. These include the training that participant-researchers require; ensuring that participant-researchers are at the center of the process; and paying attention to various ethical concerns.

Training is needed in multiple areas. Novice participant-researchers, like all qualitative researchers, need basic training in how to approach and build rapport with potential interviewees, obtain informed consent, ask open-ended questions, and use a voice recorder. For SNIs to fully realize their emancipatory potential, not only as a tool for intervention, but as a methodology that allows participants to investigate areas of concern to themselves, participant-researchers need to be at the center of the process. Formulating the topic for investigation and co-creating interview schedules are ways to achieve this outcome. However, to ensure that questions are aligned with the conceptual framework on which SNI is built, participant-researchers must be helped to understand this underlying rationale. Co-creation thus also requires further training. The eight stages described above are meant to facilitate this training and to make crafting questions easier. Besides co-creating questions, another way to ensure that researcher-participants are always at the center of the SNI activity is to debrief and have a feedback session with them after the SNI exercise about their experience.

There are minimal risks to SNI but there are a few limitations to be considered by researchers looking to adopt the methodology. The first is the reliability of data. It is critical to remember that participant-researchers, although trained, conduct SNIs unsupervised. This poses a potential risk for both the participant-researcher and the person being interviewed, particularly when a sensitive (or reportable) issue arises and neither are equipped to resolve the issue.

While formal consent should be obtained when conducting SNIs, confidentiality and anonymity are not paramount. This is because SNI aims to build dialogue and social links. However, participants must be reminded not to disclose any personally sensitive information in the exchange. A final consideration regards offering compensation to participant-researchers for every SNI completed. In Global South contexts especially, the mobility and economic capacity of young people cannot be taken for granted. Compensation for time, travel, and tools is essential. Incentives, when provided, should motivate but not coerce participation. This is a fine line to traverse, but one which should be thoroughly considered, along with the foregoing, each time SNI is employed.

Conclusion


Although this article deals with SNI as a method of research and intervention to support positive change in the lives of particular groups of people (disadvantaged young people including students and young fathers), it is a framework that can be extended to work with other marginalized groups around issues such as work, displacement, mental health, and even civic engagement. SNIs work best when integrated with other methods for research and for facilitating change. Ultimately SNIs bring together research and intervention and form part of a Southern approach to knowledge production (see Breakey, Swartz & Nyamnjoh, this volume) that benefits not just the researcher, or the intended audience of the research, but those who participate in the study too.

In the difficult and disjointed social context of the Global South, rebuilding communities around positive action is essential to producing meaningful and lasting social change. Support of social networks enhances the ability of communities as cooperative entities to develop individual and collective agency in the context of poverty, inequality, and unemployment. SNI is part of a growing pool of research tools that puts participants at the center, shifting their marginality. By encouraging open and reflective communication about difficult topics, especially issues of power and oppression, SNI, helps participant-researchers build skills for developing and maintaining relationships with people who may not be ‘like them.’

In doing so it allows young people (and others) to offer suggestions on how the policies and practices which affect their lives are analyzed and understood—SNI innocuously excavates such suggestions. This is empowering for young people and ensures that young people do not blame themselves for many of the constraints they experience which in turn can lead to hopelessness, anti-social behavior, and avolition—the loss of will to act. SNI as a participatory methodological tool is a rich addition to existing research and intervention methods. It is offered as an evolving contribution toward the emancipation of both those researching and being researched in the Global South and beyond.
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CHAPTER 38 


Freirean Inspired Trialogues to Empower Youth to Solve Local Community Challenges



Ulisses F. Araujo, Viviane Pinheiro, and Valeria Arantes




Introduction


The living conditions of Latin American, African, and many Asian youth differ in many ways from those in more developed countries of the Global North. In spite of the inequities and social, cultural, economic, and political differences that also exist among the nations of the Global South, a large percentage of the young people living in these countries suffer from a lack of opportunities and often do not find instruments to reverse situations of disadvantage. In this context, the ideas and reflections of the Brazilian educator Paulo Freire (1921–1997)—for whom education could only be conceived as an instrument of empowerment, emancipation, and critical action in society—gain strength.

The goal of this article is to present Paulo Freire’s ideas about education and how some of his principles, reinvented and adapted for the twenty-first century, can inspire transferable educational interventions for Southern youth, aimed at empowering them to solve local community challenges. The article presents Paulo Freire’s central concepts and their dissemination in the southern hemisphere, and the discussion will try to demonstrate how the principles of his theory inspire active learning methods. In the final part of the article, an educational perspective developed in Brazilian universities is presented. This experience can inspire the development of new educational interventions for Southern youth, support the youth’s empowerment in their local communities, and promote a transformative active citizenship.

Paulo Freire—Radical Democratic Humanist


Paulo Freire was the most recognized Brazilian educator, being named Patron of Brazilian Education by law in 2012. During his prestigious academic career, Freire was awarded the title of Doctor Honoris Causa from twenty-seven universities and was awarded the UNESCO Prize in Peace Education in 1986. According to Roberts (2017), Paulo Freire has been extraordinarily influential worldwide, and his “ideas have been taken up not just by educationists, but also by scholars and practitioners in a wide range of other fields” (p. 1).

Henry Giroux (2010) states that Paulo Freire occupies a hallowed position among the founders of critical pedagogy, aiming to help students develop consciousness of freedom, recognize authoritarian tendencies, and connect knowledge to power and the ability to take constructive action. According to Giroux, for Freire, pedagogy, at its best, is a political and moral practice that provides the knowledge, skills, and social relations that enable students to explore the possibilities of what it means to be citizens.

Freire has been described as a radical democratic humanist (Aronowitz, 1993), which helps to explain the epistemological basis of his approach to education. Roberts (2017) explains that Freire’s humanization process is pursued not in isolation but through actions with others in the world. Roberts also says that for Freire humans “are fundamentally creative beings, shaping history and culture while also being shaped by the structures, policies, practices, and ideas of the past and present” (2017, p. 5) According to Roberts, Freire—in his book Education: The practice of freedom (1976)—shows that “as human beings we also have the ability to reflect on our activities in ways that are not evident” (2017, p. 5).

Freire’s Pedagogy of the Oppressed (2005), considered one of the foundational books of critical pedagogy, was written in Chile during Freire’s exile from Brazil during the 1964–1985 dictatorship, and first published in Portuguese in 1968. In this book, he introduces the term ‘banking model of education,’ used as a metaphor to describe a traditional teaching model in which teachers deposit knowledge in the student’s mind, treating it like a container that is to be filled. The banking model is a monological mode in which teachers transmit knowledge to passive students, who listen and accept what is taught. In contrast to this mode, which was conceived to foster obedience, avoid freedom or critical thinking, and maintain oppression by reproducing the dominant ideology of the day, Freire advocates for problem-posing education. Such an approach assumes and expects that both teachers and students have something important to contribute to an educational situation. Freire states that:

In contrast with the anti-dialogical and non-communicative ‘deposits’ of the banking methods of education, the program content of the problem-posing method—dialogical par excellence—is constituted and organized by the students’ view of the world, where their generative themes are found. (Freire, 2005, p. 109)

Freire in the Global South


Freire’s experience with adult literacy in the 1950s, in the Popular Culture Movement of Recife (Brazil), was the starting point for the elaboration of a method that aims to achieve critical engagement by people in their learning process and the transformation of society. According to Gadotti (1996), Freire sought, in the dialectic between theory and practice, to inculcate an understanding of education as a practice of freedom, placing it at the center of a movement to overcome colonized cultures. Within the popular movements of Latin America, especially within liberation theology, Freire’s theory emerges as a paradigm of education politically committed to the marginalized. This experience was an essential driving force for the internationalization of the author’s thought, which was echoing in other Latin American countries.

Furthermore, through the Catholic Church’s theology of liberation, Freire contributed to how education came to be seen as an important part of liberation on the African continent, specifically in some Portuguese-colonized countries (Mesquida et al., 2014). During the 1970s, as Freire acted as an adviser on public policies in education, especially in Guinea-Bissau, where he had more significant opportunities to contextualize his reflections and practice, he sought to incorporate education as part of the process of decolonization. Using the strategy of teaching literacy, he showed, through his methodological and theoretical approach, how those engaged in such education could become aware of their oppression and absence of autonomy. His methods fostered awareness among the oppressed and encouraged their struggle for not only political and economic independence but also cultural independence (Faundez, 2012). It should be noted that Freire’s thinking and educational practice encountered some obstacles on the African continent due to complex issues such as multilingualism and cultural diversity.

Freire’s thinking has since moved beyond the context of decolonization in Latin America and Africa, echoing elsewhere in the Global South. In Indonesia, his theory was first spread by Peter Danuwiata in the 1970s, even under a strict regime of government which restrained his work by judging it ‘subversive,’ and later, in the 1980s, it came to be widely applied in academic and educational circles as a form of opposition and resistance (Nuryatno, 2006). In Australia and New Zealand, his work impacted the battle for education, social justice, and social inclusion of the Maori and the Aotearoa communities, and is today kept alive and influential in the education systems of the Oceania countries through the Popular Education Network of Australia (PENA) (Ollis et al., 2014). Also, in Timor Leste and the Philippines, his work has been influential in literacy and broader programs, promoting grassroots leadership, community, and gender empowerment (Schugurensky, 2011).

Freire, Active Learning, and Constructivism


Freire’s thinking, just as it has spread beyond Latin America, has also moved beyond the context of critical pedagogy. His ideas have been updated, transformed, and reinvented worldwide, as he hoped they would be, and have been contextualized to each culture and reality while still keeping the core principles as a backbone of educational movements to empower youth and oppressed communities.

For Freire (2005), knowledge is a result of the human creative process. This central maxim helps to link his ideas to two other principles that undergird education in the twenty-first century, that of active learning and constructivism. Constructivist epistemology, or what Swiss epistemologists Jean Piaget (1967) and Ernest Von Glasersfeld (1984) called ‘radical constructivism,’ refuses both the empiricist thesis that knowledge among subjects arises from the pressure of the social or external world, and also rejects the aprioristic epistemology that knowledge is innate. In a radical constructivism approach, knowledge is constructed through the creative actions of human beings toward the objective and subjective world where they live. In this epistemological perspective, human beings are thus authors of knowledge and protagonists of their own lives, and not mere reproducers of what society decides they should learn or that their genes decree (Araujo, 2019).

Constructivism is an approach that promotes and invites an intellectual adventure. Taking the discussion to the educational field, constructivism gives voice to students, fosters dialogue, incites their curiosity, leads them to question everyday life and scientific knowledge and, above all, provides them with the conditions to find the answers to their own questions, both from the individual and the collective point of view (Araujo et al., 2016).

Clearly Freire (2005) is aligned with a constructivist epistemological perspective and its activity assumptions, defending a deep belief in action that arises out of reflection on the world in order to transform it. This alignment with constructivist pedagogy and an interdisciplinary approach is further evident in his rejection of the traditional teacher-centered model, asserting that teachers must abandon the educational goal of deposit-making and replace it with problem-posing, if students and human beings are ever to live emancipated lives.

It is such an active and constructivist approach that is the focus of this article. It is only this approach, emanating from the Global South, that offers the possibility of offering meaning and relevance to students today. In the classroom, when students are asked to conduct tasks predefined and predetermined by teachers or society, individually or in a group, even with higher-order thinking, the outcome will never match a Freirean, active-learning, and constructivism approach. Instead of the goal being for the student to find out what someone has predetermined that she or he should know, or where the student’s action is a reaction to an external stimulus, this approach takes the perspective that youth construct, or co-construct, the world, the environment, and the knowledge itself. This kind of learning will lead youth on an intellectual adventure that fosters the construction of creative knowledge.

A Freirean Active-Learning Constructivism Framework for Youth Education


Using this Freirean-inspired approach, and drawing on methodologies developed in the past decades in the Global North but clearly grounded in Freire’s ideas, it is possible to describe a recent intervention aimed at empowering young people in Brazil to solve local community challenges in a way that can be transferred to other contexts.

Four helpful methodologies have informed the thinking behind this intervention. According to Mayo, Donnelly, Nash, and Schwartz (1993), problem-based learning is a pedagogical strategy for posing significant, contextualized, real-world situations, and providing resources, guidance, and instruction to learners as they develop content knowledge and problem-solving skills.


Project-based learning can be conceived as a variant of problem-based learning although its origin precedes the latter’s appearance in the 1960s. William Heard Kilpatrick, an American pedagogue and John Dewey’s colleague, developed project-based learning at the beginning of the twentieth century for early childhood education. In his work, Project Method, he observed that the level of enthusiasm of students for project work varied with the degree of freedom they were allowed for making their own choices (De Graaf & Kolmos, 2007).

In the same strand, design thinking is another approach that has been gaining popularity in different parts of the world. According to Plattner, Meinel, and Leifer (2014), design thinking is a human-centric methodology or approach that integrates multidisciplinary collaboration. Based on projects, the group work starts with a real local challenge or problem. It is human-centered, since the process of designing innovative services, for example, begins by examining the needs, dreams, and behaviors of those experiencing the problem or challenge—listening to and understanding them—and thus also determining who will be affected by the designed solutions, (IDEO, 2009).

In design thinking the idea is to come up with a prototype solution and then to test it (Jobst & Meinel, 2014). The first step in this process is to listen to those who are affected by the challenge, to empty the brain of biases concerning solutions, and to better define the problem as part of an interactive process, after observing and listening to the reality in order to identify a real, contextualized problem. Students have to perpetually be open to finding better solutions than the ones they have already come up with.

The maker culture philosophy and methodology, also a transformative active learning method, is a final element that influenced the approach. According to Sharples et al. (2013), the emerging maker culture emphasizes informal, networked, peer-led, and shared learning motivated by fun and self-fulfilment. Blikstein (2013) says that students’ projects in a making culture should be deeply connected with meaningful problems, either at a personal or community level, and designing solutions to those problems can become both educational and empowering. In his experiences with K-12 education, Blikstein shows that ideas and intellectual passions of children can be powerful and generative and that it is possible to engage children in complex uses of technology, actively constructing technology rather than only consuming technological products. The maker culture encourages students to break down barriers, explore, collaborate, use materials in new ways, and to ultimately learn by doing (Martin, 2015).

In summary, active learning methodologies, when adopted in a constructivist or a co-constructivist approach, can be an essential source for transformative action and the development of creative and innovative youth mind sets, as posited by Paulo Freire. It can promote intellectual adventures in the classroom and foster youth engagement in the community.

A Transferable Brazilian Experience to Empower Youth to Solve Community Challenges


In the past few years, the authors of this article have conducted programs in two Brazilian public universities supporting over 4,000 undergraduate-level students in the development of community projects through Freire-inspired active learning methodologies. These experiences may inspire others working with young people in other Global South contexts.

In these programs, students had to work collaboratively in groups to solve problems in nearby communities using the problem-based learning, project-based learning, design thinking, and the maker culture approaches (Araujo & Arantes, 2014). The starting point of the project was for the professors and tutors responsible for the courses to prepare a two-page document describing the context of a broad but complex social theme to guide the students. Working in groups of six, over fifteen weeks, the students had to define a specific problem and then develop and build prototype solutions. Guidance notes and a calendar were provided to assist in scaffolding the process, and a particular pedagogical process was adopted. Examples of suggested activities were also offered to ensure comprehension of the task.

Trialogue—A Step-By-Step 15-Week Project Development Process


This approach is called a ‘trialogue’ because it is a dynamic interaction between professors, their students, and the local communities.

Stage One: Hearing, Observing, and Formulating a Problem and Collective Action Plan


Following the guidelines of design thinking, the first stage is dedicated to hearing and observing the community where the study is to be conducted. The group, as a collective, tries to capture through empathic techniques and some ethnographic procedures the problems, needs, and desires of the members of that community related to the general theme. The shortage of clean water supply in São Paulo is an example of a general theme adopted in 2015.

Guided by the professor or the group tutor, students have to visit the fieldwork site (e.g., a slum, a train station, or a bus stop) in the first week of the university calendar. During the visit, students are oriented to ‘clear’ their mind of preconceived ideas about what they are going to study, and possible solutions to problems, since they have not decided on the problem yet, nor engaged with the community. They are to be guided by observation, listening, talking freely with people, and trying to understand their reality and relevant issues, so that the objective of the study emerges. They are oriented not to bring recorders, cell phones, notebooks, or questionnaires to the site. Instead, they are asked to interact, observe, and establish a dialogue with people.

All the gathered information is then discussed in a second meeting at the university. After a debate and with the mediation of the professor or tutor, each group has to define a specific theme on which they want to deepen their understanding, distinct from the general one. During the next few days, the group returns to the field site and hears again from the community, but now with a more defined focus and detailed listening for issues on the specific theme identified by them.

In the third week, after they have listened and observed the reality at least twice, they now formulate the problem for which they will seek a solution over the next twelve weeks. Included in these discussions must be a consideration of any possible problems related to the specific theme. Stage one of Trialogue is summarized in Table 38.1.


Table 38.1. Stage One of Trialogue—Hearing, Observing, and Formulating a Problem and Collective Action Plan




	
Week 1


General Community Observation



	Discuss approaches to the general social theme.
Observe and listen to the problems, needs, and desires of a local community, aiming to define the specific theme more carefully.





	
Week 2


Identify Specific Theme and Observe



	Identify the specific theme chosen to be studied by the group.
Observe and listen to the community about particular problems, needs, and desires related to the theme.





	
Week 3


Define Problem and Develop Action Plan



	The group defines the problem.
Define a weekly action plan, considering the needs of the community, based on information collected during community observation and listening.









It is important to highlight that the steps explained above, based on design thinking and Paulo Freire’s approach, differ from regular problem-based learning methods. The problem is not the starting point of the project, but is defined during the process, after the students get to know the reality better. It is participant-directed learning, where the students learn to problematize the real world. A group of students summarized this first stage for their project as shown in Box 38.1.



Box 38.1. Student Notes on Stage One of Trialogue (Image Source: Authors)






	The professors at University of São Paulo asked us (students Bargas, Barbosa, Flores, Silva, and Rodrigues) to address the water shortage in São Paulo, due to a severe drought as a general theme. We visited a nearby slum to talk to residents about their water usage. Through careful observation and dialogue about residents’ daily lives, we noticed that, although everyone had a water filter in their homes, no one used filtered water for cooking, because they said it takes too long to fill a pan with filtered water from a tap. The photograph of a clay water filter with a small tap shows this problem. As a result, we formulated the problem as follows: How to provide easily useable potable water for cooking to families living in poor communities where there is no public water supply.

[image: inline]















Stage Two: Research, Develop, Test, and Redefine Prototype


The second stage of project development is devoted to the ideation and creation of the solution, through an iterative prototyping process, from weeks 4-11. In this stage, the groups have to create an initial prototype to address the problem. Sessions of brainstorming and discussions are performed, under the guidance of the professor or tutor, with an aim of designing an initial solution for the identified problem. Groups have up to the seventh week to create the initial prototype of the solution, and up to the eleventh week to refine it, going back and forth to the community, listening and getting ideas for improvements.

In the case of the water filter project, the initial prototype was made out of activated charcoal, which was ecologically friendly and cheap to produce. However, during the dialogue with community members, the group found that there were difficulties with maintenance of such a device. Box 38.2 provides images of the different prototypes.




Box 38.2. Stage Two of Trialogue—Research, Develop, Test, and Redefine Prototype (Source of Images, Authors)






	Prototyping: The group prototyped an inexpensive filter, with a capacity of twenty liters to fill many pans if necessary, with a big tap (used in swimming pools) to provide a faster water release, two industrial filters to filter enough water between lunch and dinner, and a wooden stand to hold the big water bottle.
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	Design – a water filter made with activated charcoal
	First prototype
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	Second prototype
	Third prototype with adapted industrial filters












Because of the potential difficulties with maintenance the team opted for using industrial filters, instead of activated charcoal, in the third prototype. Table 38.2 describes the steps taken in Stage Two and illustrates the process of researching, developing, testing, and redefining the prototype.


Table 38.2. Stage Two of Trialogue—Finalize solution, document, and distribute




	Week 4 and 5

Research and conceptual prototype



	Develop studies and research.
Formulate the conceptual prototype.





	Week 6 and 7

First prototype and consultation



	Present the initial prototype to an audience.
Discuss the prototype with guests.





	Week 8

Draft report



	Draft report and submit for comment.



	Week 9

New action plan and improved prototype



	Resume the project, by defining a new Action Plan.
Incorporate discussions and feedback from colleagues and develop new improved prototype.





	Week 10

Present improved prototype and obtain feedback



	Present the prototype to the community and obtain feedback.



	Week 11

Redefine prototype



	Redefine the prototype, taking into account feedback collected from users and community.







Stage Three: Finalize Solution, Document, and Distribute (4 Weeks)


In the third stage, which lasted four weeks (Table 38.3), the groups prepared the final prototype and carried out tests with potential users in the local community. The solutions were then fine-tuned and improved to meet the expectations and needs defined in the previous steps of the project development.


Table 38.3. Stage Three of Trialogue – Finalize Solution, Document, and Distribute




	
Week 12 and 13


Produce final solution and test



	


1. Create the final prototype.

2. Prepare for testing.

3. Test prototype with users and listen to feedback.









	
Week 14 and 15


Evaluate and document



	


4. Evaluate the process.

5. Prepare the final report and the video presentation.

6. Submit report and upload the video on YouTube.













As the last outcome, the groups had to produce an eight-to-ten minute video and upload it on YouTube as a way to share their prototyped solution with a broader audience, facilitating the interaction, ideas, and solutions with the user’s community and other people facing similar issues. Box 38.3 shows the final version of the water filter produced by students Bargas, Barbosa, Flores, Silva, and Rodrigues.




Box 38.3. Final Version of Water Filter






	
[image: inline]

	The final prototype had an estimated cost of US$15. The group concluded that the prototype was an available, inexpensive, easy-to-use tool for cooking with cleaner water, supporting individual and community health. (Image Source: Authors)












Contrasting ‘Banking Education’ Monologue with This Freirean-Inspired Trialogue


In a recent paper, Swartz, Nyamnjoh, and Mahali (2020) neatly and helpfully summarized the elements of Freire’s approach to education and contrasted it with ‘bank deposit’ education. The approach used in this study differed from “banking education” as described by Freire (2005, p. 73) as well as his overall dialogical approach. Trialogues only differ from Freire’s approach of problem-posing education in that they formally include community members in the educational process, and trialogues also show up in stark relief the lack of value of bank deposit education. Table 38.4 compares the attitudes and practices that characterize the trialogue method and contrast Freire’s problem-posing education with the banking concept.


Table 38.4. Comparison of ‘Banking Education’ Monologue (adapted from Swartz, Nyamnjoh and Mahali 2020) and Freirean-Inspired Trialogue




	Banking Education Monologue
	Freirean-Inspired Trialogue





	
Teacher teaches and the students are taught.
	Students and teacher are partners, and the teacher also learns with the students and the community.



	
Teacher knows everything and the students know nothing.
	The projects begin with the students’ prior knowledge and curiosity about the theme, and follow listening to the community members.



	
Teacher thinks and the students are thought about.
	Students have to think and create solutions for the problems raised.



	
Teacher talks and the students listen.
	Teacher guides the students to listen to the community subjects and to search for reliable sources of knowledge.



	
Teacher disciplines and the students are disciplined.
	Most of the work is developed out of the classroom, and students have freedom to define the time, space, and organization of their project.



	
Teacher chooses and enforces his choice, and the students comply.
	The prototyped solutions come from the dialogue between the students and the community members.



	
Teacher acts and the students have the illusion of acting through the action of the teacher.
	Teacher guides the process, but the plan of actions is defined by the group of students and developed in groups, not individually.



	
Teacher chooses the program content, and the students adapt to it.
	Teachers define the broader theme, but the contents are defined by the students, collaboratively, according to the problem they identified and defined.



	
Teacher confuses the authority of knowledge, in opposition to the freedom of the students.
	Teacher learns with all the knowledge brought to the project by the students and the community members. Students are free to choose the paths of the project, as well as take the responsibility for the process.



	
Teacher is the subject of the learning process, while the pupils are mere objects.
	Students are active and creative subjects, and teachers just mediate the learning process.







This summary demonstrates how the project development described in this article has been inspired by and is coherent with problem-posing education, while deliberately opposing banking education. It is important to highlight, however, that Freire’s ideas have impacted education worldwide and have been influencing pedagogical perspectives broadly. Although the methods used here were based on theories recently developed by Northern scholars, their founding principles were strongly grounded in Freirean theories about freedom, constructivism, and the role of the community in its empowerment.

In the project’s development it is clear that the teacher’s role changes. The teacher is not the subject of the learning process, someone who owns the knowledge, imposes their view on the students, and controls the entire learning process. Likewise, there is a great change in the students’ role, as they become active, creative authors of the knowledge being constructed, in a partnership with the community members and the teachers. This is their role in the trialogue perspective.

Trialogue concept education, as demonstrated by this experience, moves the educational process toward openness and dynamism, since the students’ solutions are based on the needs of the community. Each new project brings a new look and a new process. Thus knowledge approaches the complexity of real life and the urgent needs of the local community.

The trialogue education principles also lead to a change in assessment methods. The teacher monitors the process and shares project evaluation with students and the community. Operating from multiple points of view, the evaluation becomes broader and an integral part of the whole process. The assessment actively participates in the development and empowerment of the youth. The Brazilian public university where this study took place incorporated these guiding educational principles in their curriculum, encouraging young people to develop projects in the community.

The central aim of this process is education for citizenship, the focus being not to create solutions that solve all community problems, but to empower young people and build new mindsets so that they feel capable of transforming their community and their life, grounded in scientific method. By going through the process of listening and seeking to solve local problems, and studying the situation scientifically, young future professionals can better understand their place as citizens. The trialogue education concept can truly foster young people to be empowered and, consequently, work toward a better social future.

Further research, including discussion with both the students and the communities with which they collaborated, is needed to confirm the conclusions. Although it was evident while developing this methodology that engagement of community members in project development could make interventions much more relevant, the authors had to bear in mind that an educational institution’s primary function is the professional development of students, with educational goals. Developing community and social empowerment programs was a secondary objective, but the students’ critical and political development frequently arose in classroom discussions.

Conclusion


The aim of these trialogues is to inspire educational interventions for Southern youth, aimed at emancipating and empowering young people to solve local challenges. The trialogues described in this article were based on proposals for problem-solving education from leading Southern theorist, Paulo Freire. In this case study from Brazil, it is possible to see how reinventing and adapting Freire’s theory and principles can meet the challenges of twenty-first century youth education and its required skills. Such educational intervention can easily be transferred to many Southern realities—and will have resonance in the North too.

Furthermore, it becomes easy to see how many so-called Northern innovations, such as design learning and active-learning methodologies, have their roots in Freirean thought. By presenting this example of ensuring affordable clean water, this article has demonstrated the power of emancipatory and transformational pedagogical practice on developing problem-solving and ethical Southern youth.

The interventions presented are not only possible but necessary for the contexts of inequality in the countries of the Global South. In McLaren’s words:

Paulo Freire’s pedagogy is of great importance to revisit, construct and reinvent in the context of the contextual specificity of today’s sociopolitical framework, with its traumatizing inequalities. Like Freire, we must restore to liberation the place that truly belongs to it, as the central project of education. (McLaren 2001, p. 196)

Inspired by this, the main argument is that critical and human-centered pedagogy must be combined with active-learning methods both in the pedagogical and academic fields, so that it will be possible to impact both local interventions and public educational policies in the struggle for a more just and egalitarian society.
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CHAPTER 39 


Youth, Social Contracting, and the Postcolony



David Everatt




The Social Contract



The intergenerational contract works because everyone puts in and everyone takes out. We are happy to support older generations—indeed we feel obligated to do so—because we believe and expect that we will be treated the same when we are old. And we support children as they develop just as we were supported and nourished when we were young. Indeed, we expect that economic growth and continually expanding social opportunities will mean that our children have more than we did…but that does not mean that we can take the intergenerational contract for granted. Increasingly, there is a sense that it is under threat. (Resolution Foundation, 2018, unnumbered)

In the course of the last few decades, the ideology of the free markets and privatization has become a kind of new social contract, that is to say, the universal economic base or root that forces the majority of countries, individuals and communities into dramatic and radical options, which very often boil down to the option between the chaos of exclusion and the chaos of inclusion. (Santos, 2014, p. 84)

VIRUS LAYS BARE THE FRAILTY OF THE SOCIAL CONTRACT: Radical reforms are required to forge a society that will work for all (The Editorial Team, Financial Times, 4/3/2020, p. 1)

The social contract has made a visible return in policymaking discourse, and in government, multinational institutions, and NGO circles. It has done the same in academic, political, and media discourse. Calls for a new social contract (or compact, the terms are used interchangeably) are a common response in the face of almost any socioeconomic, racial, intergenerational, or other challenge a society faces. For example, Shafik noted:

India is going through a time of significant change. Economic growth, technological advancements, a closing gender gap, urbanisation, the development of environmental rights…the fundamental explanation lies in the pressures on our social contracts— the balance between the rights and obligations of citizenship, for example social security, health care and taxation—and our inability to adapt these social contracts to major economic, social and environmental pressures…The social contract has been failing…for some time, leading to increasing discontent and even anger.

(Shafik, 2019)

As the quotations above suggest, the meaning and purpose of social contracts differ depending on location and perspective. They have come a long way since the days of Hobbes, Locke, and Rousseau, who argued that faced with anarchy, or in their terms the state of nature, as well as the arbitrary use of power, the solution was to establish governments on the basis of a social contract. Societies are now seen to have multiple, overlapping social contracts. Given the centrality of liberalism to the social contract, and the global export of the social contract and increasingly globalized capitalism to the South, it is conceptually strange to find so many calls from southern leaders, academics and others for a social contract. For socioeconomic elites, the call makes sense, since its essence is to provide conditions that maintain the status quo; for the vast majority of those living in the Global South, the reverse is true. To discuss a social contract without engaging race, ethnicity, gender, age and other commonly marginalized components of the social, is nonsensical. Those calling for a new social contract may bear in mind Charles Mills’ The Racial Contract (Mills, 1997, pp. 1–2), which argued that “the notion of a Racial Contract might be more revealing of the real character of the world we are living in, and the corresponding historical deficiencies of its normative theories and practices.” Nonetheless, calls for social contracts remain ubiquitous.

Many countries—particularly former colonies—regard their postcolonial constitution as an expression of their own social contract. The preambles, Bills of Rights and other constitutional assertions of equality, non-racialism or anti-racism, and assertions of autonomy and independence, are themselves an expression of a postcolonial social contract. As Shafik’s (2019) comment makes clear, however, the postcolonial constitution seems less worth appealing to than the idea of a new social contract. This is not least because the pressures on the social are emanating from global and local economic inequality, making recognition a whole lot easier than redistribution, especially for local or global elites (Fraser & Honneth, 2003). National constitutions do not provide the requisite tools for engaging the global economy with the specific aim of up-ending global inequity and ushering in pathways toward equality.

By the twenty-first century, the purpose of the social contract has become less about the reciprocal obligations that give citizens security and equality and is more concerned with either defusing conflict or simply expanding economic growth. As the Brookings Institute sniffily noted of a World Bank report Toward a New Social Contract:

Rather than prescribing or even identifying a specific set of policies, the World Bank report proposes a set of three principles: (1) move toward equal protection of all workers, no matter their type of employment, while promoting labour markets’ flexibility; (2) seek universality in the provision of social assistance, social insurance, and basic quality services; and (3) support progressivity in a broad tax base that complements labour income taxation with the taxation of capital. These three principles, considered jointly, could help level the playing field and redesign a stable social contract and support a future of sustained shared prosperity.

(Bussolo & Fleurbaey, 2019, p. 1)

The social contract faces the danger of ubiquity-derived cynicism: It has become a buzz word, “a rhetorical device to support any cooperative compromise between potentially conflicting interests” (Fine, 2016, p. 1). Moreover, as Fine has observed, social compacting has its primary locus in advanced economies in the North, emphasizing “the positive sum consequences of cooperation between classes as opposed to the relations between capital and the state…[for social compacting] the goal is to avoid the dysfunctions attached to the excessive pursuit of class interests through conflict.” The Enlightenment origins of the social contract are well known; their application and relevance in the twenty-first century, however, are being questioned as they become a panacea for any form of conflict. This is particularly true for the Global South, which has learned the cost of the status quo through conquest, colonialism, war, and postcolonial dependencies.

The interchangeable use of social contract and social compact indicates the conceptual fuzziness that has attached to the notion. The social contract was developed to preserve peace and the right to life—giving birth to the American liberal tradition, according to Fukuyama (1992, pp. 156–157), sidestepping the racial contradictions at the heart of the notion, in the midst of global conquest, colonization, and slavery. So too in the twenty-first century: Social contracts are key to maintaining the existing status quo, deployed to quell class conflict and maintain free trade. As the British attempt to engineer an intergenerational social contract (quoted in the epigraph) notes, “we expect that economic growth and continually expanding social opportunities will mean that our children have more than we did” (Resolution Foundation, 2018). This is not a statement that could be taken seriously in the Global South, where ever-expanding economic and social opportunities do not exist, particularly for the youth, and expectations are accordingly limited.

This article asks a rather simple question: If we view social contracts through the interests of two groups of people, namely (1) those located in the Global South and (2) youth in the South, does the concept have any merit, whether intergenerational or not? As social contracts have moved from grand philosophical ideas to a consulting industry that offers very literal contracts for signing, can such a social contract be of sustained value to the Global South in general, and young people in particular, who occupy fragile social, economic, political, and cultural positions within southern societies? From the Global South, there seems very little ‘social,’ but a lot of ‘contract.’

The South is already at the wrong end of postcolonial settlements, which prop up domestic elites in the maintenance of ongoing unequal trade, diplomacy, military, and other relationships. This is precisely as Fanon predicted of new postcolonial elites, who:

 will prove themselves incapable of triumphantly putting into practice a programme with even a minimum humanist content, in spite of fine-sounding declarations which are devoid of any meaning since the speakers bandy about in irresponsible fashion phrases that come straight out of European treatises on morals and political philosophy. (Fanon, 2001, p. 131)

Social contracts that fail to take as their starting point a more fundamental decolonial ‘delinking,’ (Walter Mignolo’s preferred term [Mignolo, 2007], although ‘rupture’ may be more apt) from the current global governance and economic machinery, may not find purchase. Social contracts that seek southern emancipation cannot be band-aids; they need to be part of efforts to reverse the position of the Global South, which is continually at the receiving end of decisions taken in the North. Social contracts that seek buy-in from southern youth simultaneously have to grapple with global inequalities and local socioeconomic parallels that see southern youth at the bottom of the pile, both locally and globally.

Some in the South call for the wholesale rejection of social contracts as part of the oppressive nature of “coloniality, which denied African humanity” and look rather to embrace “de-westernization and…a pluriversal world” (Ndlovu-Gatsheni, 2013, p. 232). This kind of sentiment echoes Mills, but includes epistemology alongside race. Al-e Ahmed’s concept of ‘Westoxification’ would also fit this canon (Al-e Ahmad, 1983). Some in the North, facing growing economic inequality, a slide toward fascism, and heightened (including intergenerational) tension, hope these may be repaired via new or revised social contracts, as the Financial Times op-ed quoted in the epigraph suggests. This in turn feeds off and energizes a growing global interest and consulting business in theorizing, teaching, and producing social contracts in focused areas, such as for supposedly fragile states, to prevent violence, entrench peace, and so on. It is this notion—that social contracts are repair kits for underperforming states and economies to return them to functionality—that is at issue.

The Unenlightened Social Contract


From inception, the social contract has been deemed fit for those worthy. Hobbes and Locke argued for a British contract, Rousseau radicalized it in France, the Americans adapted the ideas for themselves. No one assumed that this was something that had purchase beyond nations considered, by themselves, to be civilized. The social contract emerged as a concept during the Enlightenment with Hobbes, then Locke, and later Rousseau developing the idea; debates have continued since, spawning a massive literature (which this brief article makes no attempt to analyze) about the nature of rights and liberalism, and how best to balance the state and individual. For Hobbes, the contract signaled individuals accepting the authority of a sovereign as they moved from a state of affairs in which all live in constant fear of violence, so that:

Whatsoever therefore is consequent to a time of Warre, where every man is Enemy to every man; the same is consequent to the time, wherein men live without other security, than what their own strength, and their own invention shall furnish them withall. In such condition, there is…continuall feare, and danger of violent death; And the life of man, solitary, poore, nasty, brutish, and short. (Hobbes, 1651)

The social contract concept is premised on individuals accepting limitations or constraints whether for moral or purely prosaic reasons; and authority was ceded to an all-powerful sovereign. In Locke’s (1690) view civil society emerged, alongside government, to peacefully resolve disputes to the social contract among citizens and in particular to deal with private property and accumulation and ensure life, liberty, and property. This was later echoed in the constitution of the United States, although these rights were only guaranteed for White people.

Rousseau’s (2004) social contract wrestled with the notion of how to build a collective life in the face of individualistic human choice, and balance political obligations with freedom. Unlike Hobbes, he opposed a loss of freedom as the price of freely entering a contractual relationship. He described the challenge as finding forms of association that would protect individuals and their property and create strong social bonds, without limiting people’s individual freedoms by forcing them to obey others. The general will was key to his social contract, to the point where he famously concluded:

In order that the social pact shall not be an empty formula, it is tacitly implied in that commitment—which alone can give force to all the others—that whoever refuses to obey the general will shall be constrained to do so by the whole body, which means nothing other than he shall be forced to be free. (Rousseau, 2004, p. 19)

The general will was restricted to what is now the Global North: that slavery and global conquest was occurring all around the originators of the social contract did not trouble them.

Hobbes wanted absolute rights vested in the sovereign. Locke, less concerned with the state of nature, felt that “the great and chief end…of men’s uniting into commonwealth and putting themselves under government, is the preservation of their property” (Locke, 1690). Rousseau’s social contract talked to civil society and the importance of the general will in helping all individuals secure a moral life. All three anticipate a capitalist world of inequality and class division, and grapple with how best it may be regulated. Hobbes surrenders to the sovereign; Locke seeks to manage the political order and unequal property ownership; Rousseau refuses to separate freedom and equality, and rejects social differences based on property—among White people, as Mills would note. By claiming that an unjust ruler who broke the social contract could be removed, Rousseau influenced the American constitution. As Young notes, “How much more powerful that argument would become if there had ever been any form of social contract” in the colonies (Young, 2015, p. 71). But of course, the social contract was not designed for colonies, nor for the postcolony. The idea that a nation existed to guarantee civil and human rights was radical enough for Europe—“small wonder,” notes Young, that the American and French Declarations, and Thomas Paine’s The Rights of Man, were “a complete threat to the government of the colonies” (Young, 2015, p. 72). Paine’s book was banned by the British in India.

Social Contracts for the Global South


In the twenty-first century, from Bosnia to Brazil the social contract has come under increasing strain. Santos (2014, p. 22) takes on the entire concept as a European, post-Enlightenment ruse, where academics and policymakers visit “the fairs of the human rights industry” (including global social contracts such as the Millennium and Sustainable Development Goals, the Global Compact, the Wars on Terror and on Poverty, and so on) which serve merely to highlight their hypocrisy. This, he argues, has a particular urgency for the Global South:

More and more frequently we witness the massive violation of human rights in the name of human rights, the destruction of democracy in the name of democracy, the killing of innocent civilians in the name of supposedly protecting them, the devastation of livelihoods in the name of development, and the massive deployment of surveillance techniques and restrictions of basic freedoms in the name of preserving freedom and security. (Santos, 2014, p. 22)

As inequality increases, alongside a global rise in ‘unfreedom’ (Snyder, 2018) and a host of local and regional conflicts, so the social contract seems a natural response to defuse tension.

A growing cottage industry of social contracting experts has emerged. It is being taught in philosophy, law, economics, management, political science, and many other faculties. It is being refined to focus on “resilient” social contracts as a “pathway to preventing violent conflict and sustaining peace” (McCandless et al., 2018, p. 1). It has, in other words, been commodified and given utilitarian value, rather than philosophical substance. The World Bank, the Organisation for Economic Cooperation and Development (OECD), various branches of the United Nations, donor agencies, and universities are all involved in researching and promoting social contracting or compacting. The challenge is that globalization has become the only global social contract on offer—and it is firmly clasped in the hands of the North.

Social contracting that takes Rousseau as its starting point and looks to emancipate, premised on the famous demand that those not wishing to be free will be forced by the general will to be free, seems more popular among southern authors for obvious reasons. As Santos has noted, those cautious of the demand that they be free should look around them:

The social contract is a root contract based on the commonly shared option of abandoning the state of nature…Considering the famine, poverty and disease that beleaguer the global South and the internal Third World of the global North, it seems obvious that we are opting for excluding from the social contract a significant percentage of the population of the world, both on the periphery and in the core of the world-system, forcing it to go back to the state of nature. (Santos, 2014, p. 83)

If the Global South is already locked into a set of interlocking but unequal social contracts— in trade, the military, the movement of people and so on—the most vulnerable in the South will suffer the most if the status quo is maintained, especially youth, women, Indigenous people, and others. Put bluntly, seen through southern eyes, the social contract is part of the problem, not the solution. Those promoting social contracts seem to narrow their focus to increasingly specialized areas and more localized spaces, meaning that the bigger picture disappears. The liberal heart of the social contract is exposed, as well as its intentions to keep the current system running (by deploying social contract consultants), rather than breaking the machine. Even more so, young people in general and specifically those in the Global South, largely vanish unless they are part of a list of groups worth consulting, such as women, minorities, castes, and so on. Youth generally appear on lists of worthy recipients of support, such as public works programs and sports initiatives, and while they may be the majority of the population, they are not yet deserving of substantive engagement (see for example Everatt, 1995).

The social contract is a normative concept that largely ignores broader regional and global forces, including the minority that control global finance. It engages with peacebuilding but is not receptive to the notion that postcolonial system destruction may be required for full liberation and thus forging a more inclusive social contract. It is a bandage to staunch a temporary wound, not a transformative or emancipatory endeavor internally or externally.

Social compacting and decolonizing knowledge therefore share a common fault—in McEwan’s words, “cultivating a critical consciousness about the relationship between power and knowledge—important as this is—does not equate with the more difficult politics of relinquishing stolen land and resources” (McEwan, 2019, p. 92). The social contract, in short, cannot be a national contract: It must apply globally, not to select societies or portions of societies. We are no longer living in the world of Hobbes and Locke, where global blindness may be forgiven. However, at exactly the point where a global contract is most needed, it has been consistently narrowed to focus on individual countries, particularly at moments of stress or conflict, or on particular spaces within those countries.

Many newly independent colonies saw their first constitution post-independence as their social contract. Part of the challenge facing former colonies was their reliance on colonial civil servants with particular expertise to draw up their constitutions:

The constitution and political system were likely drawn up by the civil servants of the departing colonizer; the apparatus of government and civil governance, the bureaucracy, the system of law, the army and the police that the new state took over were not its own but those that had been fashioned by the colonial regime.

(Young, 2015, p. 138).

Go agrees at one level, noting:

While some of the independence constitutions of the former British empire were written by constituent assemblies, they ultimately had to be approved by the British for independence to be granted. This was especially true for those African countries that joined the Commonwealth…Similarly, the constitutions of the former British colonies in Asia were partially written by the British themselves, or at least by British appointees. (Go, 2002, p. 561)

However, he notes that this is not a blanket statement. In a study of ninety constitutions, he observes: “Constitutional provisions for religion, parties, and human rights in at least half of the independence constitutions show influences that cannot be traced to their former imperial ruler” (Go, 2002, p. 560). The apparatus of state, the Westminster model in former British colonies, sat seamlessly alongside anti-imperial and anti-racist sentiments in many postcolonial constitutions. The national bourgeoisie had their place in the sun, with little intention of sharing it more broadly within society, let alone with young people.

Youth and Social Contracts


Youth may be a recent sociological category, created by industrial societies as a transitional stage from adolescence to adulthood. As such, is it reasonable to expect youth to appear in these constitutions? The simple answer is yes—the anti-imperial struggle was also fought in the same way then as now: with youth on the frontlines, bearing the brunt of state violence, and doing so in order to earn an equal place in the future. Youth have needs because they are young; these are not subsumed by them also being female, or rural, or any other category that is deemed worthy of recognition. If postcolonial constitutions were a mix of metropole and local anti-imperialism, once written, they and their powers were placed in the hands of the local elite. It is easy now to agree with Lorde’s statement that “The master’s tools will never dismantle the master’s house” (Lorde, 1984, p. 1).

Young is slightly more forgiving, noting the limited space in which to maneuver for the new ruling elite:

At inception, the postcolony had then to operate according to the international environment to which states have to conform, organized by a host of international laws on sovereignty, trade, foreign investment, and exchange which have already been set up by the former imperial powers. (Young, 2015, p. 138)

The global powers saw no value in extending the social contract to former colonies, who were left to design their own. Even then, domestic programs aimed at redistribution, empowerment, recognition, and reward for those the imperial power most oppressed, were not so tightly delimited. “We must,” argued Fanon, “create a national policy, in other words a policy for the masses” (Fanon, 2001, p. 150). This was achieved in some places, and not others. In none, however, were youth deemed significant enough to top any list. In South Africa, the first programmatic output of the democratic government, the Reconstruction and Development Programme, was over 150 pages long, with detailed programs for virtually every major sector either involved in the anti-apartheid struggle or most oppressed by apartheid. Young people were given a few paragraphs, under the sport and recreation header, and otherwise tagged onto lists of worthy recipients of future programs and social support that may, or may not, eventuate. And there they have remained.

Is there a place for new social contracting in current circumstances? The social contract will not be an emancipatory tool if it serves to lock down local inequalities nested in an unequal global order, even with the enthusiastic support of a national bourgeoisie. Should a social contract merely seek stability in divided and unequal societies, located within a divided and unequal world, or seek to help with redistribution, recognition, and social justice more generally?

From a youth perspective, this is acute. A global moral consensus was developed from the 1970s onwards that promoted and (later) secured the rights of women—not all women, and not equally, and not everywhere—but the moral consensus was key. Nothing remotely equivalent exists for young people. Even for Fanon, while “women will have exactly the same place as men, not in the clauses of the constitution but in the life of every day” (Fanon, 2001, p. 163), “the level of consciousness of young people must be raised; they need enlightenment” (Fanon, 2001, p. 162). Fanon at least mentioned youth, but saw them as the International Labour Organisation (ILO) would in the 1970s, as “idle and often illiterate” and a “prey to all sorts of disintegrating influences.” While they may have potential, they simultaneously raise “specific problems for the government” (Fanon, 2001, p. 157). Decolonial and southern theory regularly treat youth no different than anywhere else in the world, despite lofty liberation arguments.

Throughout history, youth have been seen as a threat—cheeky, prone to licentious behavior, and open to judgement by their elders. Youth is the space between childhood and however society defines adulthood or supposed maturity. In that space we find global ephebiphobia—an extreme fear of youth. The notion that the youth may have specific needs or even instrumental value is absent from social contract literature; youth, when they get a mention, are a problem.

The labels are recycled across the globe, across different disciplines, and across time. The problem, in short, is that youth behave like adults when they should know their place, which is, apparently, to serve the needs of adults:

They have exalted notions, because they have not been humbled by life or learned its necessary limitations; moreover, their hopeful disposition makes them think themselves equal to great things—and that means having exalted notions. They would always rather do noble deeds than useful ones. Their lives are regulated more by moral feeling than by reasoning—all their mistakes are in the direction of doing things excessively and vehemently. They overdo everything—they love too much, hate too much, and the same with everything else (Aristotle, 335 bce)

The world is passing through troublous times. The young people of today think of nothing but themselves. They have no reverence for parents or old age. They are impatient of all restraint. They talk as if they knew everything, and what passes for wisdom with us is foolishness with them. As for the girls, they are forward, immodest and unladylike in speech, behaviour and dress. (Attributed to Peter the Hermit, 1274, quoted in Falkner, 2013)

Disrespectful, disobedient, immodest, driven by appetites and restrained by nothing, young people—as a group—have long been objects of fear and loathing, arising from a toxic mix of scorn, judgement, envy, and desire. Add to those a common cultural view that young people should be seen and not heard, true across cultures and hemispheres. That in turn is undergirded by developmental biology, which asserts that boys only stop secreting hormones and reach full maturity in their mid-twenties and are programmed to take risks and become involved in violence. The situation is exacerbated by the instrumental value of this cohort to gangs and political parties, for example, meaning that youth come to reflect all that is worst in adults and unsurprisingly, rarely top any list for inclusion in a new social contract.

Youth are commonly perceived as a threat to the status quo, the same status quo that the social contract consultant is seeking to prop up. Their supposed propensity to violence means that unemployment and inequality is creating a so called ‘ticking time bomb’ or a ‘looming crisis’ (the linguistic choices are telling):

Youth are the prime unemployment concern globally because their numbers are growing in most countries and because they are more prone to violence than adults. They have less to lose. Harvard professor Samuel Huntington made the point bluntly in an interview with journalist Michael Steinberger in The Observer on October 21, 2001: ‘Generally speaking, the people who go out and kill other people are males between the ages of 16 and 30.’ (Rieffel, 2018)

Youth used as scaremongers is symptomatic of the way they are regarded in both the postcolony and the metropole. Besides being portrayed as a threat, youth are also depicted as obsessively narcissistic. This is encapsulated in Time’s Joel Stein article, Millennials: The Me Me Me Generation:

The incidence of narcissistic personality disorder is nearly three times as high for people in their 20s as for the generation that’s now 65 or older, according to the National Institutes of Health; 58% more college students scored higher on a narcissism scale in 2009 than in 1982. Millennials got so many participation trophies growing up that a recent study showed that 40% believe they should be promoted every two years, regardless of performance. They are fame-obsessed: three times as many middle school girls want to grow up to be a personal assistant to a famous person as want to be a Senator, according to a 2007 survey; four times as many would pick the assistant job over CEO of a major corporation. They’re so convinced of their own greatness…Their development is stunted…And they are lazy.

(Stein, 2013)

If a social group is regarded with such scorn and fear, they have little chance of inclusion in the social contract. They have to prove their worth, in a way that adults do not. Despite these unfair portrayals, twenty-first century young people are regularly at the forefront of challenging the Manichean world they inherited, where everyone had to be black or white, male or female, gay or straight. The torment this straitjacketing has caused people has been a feature of works of literature, theatre, film, and beyond for decades. Youth have been at the forefront of the LGBTQIA+ movement, as they have in destigmatizing mental health, as they have with climate change.

These are the so-called millennials, young people trying to carve out a new path through life, but castigated as self-absorbed, selfish, and not knowing their place, which is well down the social ladder in any case. The ILO reports that across most labor market indicators, youth are faring worst, and young women worst of all. In 2016, the labor force participation rate for young men stood at 54 percent compared to 37 percent for young women, a gender gap of almost 17 percent. The picture for youth as a whole is shocking: “Altogether, available estimates suggest that, in 2016, over 40 percent of the world’s active youth population is expected to be either unemployed or living in poverty despite being employed” (ILO, 2016, p. 4).

Young people remain boxed in by the prejudices of their elders, as well as by the constitutions, laws, programs, and budgets created by their elders. They remain deeply stigmatized, and are viewed with a mix of fear, loathing, and desire. In this context, to try and talk in terms of an intergenerational social contract is, if nothing else, overdue and very possibly inadequate. Youth amplify the ills of society, and society seems not to respond. This is especially true for southern youth who are overwhelmingly Black and, as Fanon noted, “must demonstrate that a Negro culture exists” (Fanon, 2001, p. 170). They suffer higher unemployment and will therefore accept lower wages when work is offered, deeper poverty, and a higher burden of disease, notably HIV and AIDS. In this toxic mix, a social contract that seeks to maintain the status quo is of no value.

Conclusion: You’re On Your Own


Steve Biko (1978, p. 97) coined the phrase “Black man, you are on your own” for the South African Student’s Organisation, and it seems to apply to youth generally in the Global South. But many of the challenges they face are common to youth across the globe, and the ease with which gender fluidity and other ideas became youth movements owes a lot to technology in the hands of youth. It may be that technology finally allows youth to organize as youth, around their shared concerns, not as the young wing of other struggles, however important.

Women’s organizations built a moral consensus around women’s rights. Whatever their age, race, sexuality or locale, they shared challenges directly related to their being women. Youth need to do the same, even if they are only for awhile youth. No one else is going to do it for them, least of all short-term remedies provided by a liberal social contract they do not drive or own.
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CHAPTER 40 


A Southern Charter for a Global Youth Studies to Benefit the World



Sharlene Swartz




Introduction


The Global South is a social construction. We cannot point to it, draw a line to demarcate who is and who is not Global South, nor can we offer a definitive listing. Among the authors in this volume, we have even been unable to agree whether the term should be written as ‘Global South’ that offers the impression of a reality beyond an imaginary, rather than ‘global South’ which reflects only its descriptive status (ultimately the editors settled on the former). However, much like race, money and ‘the end of the year,’ it is a social construct with real effects, and one that results in differential treatment, value, and status being conferred because of it (Berger and Luckmann, 1967).

As we have described in the first part of this handbook, the material differences between those who are Global North versus those who are Global South cohere predominantly along the lines of who are former colonies and those who were colonizers; those who were subsequently included in global trade routes, regimes, and treaties as equal partners and those who were not; and those who consequently were able to access and thrive in ensuing knowledge systems. Former imperial powers bolstered each other’s dominance through supportive and shared security—commercial, technological, and knowledge innovations that further entrenched their economic, symbolic, and physical dominance in the world. The resultant cleavage between Global North and Global South, while not a hard line of difference, increasingly became a clear line, one readily explained by these histories of aggression, trade, and knowledge. The resultant outcomes have been high rates of inequality, poverty, and violence, and low levels of formal employment (see Cooper, Swartz, & Ramphalile, this volume).

Scholars have long been divided about the relationship between the North and the South. Some like Franz Fanon, pessimistically stated as early as 1952 in Black Skins, White Masks, that despite emancipation from colonization, the colonized still arrives “too late…Everything has been predicted, discovered, proved, exploited…everything had already been said” (Fanon, 1952/2008, p. 100). John and Jean Comaroff, in their influential book Theory from the South, while laying out how the West has come to dominate knowledge production, is far more optimistic about the place for and role of the South in bringing about global change:

Western enlightenment thought has, from the first, posited itself as the wellspring of universal learning…it has regarded the non-West…the global south—primarily as a place of parochial wisdom, of antiquarian traditions, of exotic ways and means. Above all, of unprocessed data…reservoirs of raw fact: of the historical, natural, and ethnographic minutiae from which Euro modernity might fashion its testable theories and transcendent truths, its axioms and certitudes, its premises, postulates, and principles. (Comaroff and Comaroff, 2012, p. 1)

The Comaroffs argue that the Global South, far from tracking behind the curve of universal history, always in deficit, always playing catch up, has much to offer. Since it is often the first to feel the effects of, and deal with instabilities, insecurities, mobilities, change, its vast experience of “critical concerns of the present age…about personhood, identity, difference, and belonging, about the state, sovereignty, governmentality, citizenship, and borders, about law, liberalism, and democracy, about labor and the politics of life, about history and memory” (Comaroff and Comaroff 2012, p. 19), make it best placed to offer the North pressure-tested practices, theories, and methods. What the South has not done, the Comaroffs argue, is to effectively compete in the marketplace of ideas, and thus appear to always lag. These issues have all raised itself in producing this handbook—issues of time, expertise, exposure, experience, confidence, and opportunity plague Southern scholars and frequently prevent them from bringing their ideas into global focus.

Boaventura de Sousa Santos, the Portuguese scholar and ally of Southern scholarship, in his book Epistemologies from the South, is less optimistic. Although there is a “historical opportunity for the Global North to learn from the experiences of the Global South” (Santos, 2015, p. 19), it is unlikely, he argues since:

The Global North is getting smaller and smaller in economic…political and cultural terms…cannot make sense of the world at large other than through general theories and universal ideas…seems to have little to teach the world…The truth of the matter is that, after five centuries of ‘teaching’ the world, the Global North seems to have lost the capacity to learn from the experiences of the world. In other words, it looks as if colonialism has disabled the Global North from learning in noncolonial terms, that is, in terms that allow for the existence of histories other than the universal history of the West.

However, the intention of Southern scholarship on youth studies (and the contribution this handbook hopes to make) to is to disrupt Fanon and Santos’s pessimism, and to provide substance to the Comaroff’s claim that the South indeed has much to contribute on their own terms and then as an equal partner with the North.

This is important, since as Homi Bhabha argues, it is critical that we “change the narratives of our histories…[to] transform our sense of what it means to live…[to] interrupt the Western discourses of modernity” (Bhabha, 1994, p. 199). Such a changed narrative is unlikely if we simply bring voices from the periphery to the center (Bhambra, 2014). Rather, as we have done in this handbook, we have allowed Southern stories to be foregrounded in preparation for a more interconnected sociology that places histories of dispossession, appropriation, “colonialism, empire, and enslavement” (Bhambra, 2014, p. 115) alongside “the colonial matrix of power…the rhetoric of modernity (progress, development, growth) and the logic of coloniality (poverty, misery, inequality)” so that “any discussion of contemporary global inequalities” is always done keeping in view “the historical basis of their emergence” (Bhambra, 2014, p. 119).

The South Commission


The challenge to attain prosperity, freedom, and dignity in view of a history of domination, has long been recognized by those in the Global South. Unsurprisingly, what was known as “The South Commission” emerged in 1986 at a meeting held in Harare, Zimbabwe to intentionally address how this might be achieved. It consisted of twenty-eight eminent individuals from twenty-seven Global South countries acting in their own capacities under the leadership of former Tanzanian President, Julius Nyerere. Having been informed by numerous technical papers and raising significant money from Southern countries in order to undertake its work, it released its final report in 1990 entitled The Challenge to the South: Report of the South Commission. The report was concerned with the development of the South—as individual countries and as a group, and began with a succinct definition of “the South”:

The South. Largely bypassed by the benefits of prosperity and progress, they exist on the periphery of the developed countries of the North. While most of the people of the North are affluent, most of the people of the South are poor; while the economies of the North are generally strong and resilient, those of the South are mostly weak and defenceless; while the countries in the North are, by and large, in control of their destinies, those of the South are very vulnerable to external factors and lacking in functional sovereignty. (Nyerere, 1990, p. 1)

The South Commission’s stated purpose was to analyze problems, consider strategies, and share lessons between countries of the South: “To help the peoples and governments of the South to be more effective in overcoming their numerous problems, in achieving their ambition of developing their countries in freedom, and in improving the lives and living conditions of their peoples” (Nyerere, 1990, p. vi). As part of its analysis of the state of the Global South in the years leading up to 1990, it set out goals and principles for change to the status quo which can be grouped into four themes: solidarity and self-reliance, a move from subordination to interdependence, the importance that the development of the South benefit both the South and the world, and where responsibility for change rests. Each of these contribute to how we have envisaged a global youth studies in which Southern scholarship competes as an equal in the marketplace of ideas.

Development of the South of Benefit to the South and to the World


The South Commission was clear that its quest for development for Southern countries was to be regarded, not only as being of benefit to Southern states or to the South as a whole, but as being critical for the well-being of the entire world:

The world should become a more just and secure habitation for all countries and all people…The South has an obligation to help to ensure, by its own response, that global responses too become worthy of humanity…the countries of the South may determine their own destinies while playing a full part in humanity’s development.…The South’s vision has to embrace the whole world, for it is part of that world. It cannot isolate itself. (Nyerere, 1990, p. 9)

By flagging the need for solidarity among Southern states as well as the South’s membership in a global humanity, Nyerere’s Commission makes one of its most important contributions. In a global world, where our humanity itself is in jeopardy, isolation is not a noble goal. Instead participation, “worthy of humanity” that plays “a full part in humanity’s development” is required. This is key as well for a global youth studies rather than a Global South youth studies—since the choice is between being a ghetto of the aggrieved or equal contributors to a redefined humanity. Presciently, The South Commission’s report noted that in order for this to occur, people from the South must be helped to develop self-confidence in order “to mobilise their contribution to the well-being and progress of their societies” and of the world (Nyerere, 1990, p. 23).

Solidarity and Self-reliance


While The South Commission was careful to note the diversity among people in the South, and maintained that people needed to “live in freedom and chart their own path to development in harmony with their culture and values” (Nyerere, 1990, p. 23), they also made a clear statement about learning from one another. It noted the dearth of solidarity between Southern states:

The South does not know the South—what goes on in its countries, what are the ideas of its peoples, what its potential is, and the way South–South co-operation can widen development options for all countries. Instead each country is forced to make its own mistakes, without being able to learn from the experience of others in a similar situation, and to benefit from the experience of their successes.

(Nyerere, 1990, p. v)

Nyerere maintained that once countries and people of the South know each other they can work toward cooperation, and self-reliance. Included in this cooperation will be “equitable participation in international decision-making” and “the self-reliant actions of those who are dominated [since] history…shows that even greatly superior power can be defeated if people are determined not to accept it and to act together to weaken and eventually overcome it” (Nyerere, 1990, p. 8). This challenge mirrored Nyerere’s famous principle of ujamaa, a practice of social and economic independence practiced in Tanzania following its independence from Britain in 1961. Nyerere’s conclusion that solidarity is absent because Southern states do not know each other—the extent of their struggles—nor do they share strategies among themselves for overcoming these struggles, is as much true for Southern scholars of youth studies now as it was for Southern states in 1990.

Move from Subordination to Interdependence


For The South Commission it was essential that Southern countries move, not merely from subordination to independence, but to interdependence. The vision the Commission repeatedly asserted was that while the “world is linked together, inextricably…it is linked in an asymmetrical and skewed manner…[it is] politically, economically, and culturally subordinate to the much stronger and better-organized North” (Nyerere, 1990, p. 8). Key here was the need for both North and South to acknowledge this skewedness and inequality, and for the South to work together as interdependent states to address this asymmetry. For Southern youth studies, this interdependence is critical, both as a bulwark to domination but also as a supportive structure for establishing its voice and ensuring its contribution.

Responsibility for Change Rests with Those from the South


The final principle emerging from The South Commission concerned where responsibility for initiating and bringing about change would lie. Their answer was unequivocal: “Underlying all the Report’s recommendations is our recognition, and clear statement, that responsibility for the development of the South lies in the South, and in the hands of the peoples of the South” (Nyerere, 1990, p. vii). For Nyerere, the report of The South Commission would not be a litany of complaint about inequality and domination only. Rather, through “collective self-reliance, solidarity, regional integration, and effective organization in support of these objectives” (Nyerere, 1990, p. 18), the South needed to take its place in the world, for the sake of the South and the world. To do any less would be to fail in its vision and mission. A global youth studies needs the same driving impetus: To ensure better lives for young people all over the world, scholars from the South need to offer perspectives and solutions from their own contexts, and embark on strategies to ensure Southern scholarship’s circulation and adoption globally. How has this handbook measured up to these lofty aims as described by The South Commission, and what lessons have been learned in the process?

The Handbook Journey, Its Aims and Lessons


This handbook and the lessons learned in compiling it, while not presuming to be anything near as important as The South Commission, takes some inspiration from these principles. It has been an ambitious three-year project that began with a proposal to the publisher in December 2017, a call for abstracts in April 2018, whittling down of over three hundred abstracts to fifty-five, a meeting of prospective authors in July 2018 at the International Sociological Association’s World Congress in Toronto, submission and peer review of articles (nineteen months), four months of editorial copy editing and final queries prior to submission, and a publication process that has lasted a further eight months or so. The resulting forty articles are the best we could possibly produce. Articles were withdrawn, some rejected, most rewritten, many several times. The articles that remain cover a wide range of themes and approaches: the importance of a focus on Southern youth and what this means; on theory and why it matters; on specific concepts and how these offer insights and deepen understanding about the lives of Global South youth in various places; and finally, examples of practices that have emerged from Southern contexts that showcase theory, innovation, and justice. These forty articles are not exhaustive, but they are a start. Their content provides a basis for a contribution from Southern scholars—first by themselves as a Handbook of Global South Youth Studies toward an envisaged global youth studies. The handbook journey itself offers a reflective case study for how Southern scholarship might be advanced and the challenges it will need to overcome in order to do so.

In our call for contributions, we described several ideals. We wanted the handbook to be critical, groundbreaking, and theoretically driven. We also wanted authors to be predominantly from the Global South, and for the handbook to establish a Southern community of practice. We achieved some, but not all these aims, and were also surprised at unexpected lessons and conclusions we reached, among them the need for a redefined relationship with our Northern counterparts, a sober awakening to our own precarity, and a new awareness of the vast amount of Southern scholarship available but invisible.

Finding Southern Scholars: Southern Scholars Living Precarious Lives


Our call for abstract proposals contained the following paragraph:

Contributors must predominately be from the Global South (working in either the North or South) or from the diaspora or aboriginal communities in the North. The handbook is open to contributions from Scholars working on the Global South but who are not from the Global South, but these contributions must be in a minority. Similarly, those who are working on youth located in ‘in-between’ contexts (migrating, precarious, displaced) will be included but should not overshadow the focus on Global South scholars.

The call reflected a fear that we would be inundated by contributions from Global North scholars working in Southern contexts as is the case in other publications purporting to be about the South. At the same time, we were anxious that we would not receive enough articles, and of sufficient quality, from Southern scholars alone. We were happily surprised. We were not inundated by Global North contributions. The forty articles of the handbook were written by fifty-eight scholars hailing from twenty-five different countries (Table 40.1). The majority, forty-six out of the fifty-eight (nearly 80 percent), are from Global South contexts. We included in our tally those who are aboriginal or Indigenous and live in a Global North settler colony (i.e., the United States, Canada, Australia, New Zealand), and those who are members of a diaspora and live in Global North countries. Only one Global North scholar (from Australia) wrote a chapter on their own, and then by invitation, to meet a conspicuous gap concerning how young people are represented. Eleven other Global North scholars participated in the handbook, and wrote with Global South scholars, and then mostly as secondary authors.


Table 40.1. Demographics of Contributing Authors




	
Total number contributing authors

	58



	Contributing authors from the Global South incl. Indigenous and diaspora (4)
	46



	Contributing authors from the Global North
	12



	
Career trajectory of contributing scholars




	Early career
	12



	Mid-career
	27



	Senior scholars
	19







A secondary aim was to ensure we had a mix of early career, mid-career, and senior scholars. Our final split of one-fifth early career, half mid-career and one-third senior scholars was also a cause for celebration. All the early career scholars, defined by us as those who do not yet have a PhD or obtained a PhD during the handbook project, are from the Global South. This bodes well for the growth of youth studies from a Southern perspective. On the other hand, senior Southern scholars were in the minority. It is not because senior Southern scholars do not exist, but rather because they are in incredible demand. More of this later.

What we were not quite prepared for were the stories of tragedy upon tragedy befalling our contributors. Young, mid-career, and senior scholars all battled adversity that read like a Rohinton Mistry tragedy. Failing eyesight, months of university shutdowns, salary payment delays, family bereavements, earthquakes, hurricanes, tornados, and Covid infection, combined with a few classic cases of ‘ghosting’ (disappearance without explanation in the midst of writing), loads of self-doubt, and widespread tardiness characterized contributors’ behavior.

The quality of writing as a result was extremely variable. To be sure contributors had incredible stories to tell, but not all of them were able to turn data, experiences, and insights into theory that might, as the handbook has hoped, help us remake the world in more egalitarian ways. On the one hand, for those early career scholars, this was to be expected. But for mid-level and senior scholars much of this incapacity came down to three key features—a failure to read instructions, limited time, and an absence of practice (and thus also of confidence) in turning incredible empirical work into conceptually productive theorizing.

In the South, the heavy workload, the size of undergraduate classes, the constrained time for research and writing, and the low levels of pay which forces many out of academia or onto a parallel consultancy track is common knowledge. When upheavals happen, natural or social, there is almost no safety net to cushion the fall. Furthermore, most authors wrote in a language not their own. When combined with haste and competing tasks, much was lost in translation—concepts, flourish, style, and deep theoretical concepts. We simply made do, even though it extended our timeline and workload, and required much editing.

The Struggle to Focus on Theory and Change Register


The call for articles also explicitly made it clear that this handbook, unlike many others before it, would be theoretically focused. It stated:

While critically interrogating the use of Northern theory, it must foreground Southern perspectives on youth issues, as well as self-reflexively consider why Southern theory has up till now failed to impact the study of youth. It must aim to define the field of Global South Youth Studies and offer a roadmap for tertiary curricula in Global South Youth Studies.

To achieve the aim of a critical work that was theoretically driven, we envisioned that the handbook would comprise articles that were not primarily empirical in nature, although it would draw on empirical studies but do so in order to describe a theoretical concept. We chose a number of concepts on which to focus and hoped that contributors would critique and contextualize existing theory from the North and innovate and advance current theory from the South. We were aware that writing new theory was a daunting task, even for senior scholars, few of whom achieve this over a lifetime of scholarship. But we were determined to try.

It was difficult to accept how many prospective contributors misread the theoretical intention of the handbook. We rejected nearly 250 abstracts on this basis alone, and then a further fifteen articles once written, because authors could not make the transition from empirical analysis to building, critiquing, or introducing a new theory. Many younger authors relied too heavily on Global North scholarship, and employed these theorists sometimes without critique, frequently without contextualization. While writing novel theory is an enormous ask, many ignored the immense wealth of Southern scholarship that does exist. Engaging with authors during multiple rounds of review, most cited an absence of confidence or ignorance as the reason. In order to deliver final articles editors engaged in discussions via email, WhatsApp, Facetime, and Zoom discussing, cajoling and debating. Inadvertently, we had created the communities of practice we had envisaged but which we had thought that the travel prohibitions due to Covid and financial means had made impossible.

Unexpected Communities of Practice; The Wealth of Existing Southern Scholarship


Besides the unexpected virtual communities of practice that happened spontaneously in the absence of the ability to meet face to face the surprise extended to the new partnerships that emerged between Northern and Southern scholars. This was un-anticipated but very welcome. The Covid crisis helped these to develop. For the first time Southern scholars had been forced to embrace and use digital technologies despite the difficulty of connectivity in the South. Authors wrote across countries and regional divides and over North–South borders.

As described earlier, we began this project by ensuring in our call a clear commitment to including primarily scholars from the Global South—whether they were currently in the Global South or not. We had affirmed our willingness to include Global North scholars as part of teams of writers but to ensure that in the end preference would be given to Southern scholars. Here we were delighted with the eagerness with which Global North scholars understood our project and offered help in multiple forms. Northern scholars came on board in numbers to review articles, to mentor novice Southern scholars in their writing, and to fill gaps at short notice when this was required. Our Northern hemisphere colleagues were nothing short of selfless and remarkable. The review process was excruciating, as it normally is, but frequently Northern reviewers went the extra mile to ensure an article turned out well. A substantial number of contributors engaged with their reviewers (with mutual permission), many of whom were from the North.

As the handbook is launched, spoken about and introduced into classrooms and conferences across the globe, we are hopeful these communities of practice will expand and mature. While Southern scholars have gotten to know each other better, so too have Northern scholars increased engagement with Southern scholars. Already there seems to be more collaboration between North and South on special issues, reviewing of papers, promotion assessments, and research funding proposals. Because we know each other a little better, and have engaged more deeply with each other’s work, the imbalances and inequalities appear to be dissipating somewhat. That has been a welcome outcome of this project.

Looking back, we realize that these same pockets of collaboration have always happened. Many pre-eminent Southern scholars developed interdependent relationships with Northern giants. Anibal Quijano’s collaboration with Immanuel Wallerstein (1974) serves as a prime example as they grappled with world systems theory, decoloniality, and ‘Americanism’ in Binghamton University, New York (see Quijano and Wallerstein, 1992). A more contemporary example of such collaboration across the North-South divide can be found in the Nordic Afrika Institute where multiple engagements between Northern and Southern scholars are currently resulting in rich published scholarship—some from Northern scholars working in the South, but also from Southern scholars who are offered respite from their frantic lives in order to write more deeply about their contexts.

Of course, there is also much Southern scholarship percolating in Northern contexts that frequently goes unrecognized as ‘Southern’. Stuart Hall, Edward Said, Achille Mbembe, Arjun Appadurai, Alcinda Honwana and almost all the scholars referred to at the beginning of this article—Fanon, the Comaroffs, Bhambra, Bhabha—are all Southern scholars. (Boaventura De Sousa is European but is a committed ally.) Many but not all Southern scholars are familiar with the work of these intellectuals. The English-speaking Southern world is less familiar with Latin American scholars. What this handbook has provided is the opportunity for these expert Southern scholars to be recognized as Southern theorists, and to be engaged, critiqued, and responded to in broader, more extensive ways. It has also brought new voices into our theoretical jukebox. How delighted we were to read of Jose Rizal’s colonial critique of colonialism as it was happening, and some seventy years before Franz Fanon wrote his Wretched of the Earth. How hugely we appreciated the young Southern scholars who offered original insights into Rabindranath Tagore and Malay Roychoudary’s conceptions of youth, childhood, and literature to help us think through decolonial debates and understand young people in fresh ways—or the chance to hear labor market theory from West Indian Nobel laureate W. Arthur Lewis’ perspective, in his own words and on his own terms. How proud we were to read of Southern scholars taking a step out onto a ledge to propose new ideas.

Remaking Youth Studies as Global Youth Studies


This handbook has been a work of immense collaboration and learning. The three years has taught us all—as editors and contributors—a great deal: about the treasure of existing senior Southern scholarship, both extant and historical; the potential and precarity of contemporary Southern scholars in the Global South; our relationship with Global North scholars; and about the lives of young people in the Global South. As contributors, editors and reviewers, we have read people we have never read before, or not as deeply; we have encountered empirical contexts about which we knew nothing; and we have learned in great detail about the struggles of academic life in the Global South.

Perhaps learning about the contexts of young people across the Global South has been the easiest learning. We have been fascinated by local contexts and learning about youth in Amazonia, Venezuela, Indonesia, New Zealand, India, and many other regions. ‘Who knew?’ was a current refrain when learning about Mapuche activists, Adivasi silence, a Māori perspective of rangatahi personhood, or about Cameroonian ‘fixers’. Our lessons extended beyond the empirical and contextual novelty. We came to see how the social practices of young people were in fact great sites for theorizing, and that this theorizing can be a just and emancipatory project. We called it ‘epistepraxis’ in the first article (Cooper, Swartz, Batan, & Kropff Causa, this volume) with the hope of ushering in a re-alignment of theory, practice, and politics based on the need to create a more just world for young people in the Global South. In doing so it has sought to dissolve the long-standing divisions between esoteric critical theory that remains in ivory towers and dusty tomes, and empirical research that showcases but does not change the lives of those about whom it writes. The hope is that these articles will challenge our thinking about context, about weaving new theory or old theory into new vessels, and offering new ways of being young in the world. In some cases, the theory is brand new or it is a novel application of existing Northern theory to Southern contexts. In other cases, it is a Southern interpretation of an existing Northern theory. Sometimes it introduces Southern theorists to a wider audience or raises new unasked questions.

Clearly, many of us as Southern scholars cannot offer rapid writing, or theoretical writing without time and space, but we do offer new insights. As John and Jean Comaroff so succinctly state: the South offers “distinctive forms of knowledge yielded by peripheral vision” (Comaroff & Comaroff, 2012, p. 3). The task we undertook was not merely to expound on concepts such as personhood, intersectionality, violences, de-and postcoloniality, consciousness, precarity, fluid modernities, ontological insecurity, navigational capacities, collective agency, emancipation, or to speak of new methodologies, social contracts, representations or community engagement, but to highlight the many ways in which young people in the South are remaking themselves and remolding the world into a more hospitable abode, despite the constancy of change, crisis and catastrophe. The South Commission injunction that “the South has an obligation to help to ensure, by its own response, that global responses too become worthy of humanity” (Nyerere, 1990, p. 9) is key here.

The View from a Pandemic


This concluding article is being written as 2020 hurtles to an end. This has been the year in which a deadly, novel coronavirus infected over one hundred million people, killed more than two million people so far, caused at least half of the planet to stay indoors for most of the year, and disrupted economies, education, and lives globally. It has affected both the North and the South in what appears to be equal measure. The ongoing effects are yet to be seen, and no doubt there will be different effects on those without safety nets or access to government stimulus packages or funds to acquire vaccines. Scholars from the North and the South have been prolific in offering analysis, evaluation, and prognosis.

Covid-19 has fueled much reflection: about what we value, who are essential workers, and how the virus affects the young and the elderly to a different extent. Service workers who rely on face-to-face engagement have been hardest hit, with many losing their livelihoods. Essential workers, once restricted to the medical profession, now include cleaners, garbage disposal workers, and those who work in food production and along its supply chain. These are the people, it turns out, who are indispensable in times of crisis, rather than CEOs, investment bankers, and other white-collar workers. In this crisis, what has not been important is capital—the wealth of nations, global knowledge flows, or international mobility (even the most left-behind countries have learned new digital forms of communicating and meeting)—or who was previously colonized. What did matter was what kind of leaders we had and how quickly they responded to the threat, how robust our food security systems and access to sanitation were, and the extent to which we put the collective before the individual (and wore cloth masks for example).

A Southern Charter for Global Youth Studies


When the South Commission issued its report in 1990, the world was also experiencing a global crisis. The Cold War was ending, apartheid was teetering, the Soviet Union was unraveling and wars over oil and resources were escalating. Analyzing the many lessons we learned in this project of Southern knowledge production through Nyerere’s (1990) series of charges from The Challenge to the South offers productive insights. These charges, under four main themes, described at the beginning of this article, are captured in Table 40.2. They serve as a Southern Charter for Global South youth studies, one that no doubt, will develop as Southern scholars grow their capacity to write and disseminate their epistepraxis.


Table 40.2. A Southern Charter for a Global Youth Studies




	
Of benefit to the South and to the world


1. The aim of a Global Youth Studies, while intentionally beginning from the vantage point of the South, should be offered as a contribution to improve the lives of young people everywhere “so that the world becomes a more just and secure habitation for all.” (Nyerere, 1990, p. 9).

2. Since “people living in the South suffer from hunger, malnutrition, and preventable disease, and are illiterate or lack education and modern skills.…the purpose of development is the promotion of the well-being of its [the South’s] people” (Nyerere, 1990, p. 23). A Global South Youth Studies must therefore aim to promote the development and well-being of the South’s young people, who have been overlooked and subsumed by a largely Northern Youth Studies.

3. Because the world is connected, Southern scholars cannot have as their ultimate aim a Southern Youth Studies but must participate in formulating an egalitarian global youth studies. They must resist developing a ghetto of the aggrieved and instead choose to become equal contributors to a redefined humanity.

4. In order for such egalitarian participation to occur, academic associations and “institutions in the South must be strengthened “(Nyerere, 1990, p. 23 emphasis added) so that Southern scholars are able to contribute to practice-oriented scholarship that allows young people to “live in freedom and chart their own path to development in harmony with their culture and values” (Nyerere, 1990, p. 23).









	
Solidarity and self-reliance


5. To ensure these contributions, and to strengthen its scholarship, Southern scholars need to know each other’s contexts, the struggles of their young people, and begin to strategize among themselves to overcome these in solidarity and self-reliance, in order to offer the benefits of their insights to a global audience. To do so the body of Global South youth studies’ scholars needs to “organize itself effectively and to seek strength through wide-ranging joint undertakings of South-South cooperation which benefit from complementary resources and increase collective self-reliance” (Nyerere, 1990, p. 23). A Southern Youth Studies association should therefore be formed.

6. Through such an association, and other means, Southern scholars could be helped to develop self-confidence in order “to mobilise their contribution to the well-being and progress of [young people in] their societies” (Nyerere, 1990, p. 23).

7. Since “structural transformation implicit in development can materialize only if the efforts, ingenuity, and resources of the people of the South are fully mobilised” (Nyerere, 1990, p. 14), Southern scholars must collaborate, strategize, and organize for resources to be made available to ensure time, space, and a working environment conducive to theory building and offering deep reflective praxis. Examples of how this could be done include Southern-based Institutes for advanced Youth Studies, sabbatical grants, and an intentional focus on theory-based Southern journals.

8. Southern Youth Studies scholars “must enlarge their capacity to benefit from advances in science and technology” (Nyerere, 1990, p. 23, emphasis added). For youth scholars this must include better access to international literature, digital communication modalities, and analysis software, all of which depend on access to faster, cheaper and more ubiquitous internet and data.









	
Move from subordination to interdependence


9. For Southern Youth Studies, achieving interdependence with Northern partners is critical, both as a bulwark to domination but also as a supportive structure for establishing its voice and contribution. Global South youth studies’ scholars should use its unity and solidarity to restructure global relationships and foster interdependence.

10. Global South youth studies’ scholars should therefore, after ensuring its own voice is strengthened, work with allies in the North who share this vision of ‘epistepraxis’—an aligning of theory, method, practice and justice in Youth Studies. Key areas of discussion include what partnership, ethics, and participation in youth research mean when viewed from a Southern perspective.









	
Responsibility for change rests with those from the South


11. Since it is the “South’s [young] people who suffer most from the poverty and failings of the South, as well as from the present world order with its maldistribution and misuse of the world’s resources, the responsibility to work for change lies firmly with the South” (Nyerere, 1990, p. 24), and its Southern scholars.

12. To ensure that ideas are circulated and that insights have the chance of improving the lives of all young people (and thus improve the life opportunities of Southern youth exponentially), scholars from the South need to creatively, assertively, and insistently offer perspectives and solutions, and embark on strategies to ensure its circulation. This includes no longer being a reservoir for extracting data about young people, but offering “beneficiated” recommendations (i.e., theory-driven ideas for policy, practice and intervention).

13. Ultimately “the South seeks an undivided world in which there would be no ‘South’ and no ‘North’; in which there would not be one part developed, rich, and dominating, and the other underdeveloped, poor, and dominated” (Nyerere, 1990, p. 9). However, these undertakings and endeavors of Southern scholars should occur independently of the response from parts of the Global North. Those who do not want to work with Southern scholars must be free to pursue their own Northern Youth Studies, which should not be mislabeled as ‘Youth Studies.’

14. “The task of producing knowledge from the South by the South entails speaking out and insisting on the space to produce knowledge; speaking back while remaining geographically, ethically, and theoretically grounded; speaking up and rooting research in emancipatory methodologies and ontologies; and never being spoken for” (Breakey et al., this volume). This includes embarking on developmental review processes, rethinking ownership and monetization of research outcomes and outputs; and constantly evaluating partnerships to ensure they are egalitarian.













Conclusion


Key in this project of a Handbook of Global South youth studies has been the notion that we write as Southern scholars not just for the South but for the world. This intention is central to Southern scholarship. Not only do we believe our work is worthy of being included in the knowledge canon, in the center rather than on the margins, but that its content is a force for change, emancipation, and justice globally. Wherever young people labor under domination, subordination, oppression, and adversity, these ideas of navigating, hustling, fixing, protagonism, silence, consciousness, collective agency, intersectionality, and personhood have a role to play. The aim is for young people to remake their worlds, whether they are Southern youth living in the Global South, Southern youth living in Northern contexts, Northern youth who live in adversity, Southern youth who live in what Gilbert Roberts calls the ‘small South’ (Batan et al., this volume)—those overlooked Southern locations such as the Caribbean—or Southern youth who live in privileged Southern enclaves that more closely resemble the Global North. The choice we, as Southern scholars, face is whether to pursue Southern Youth Studies, or use this opportunity merely to strengthen our contribution to a Global Youth Studies. We believe the latter to be the better option, and are hopeful that this handbook will serve as an incubator for this endeavor.






References



Berger, P. & Luckmann, T. (1967). The social construction of reality: A treatise in the sociology of knowledge. Anchor.

Bhabha, H. (1994). The location of culture. Routledge.

Bhambra, G. K. (2014) Postcolonial and decolonial dialogues, Postcolonial Studies 17(2), 115–121. doi:10.1080/13688790.2014.966414

Comaroff, J., & Comaroff, J. J. (2012). Theory from the South: Or how Euro-America is evolving towards Africa. Paradigm.

Fanon, F. (2008). Black skins, white masks. Translated from the French by Richard Philcox. Grove. (Original work published 1952).

Nyerere, J. K. (Ed.). (1990). The challenge to the South: The report of the south commission. Oxford University Press.

Quijano, A. & Wallerstein, I. (1992). Americanity as a concept: Or the Americas in the modern world-system. International Social Science Journal 44(4), 549–557.

Santos, B. D. S. (2015). Epistemologies of the South: Justice against epistemicide. Routledge.

Wallerstein, I. (1974). The rise and future demise of the world capitalist system: Concepts for comparative analysis. Comparative Studies in Society and History 16(4), 387–415.












Index




Note: Tables, figures, and boxes are indicated by an italic “t”, “f”, and “b”, respectively, following the page number.For the benefit of digital users, indexed terms that span two pages (e.g., 52–53) may, on occasion, appear on only one of those pages.

Abane, Beläid 195–196


abolitionist approach 308–312


academic capitalism 545–546


accountability, for government 480


Achebe, Chinua 252


action 420–422, 567–569


active citizenship 575–576


active learning 578–585


activism
during Arab Spring 315


Black youth 139n.2, 130–139


for citizenship 459, 468


for climate change 534n.1


COVID-19 for 138


DARA 
271–282



globalization of 137–139, 531


against government 389–390



guarimbas
 386–389, 391, 393–394, 395n.2


ideology of 194–195


for LGBTQ 135


for media 392


nihilistic radicalism as 254–256


political 
123–139



as public menace 
447–455



resistance in 278–280


resources for 414


in South Africa 254–256, 531


Soweto student uprising 189, 191, 526


by students 384–389, 394, 411


violence in 
185–197



youth 128–137, 130–139




Adivasi youth 
473–481



Adjei, Millicent 423


adolescence 110, 113–115, 307–310


adulthood 5–6, 15, 46, 83


adverse contexts 
399–417



Africa. See also specific topics
Africanization 78–79


African philosophy 81


African youth studies 56–62


anthropology in 85


Asia compared to 38


colonialism in 180–181, 315–317


COVID-19 in 321


culture in 350–351


decolonization in 12


deindustrialization in 297–298


feminine passivity in 84


fourth industrial revolution for 526–527


global warming for 519–520


higher education in 419–420


Hip Hop in 365


identity in 84–85


India compared to 351


Internet in 349


language in 159


Latin America compared to 56, 529–530


marginalization in 545


masculinity in 320–323


migrant youth in 
217–224



power in 507


precarity in 48


precolonial 489–493


rap music in 364


religion in 489–498


scholarship in 10


scientific dependency in 79


South Africa compared to 297, 358–359, 548


students in 540–541


studies in 13–14


sub-Saharan 
419–430




ubuntu
 490–491, 494


UN and 350–351


US compared to 267


waithood in 170


youth in 
217–224
, 317–323, 388




African American youth. See Black youth


African history 66, 249–250


Africanity 
260–268



African philosophy 454


Africans
Black 378–379


intellectual history for 247–252


lived realities of 501





Afrika My Music (Dlamini) 380–381


Afro-Jamaican youth 66


age
in demographics 59


employment by 40
f


ethnicity related to 447–452


gender related to 299


generational analyses related to 124–129


identity and 162–163


intersectionality and 138


power related to 59–60, 127


religion related to 487–491, 488
t


social class and 236




agency
adulthood and 83


capacity and 406


in cities 317


collective 413–416, 447–452, 475–480, 568–569


identity and 125


individual 568–569


modernity and 474–476


redefining 422–423


resistance and 473


in self-management 404–408


webs 112–114


young Mapuche
 452–455


youth collective 461–464




Alatas, Syed Farid 173–174


Algeria 315, 507


alternative approaches 81–82


Amazonia 
109–119

adolescence in 110


anthropology in 110–111


cities in 114–118


demographics of 117–118


relational personhood in 110–113




Amazonian youth 8–9


ambivalence 58–59


American psychology 67


analytical concepts 15–16


analytical power 15


ancestry
ancestral ecology 101–103, 105–106


ancestral homelands 104


family related to 100–101


land-sea-sky-scape as 100–102, 105




Angelou, Maya 550



angkatan
 333


Angola 316


anthropology 85, 110–111, 401


anti-black racism 129


anticolonial movements 57


anti-progression 104


anti-racism 252–256, 
271–282



apartheid
Black theology after 498–502


Black youth and 191


colonialism and 153–154


ghettos during 182n.2


oppression during 380–381


post-apartheid 191–197, 498–502


in South Africa 126–127, 526


students and 189–196




Appadurai, Arjun 400–401, 403, 408–410, 616


approaches
abolitionist approach 308–312


alternative 81–82


biographical perspective 61–62


to child labor 307–310


to constructivism 578


contemporary 400


contextually congruent 47–52


culturalist perspective 61–62


generational 61


for generational analyses 123–124


intersectional 
141–150



life-history 423


methodological 420


for reconstruction 500–501


resilience 400, 415–416


for social justice 123–124


SRT 344–346


theater 423


trialogue approach 580–588


zero-sum 80




Aquino, Benigno, III 172


Aquino, Corazon 172


Arab Spring 12–13, 315, 
505–514



arbitrary power 207


Argentina 
447–455



Arroyo, Gloria 172


Asia. See also specific topics
Africa compared to 38


Caribbean compared to 67


China compared to 35–36


colonialism in 63, 172


diversity in 64


economics in 65


Global North and 63


Latin America compared to 501


Northeast 64


Southeast 
329–330



stereotypes of 347–348


youth studies in 63–66




aspirations 5–6, 408–412, 
419–430



assets 400


assistance 
487–502




Atihi (Tagore) 208


Australasia 33


Australia
for Black Africans 219–224


for Black youth 217–224


migration and 217–220, 375


New Zealand related to 577


Oceania 52n.2


for White people 220




authoritarianism 58


autobiography 234–235


Axelsson, Isabelle 519


axiology 103–106


Bandura, Albert 405


banking education model 585–588


al-Bashir, Omar 531


Batan, M. 15


Bauman, Zygmunt 11, 329, 357–358


BBC World News 392


BCM. See Black Consciousness Movement


BCP. See Black Community Programmes


Beauvoir, Simone de 534n.2


Beck, Ulrich 329


behavior standards 460, 474


belonging
in Black Panther
 
259–268



epistemology of 101–104


politics of 260–262


rootedness for 265–268




Ben Ali, Zine El-Abidune 525


Bengali children 210–215


Bhabha, Homi 609, 616


Bhambra, Gurminder 30, 616


Bhattacharyya, Dwaipayan 20


Biko, Steve
African history and 249–250


Black Consciousness and 512–513


blackness and 244–250


Christianity and 495–497


Fanon related to 190–191, 244


Freire and 4–5, 10, 250–254


Mandela and 256


reputation of 254–255


social justice and 4


South Africa and 602


Steve Biko Foundation 252, 254


White community and 252–253




binaries 33–51, 350, 513


biographical perspective 61–62


biology, of violence 188


Black African people 378–379


Black Africans 378–379


Black Community Programmes (BCP) 250–252


Black Consciousness 
243–256
, 512–513


Black Consciousness Movement (BCM) 190–191, 495–501


Black Lives Matter Movement (BLMM) 134–139
for Black men 137


in Black Panther
 264–265


for culture 130–131


Hip Hop in 134, 136


nuances of 138–139


politics of 9




‘the black man,’ 84–85


Black men 137


blackness
anti-racism related to 252–256


concepts of 
243–256



as historical identity 244–250


identity of 243–247


as intellectual heritage 247–252


Latin America related to 250–254, 277–278


as self-reliant development 250–254





Black Panther (film) 
259–268



Black people 522, 561–563. See also Africans


Black political solidarity 245


Black Power movements 131–132



BlackRocks (company) 276–277



Black Skins, White Masks (Fanon) 608


Black theology 489, 493–502



Black Theology and Black Power (Cone) 493–494


Black women
feminism for 135, 142–144 (See also Africans)

identity for 144


racism against 280




Black youth. See also Africans
activism 139n.2, 130–139


apartheid and 191


Australia and 217–224


higher education and 132


intersectionality and 
123–139



poverty and 158–159


in South Africa 123, 191–196




BLMM. See Black Lives Matter Movement



Boece (Chaucer) 227


Boesak, Allan 493–494


border thinking 51



botho. See 
ubuntu



Bourdieu, Pierre
adverse context for 406–407


capital for 556


for Global North theory 433–443


habitus for 205–207, 436–443, 554


historical violence for 171




Bouteflika, Abdelaziz 531


Brazil
Amazonian youth in 8–9


citizenship in 117


higher education in 115–116, 575–576, 580–588


ideology in 129


India compared to 27–28


Indigenous populations in 113–114


lived realities in 580–585


poverty in 413–414


protagonism theory in 462


sociology in 81–82


South Africa compared to 83, 253–254


youth DARA in 
271–282



youth in 14




Brazil, Russia, India, China, and South Africa (BRICS) 332


Briones, Claudia 448


Bronfenbrenner, Urie 410–411


Brown, Michael 134–135


Budlender, Geoff 252–253


Buell, Denise Kimber 246


Burma 63


Bush, George W. 450


Buthelezi, Gatsha 251


CAA. See Citizenship Amendment Act


Cameroon
gender in 10–11


Mozambique related to 
357–369



politics in 345


social domains in 361–364


studies on 540–544, 548


urban 
315–324





capacity 406–410
for action 420–422


agency for 406


concepts 402–415


habitus related to 404–406, 408–409




‘The capacity to aspire’ (Appadurai) 400–401


capital 406–410, 438–443, 556


capitalism 22–25, 47, 306, 545–546


Caribbean 62, 65–67


Cartesian dualism 101


case studies
experiences in 157


on mobility 219–224


of the mobility trap 145–150


research from 540–546


of Southern theory 82–89


of youth perspectives 351–355


YUVA 463–468




Catholicism
colonialism and 172


Indigenous populations and 174


liberation theology and 577


sociology of 178–182


World Youth Day for 488




CCP. See Chinese Communist Party


Césaire, Aimé 79–80, 244


Chakrabarty, Dipesh 20, 235



The Challenge to the South (report). See Southern Charter


change
climate 79–80, 175–177, 519–520, 524, 534n.1


globalization of 25


register 614–616


responsibility for 611–612, 619
t


social 335–338, 
343–355
, 568–570, 592


systemic 568–570




change agents 524–527


Chaucer, Geoffrey 227, 232–233


Chaves, Mariana 452


Chávez, Hugo 386–387, 390–391



Chhotoloker Yuvabela (Roychoudhury, M.) 229, 235–239


Chikane, Frank 493–494


child labor 10–11, 
305–312



children’s literature 210–215


Chile 35–36, 449


China 9
compared to Asia 35–36


education in 147–148


globalization for 33–34



hukou system in 146–150


Japan compared to 64


Middle East related to 24–25


migrant youth in 
141–150





Chinese Communist Party (CCP) 146–147


Christianity
colonialism and 489–498


faith in 489


God in 498–501


homosexuality and 351–353


Islam related to 350


YCW 310




cities 114–118, 317


citizenship
active 575–576


activism for 459, 468


in Brazil 117


definitions of 457–458


education and 460–463


in Global South 157


identity related to 467–468


inequality in 464


NRC 461, 466


religion and 466


second-class 147–149


social contract for 592–593


in US 136


youth 458–461




Citizenship Amendment Act (CAA) 475


Civil Rights movement 131–132


civil society organizations (CSOs) 275, 277–282


Claiming Spaces campaign 465


class
conflict 23–24


gender and 124


identity 522


in India 230


language related to 363–364


second-class citizenship 147–149


social 148–150, 159, 236


violence and 234




classifications 229–239


climate change 79–80, 175–177, 519–520, 524, 534n.1


Clinton, Hillary 525


coalition-building 66


code-meshing 365–366


cognitive sociology 376


Cold War 26


the collective 229–239


collective action 280–282


collective agency 413–416, 447–452, 475–480, 568–569


collective emotions 512


collective history 344–345


collective resistance 
473–481



Collins, Patricia Hill 155, 412–413


Colombia 
271–282



colonialism
in Africa 180–181, 315–317


in Algeria 507


apartheid and 153–154


in Asia 63, 172


capitalism related to 47


Christianity in 489–498


colonial education 204–210


colonial histories 161


democracy in 186


Europe and 78


France and 434–435


global knowledge related to 434–436


for Global North 346–347, 434


hegemony from 25, 367


hierarchies from 475


in higher education 117


history of 245–246, 335–336


identity in 105


for India 204–210, 343


institutions after 598


insurgency against 477–478


language in 359–360


marginalization during 247–248


modernity related to 21–24, 310


narratives of 609


oppression from 12, 477


personhood in 101


for Philippines 
169–183



policy in 473–474


politics during 376–377


power of 311


precolonial Africa 489–493


racialization in 
217–224



racism during 261–262


segregation in 477


slavery in 175, 491–498


social injustice during 176–177


by Spain 246


for UK 347


violence of 22, 212


for White people 221




Comaroff, Jean 608, 616–617


Comaroff, John 608, 616–617


Combahee River Collective 132


common sense 5


communication technology 346


communism 146–147


community
attitudes 566–567


challenges 
575–588



communities of practice 615–618


culture and 83–84


excluded communities 474


family with 426, 428


generations for 103–104


government and 463–464


habitus 438


for Indigenous population 105


issues 99–100


for LGBTQ people 196


marginalization for 159


in New Zealand 103


security from 386


in South Africa 491


White 252–253




compulsory education 430nn.1–2


Cone, James 493–494


conflict 236–237, 
383–395



Congo 83–84, 316


conscientization 14


conscious education 279–281


consciousness
BCM 190–191


black 
243–256
, 512–513


generational 126


history of 10


political 66, 126


practical 374


South African Black Consciousness 4




consensus reality 533


constructivism 578–585


constructivist epistemology 578


constructivist frameworks 554


consumer goods 57


consumption 61–62


contemporary approaches 400


contemporary Indigenous Amazonia 
109–119



context
of Adivasi youth 477–481


adverse 
399–417



contextually congruent approaches 47–52


for Global North 87–88


for Global South 156–157


historical 125–126


of insecurity 390–393


local 617


postcolonial 65–66


of precarity 83–88


social 567–568


socioeconomic contexts 57, 65




continuities 347–349


Convention on the Rights of the Child (CRC) 308


Cooper, Adam 78


Cooper, Anna Julia 247


Cooper, Saths 250


cooperation 413–416


counterhegemony 77


Coveney, Peter 208–209


COVID-19
for activism 138


in Africa 321


disruption from 617–618


economics during 527


psychology of 617–618


for social contract 591


social justice during 615




CRC. See Convention on the Rights of the Child


Crenshaw, Kimberle 155



The Crescent Moon (Tagore) 204, 211–213


crime 37–41, 38
f


criminology 82


Crisis Response Team 191–192


critical democracy 459–460


critical pedagogy 460, 578. See also Freire


CSOs. See civil society organizations


cultural capital 406, 556


cultural heritage 98–99


cultural identity 161



Cultural Identity and Diaspora (Hall) 261


culturalist perspective 61–62


cultural knowledge 105


cultural lore 103


cultural productivity 61–62


culture
in Africa 350–351


BLMM and 130–131


child labor in 307


community and 83–84


of developing countries 521


geopolitics of 97


of Hindus 349


joint 244–245, 249–250


of language 238–239


maker 579–580


Māori 
97–107



multiculturality 64–65


politics and 59–60


popular 259


in postcolonialism 56–57


racialization of 244


revolution for 508


shock 114–115


subcultures 49–50, 61, 66


Xhosa 85


youth 235–239




Cunningham, Hugh 208–209


cyberspeech 272


Danuwiata, Peter 577


DARA. See digital anti-racism activism


Dasgupta, Uma 203


data
from ethnography 436–437


from ILO 39–40, 40
f


from interviews 386–387


for measurement 52n.1


qualitative 191–192


from SASAS 381


from South Africa 377–381


on unemployment 38–41, 297




DDoS. See Distributed Denial of Service


decentering, of knowledge production 80–81



Decent Work report (ILO) 311


decolonization 6
in Africa 12


of concepts 86


decolonial emancipation 506–508


for education 10


Indonesia after 26


of knowledge 597–598


knowledge production related to 539–541


politics of 29, 539


in postcolonialism 78–79


power after 26–30


of South Africa 315





Decolonizing the Mind (wa Thiong’o) 204–205


deindustrialization
in Africa 297–298


in Global North 217–218, 221, 223


in India 7




delayed adulthood 5–6


democracy
in colonialism 186


critical 459–460


in India 458–459


in Latin America 387


radical democratic humanists 575–577


social 27, 473


transitions into 60


violence in 51




demographics
age in 59


of Amazonia 117–118


of developing countries 65


in research 59


of scholarship 613
t


of youth 35–37




Deng Xiaoping 146–147


desegregation 105–106, 131–134


design thinking 579


developing countries. See also Global South
culture of 521


demographics of 65


for Global North 305–306


living conditions in 575


policy for 295


racism against 247


Sustainable Development Goals for 596




development
development agendas 65


development process 580–588


emancipatory methodologies 548–549


of Global South 609–611


HDI 41–44, 45
f, 464–467, 52n.3


industrial 21–25


Inter-American Development Bank 62


Lewis’ model of economic development 294–297


neoliberal developmentalism 
519–534



NEPAD 500


OECD 596–597


Sustainable Development Goals for 596


urban 145


of youth 410–411




Dewey, John 579


diasporic connections 66


diasporic identity 262–267


dictatorships 58, 393. See also specific topics



Digdarshan (Tagore) 210


digital anti-racism activism (DARA) 
271–282



digital technology 115


Diouf, Mamadou 56–57


direct slavery 21–22


disability 82–83, 86–89


discourse
geopolitics in 384


local 392–395


ontological insecurity in 374–377


sustainability 175–177





The Discrepancies of Education (Tagore) 210–211


discrimination
of gender 163–164


in policy 147


racial 378–379


in US 142–144


well-being and 378–381


for youth 160–161




dispossession 86



Distinction (Bourdieu) 437–438


Distributed Denial of Service (DDoS) 532


diversity
in Asia 64


of DARA 274–281


policy for 429


of youth experience 64–65





The Divided Self (Laing) 374


Dlamini, Jacob 380–381


domains, for navigational capacities 402
f, 404


domination 
487–502




Down Second Avenue (Mphahlele) 380–381


drug trafficking 58


du Bois, W. E. B. 247


Duterte, Rodrigo 172–173


East Pakistan 228


ecology 101–106


economic capital 440–441


Economic Commission for Latin America and the Caribbean 62



Economic Development with Unlimited Supplies of Labor (Lewis) 294, 296


economics
of Asia 65


during COVID-19 527


economic conditions 305–308


of Europe 21–24


feminist economics 298


in Global South 27–28


of hustling 425–428


of knowledge production 545–549


Lewis and 288, 294–297


modernity related to 29


political economies 144–147, 149–150


psychology of 438–440


2008 financial crisis 292–296


after 2008 financial crisis 524


under-employment for 57


war related to 46–47




education. See also higher education
banking education model 585–588


in China 147–148


citizenship and 460–463


colonial 204–210


compulsory 430nn.1–2


conscious 279–281


decolonization for 10


educational aspirations 
419–430



employment related to 158–165


for Filipinos 179–182


Freire for 
575–588



of girls 9


globalization of 39
f


in Global North 29–30


health care and 464


hustling for 424–426


of Indigenous populations 213–214


Internet access for 37


JME 546


for Manchineri people 115–118


models 585–587, 586
t


NEETS 170, 323


ontological insecurity in 11


PENA 577


PET 116


racism in 189–196


scholarship and 
203–215



segregation in 131–134


unemployment related to 157–158


for White people 159


of youth 39
f





Education (Freire) 576


Egypt 12–13, 
505–514



elitism 393, 520


#ElPuebloNoSeRindeCarajo 274–275, 282n.1


emancipation
conscientization related to 14


of Egyptian youth 
505–514



emancipatory aims 542–544


emancipatory entitlement 508–511


emancipatory Southern methodological innovations 
553–572



epistemic emancipatory struggle 77


for Freire 14


knowledge as 105–106


marginalization related to 12–13


youth 
487–502





emerging countries. See Global South



Emile (Rousseau) 209


emotions 511–513


employment
by age 40
f


education related to 158–165


formal 40, 41
f


globalization for 40
f, 41
f, 299–300


informal 40, 41
f, 529–530


NEETS 170, 323


relations 295


SER 287–294, 296–297


social protection related to 38–41


in South Africa 170


under-employment 57


youth 
287–300





empowerment, of youth 
575–588



engagement
intergenerational 126


self-determining 463–465


with Southern youth 82–89





Engaging Postcolonial Cultures (Diouf) 56–57


English publications 80


enlightened solidarity 509–512


the Enlightenment 21, 28, 98


enregisterments 360–367


entrepreneurs 527–533


ephebiphobia 599–601


Epifanio Delos Santos Avenue 172


epistemic emancipatory struggle 77


epistemicide 99, 
217–224



epistemic rebellion 540



Epistemologies of the South (Santos) 3–4, 357


epistemology 67. See also knowledge
of absent knowledge 3


of belonging 101–104


constructivist 578


globalization of 28


of Global North 99


in Global South 28–30


hegemony in 358–359


history of 25


of lived realities 105–106


ontology related to 366–367


of political economies 150


politics of 5




epistepraxis 4–5, 14–16, 617–618, 619
t


equality 115–118


equality, in globalization 43
t


Estrada, Joséph 172


ethical codes 103, 454–455, 548–549, 599


ethical values 261


ethnic heritage 277


ethnic studies 447–450, 454


ethnographic studies 182n.1


ethnography 401, 436–437



The Ethnography of Communication (Gumperz/Hymes) 360


Eurocentric modernity 101


Europe. See also Global North
colonialism and 78


concepts from 474–475


economics in 21–24


Enlightenment in 21, 98


Eurocentric views 63–64, 86, 98, 101, 223–224


history of 475


India and 235


industrial development in 24–25


mobility for 218


modernity in 23–25


North America compared to 11, 26–27, 30, 33, 156–157, 287, 331–332


Romantic movement in 207–214


science in 246–247


SRT for 344


unemployment in 10–11


US compared to 6–7


Western 6




Evelle, Monique 279


excluded communities 474


existential violence 196–197


experience. See lived realities


external resources 403–404


faith 489–490, 501–502


false universals 288–299


family
ancestry related to 100–101


with community 426, 428


migration for 148–149


in Peru 
305–312





Fanon, Frantz 10, 180–181, 534n.2
Biko related to 190–191, 244


history for 256


policy for 599


for postcolonialism 204–205


religion for 487


scholarship for 608–609, 616


violence for 195–196




Farmer, Paul 170–171


Farrell, Anna 430


fatherhood 558–561, 563–571


fear 426–429


Federal University of Acre 116–117


#Fees Must Fall 186, 189, 255. See also South Africa


feminism
for Black women 135, 142–144


feminist economics 298


in Global North 142


intersectionality and 141–142


in scholarship 155




Fernández de Kirchner, Cristina 450



El Filibusterismo (Rizal) 171



Filipino Generations in a Changing Landscape (Torres) 333


Filipinos. See also Philippines
education for 179–182


globalization for 177–179


stereotypes of 170–171, 173–182


as youth 174–182




financial crisis (2008) 292–296, 524


first generation students 
419–430



fixers 
315–324



fluidities 345, 347–349


fluid modernities 11


fluid multilingual practices 
357–369



food scarcity 393


formal employment 40, 41
f


formative frameworks 415–416


fourth industrial revolution 526–530


frameworks
active learning constructivism 579–585


constructivist 554


formative 415–416


theoretical 61, 154–164, 170–171, 173–182




France 347, 434–435, 507. See also Bourdieu


Franco, Marielle 282n.3


freedom 493–502


Freire, Paulo
Biko and 4–5, 10, 250–254


education and 
575–588



emancipation for 14


knowledge for 12–13, 555


pedagogy of 413–414


social justice for 4




French 361–364


funding, for research 549–550


Furlong, Andy 170


Gal, Susan 360


Galtung, Johan 170–171, 406–407


Gandhi, Mahatma 203, 214, 476


gangs 83–84


Garvey, Marcus 276–277


gay. See homosexuality


gender 79
age related to 299


binaries 350


in Cameroon 10–11


child labor related to 307–308


class and 124


discrimination of 163–164


in Global North 345


for Manchineri people 112–113


precarity and 82–83


research 83–88


stereotypes 141




generalizations 51


generations
for community 103–104


first generation students 
419–430



generational analyses 123–129


generational approach 61


generational consciousness 126


globalization of 335–338


homogeneous 334–337


intergenerational contracts 
591–602



intergenerational engagement 126


intergenerational relationality 102–103


social 61


social contract for 591–596


sociology of 
329–338



stereotypes of 330–331




geopolitics 77, 89, 97, 384


Ghana 
419–430



ghettoization 128–129


ghettos 182n.2


Giddens, Anthony 329, 374


GIN. See National Initiative Group for the Rights of the Child


Gini coefficients 41, 43
t



Ginni (Tagore) 208


girls 9. See also women


Giroux, Henry 576


globalization
of activism 137–139, 531


of Black theology 493–502


of change 25


child labor in 308–312


China and 33–34


of crime 38
f


of education 39
f


employment and 40
f, 41
f, 299–300


of ephebiphobia 599–601


of epistemology 28


equality in 43
t


ethical codes in 599


for Filipinos 177–179


of generations 335–338


gross national income in 36
f


HDI in 45
f


historical processes of 50–51


homosexuality in 
343–355



of identity 59–60


Internet access in 37
f


of knowledge 81, 434–436


of materialism 84


ontological security in 387–390


postcolonialism in 65–66


of protests 135


of racism 127–137


of Romantic child theory 207–214


of scholarship 
55–68
, 544–545


social protection in 42
f


of social science studies 67


sociolinguistics of 357–358


of studies 
607–621



of technology 526


of trade 23


for youth 337–338




Global North. See also specific topics
adulthood in 15


for Africans 217–218


for Asia 63


assessment in 429


capitalism and 306


climate change for 519–520


colonialism and 346–347, 434


concepts from 8


context for 87–88


deindustrialization in 217–218, 221, 223


developing countries for 305–306


disability and 86


education in 29–30


epistemology of 99


feminism in 142


gender in 345


hegemony of 55–56, 79, 331–332


history for 28


identity in 404


immigration to 412


Latin America compared to 6–7, 56


mobility to 220–224


Northern theory 88–89, 433–443, 614


popular culture in 259


precarity for 299–300


scholarship in 13, 170, 235–236, 546–547, 547
f, 613


SER in 296–297


social democracy in 27, 473


Southern theory and 78–79


studies in 365–366


terminology in 422


traditions 61


2008 financial crisis for 292–296


White people in 219


after World War Two 292–293


youth related to 41–42, 399




Global South. See also specific topics
adverse contexts in 
399–417



binaries in 46–50


children’s literature in 209–210


citizenship in 157


Cold War for 26


collective agency in 480


context for 156–157


development of 609–611


economics in 27–28


emancipatory Southern methodological innovations for 
553–572



epistemicide of 99


epistemology in 28–30


as estranged 105–106


Freire in 576–578


global racism for 127–137


historical conditions for 7–8


history of 30


humanity for 377


hustling in 420–423


identity in 164–165


inequality in 330


intellectual traditions in 65–66


intersectionality in 9, 144–149


knowledge in 13–14


labor in 293


labor market theory for 297–300


for Lewis 300


marginalization in 542, 544


Marxism in 253


material deprivations in 155


nationalism in 214–215


neoliberal developmentalism in 
521–534



Northern theory for 440–442


the ordinary 384–387


paradox of 15–16, 29–30


perspectives from 358–364


politics of 26–28


poverty in 27–28, 290


precarity in 
287–300



reflexive sociology for 435–436


relevance of 6–13, 
19–30



representations of 13–16


researching the 
539–550



resistance in 348–351


revolution in 508


scholarship related to 3–8, 29–30, 181–182, 542–548


SER and 291–292


sexuality in 350–354


social contract in 14, 596–601


sociology of 81


South Africa for 253


Southern Charter concept for 
607–621



Southern theory 
77–89



theory from 544–546


women in 84


after World War Two 19–25, 30


youth protagonism in 467–468




global warming 519–520


Go, Julian 205


God 489–491, 498–501



The God of Small Things (Roy, A.) 256


Gordon, Avery 97–98


Gordon, Lewis 547


Gould, Stephen Jay 533


government
accountability for 480


activism against 389–390


community and 463–464


in India 468


IPCC 80


in Philippines 176–178


protection 294


US 450


violence by 388–389




grammar of youth 61


Gramsci, Antonio 522, 534n.2


Gray, Freddie 134–135


Greece 24


gross national income 36
f


group-based emotions 512


Gruchy, Steve de 499–500



guarimbas
 386–389, 391, 393–394, 395n.2


Guerreiro, Goli 274–275


Gumperz, J. J. 360


Gupta, Barindranath 231


Gutierrez, Gustavo 494


habitus
for Bourdieu 205–207, 420, 436–443, 554


capacity related to 404–406, 408–409


community 438




Hall, Stuart 261, 267, 412, 533, 616
elitism for 520


identity for 545


on representations 521–530




Hamidi, Ahmad Zahid 528–529


hate speech 272–277


Hatred Law (Venezuela) 393, 395n.3


HBCU. See historically Black colleges and universities


HDI. See Human Development Index


health care 464


hegemony
from colonialism 25, 367


counterhegemony 77


in epistemology 358–359


of Global North 55–56, 79, 331–332


hegemonic ideology 13


perspectives 79


from Spain 174–175


of Western values 352–354





henerasyon
 333


heterogeneity 33–46


heteroglossic practices 358–359


hierarchies 85, 475


higher education
in Africa 419–420


for Black youth 132


in Brazil 115–116, 575–576, 580–588


colonialism in 117


equality and 115–118


in HBCU 131–132


identity in 389–391


in South Africa 189–196


students in 561–571


at UCT 189–193, 376–379





hikikomori
 170


Hindus 203, 233–235, 349, 351–352


Hip Hop (music) 133–137, 330, 365


historically Black colleges and universities (HBCU) 131–132


history
African 66, 249–250


of capitalism 306


of Civil Rights movement 131–132


collective 344–345


colonial histories 161


of colonialism 245–246, 335–336


of concepts 20


of consciousness 10


of epistemology 25


of Europe 475


for Fanon 256


for Global North 28


of Global South 30


historical conditions 7–8


historical context 125–126


historical identity 244–250


historical processes 50–51


historical violence 
169–183



of imperialism 78


of knowledge 21


life-history approach 423


of marginalization 154, 474


of ontology 374–375


paradox of 34


of Philippines 172–174


of political struggle 136


of power 347–348


of racial domination 130


racial histories 161–162


of rural-urban divide 146–148


of social conditions 15–16


of social justice 130–131


of South Africa 267–268, 561–562


of Southern theory 77–82


of violence 455




Hitler, Adolf 255


HIV/AIDS 79, 83, 560–561


Hobbes, Thomas 594–598


home 
259–268



homicide 37, 38
f


homogeneity 349


homogeneous generations 334–337


homosexuality 
343–355



Honwana, Alcinda 170, 616


hooligans 58–59


Hope, Anne 250


horizontalism 531


HSRC. See Human Sciences Research Council



hukou system 146–150


human agencies 112–114


Human Development Index (HDI) 41–44, 45
f, 464–467, 52n.3


humanism 575–577


Human Sciences Research Council (HSRC) 374


human security 386, 392–393, 395n.1


Humboldt, Alexander 246



Hungry Generation (Sen, A.) 227


Hungry Movement 227–229, 231–232


hustling
economics of 425–428


for education 424–426


in Global South 420–423


precarity related to 51


psychology of 426–429


sociology of 47–50




hybrid identity 237–238


Hymes, D. 360


ICT. See information and communications technology


identity
in Africa 84–85


of Africanity 
259–268



age and 162–163


agency and 125


of blackness 243–247


for Black women 144


citizenship related to 467–468


class 522


in colonialism 105


construction 49


cultural 161


DARA for 277–278


diasporic 262–267


feminine 84


globalization of 59–60


in Global North 404


in Global South 164–165


for Hall 545


in higher education 389–391


historical 244–250


hybrid 237–238


after imperialism 128


of lived realities 522–523


ontological insecurity in 384


open 412–415


personhood in 110–111


in politics 154, 390


precarity of 478


racial 243, 522


security related to 385–386, 392–395


self-identification 84


social 142–143


stereotypes for 169–170


of students 394–395


from victimhood 405




ideology
of activism 194–195


of BCM 495–501


in Brazil 129


hegemonic 13


institutions for 567–568


of language 359–360


of meritocracy 407


of revolution 194




ignorance 543–545


ILO. See International Labour Organization


imaginative subjectivities 
315–324



IMF. See International Monetary Fund


immigration 137, 412


imperialism
history of 78


identity after 128


imperial underbelly 5


inequality from 86


by Japan 172





The Impossible Tale (Tagore) 211



Inchapuron (Tagore) 208


inclusion 543
t


independence movements 477–478


India
Adivasi youth in 
473–481



Africa compared to 351


Bengali children in 210–215


Brazil compared to 27–28


class in 230


colonialism for 204–210, 343


de-industrialization in 7


democracy in 458–459


East Pakistan for 228


Europe and 235


government in 468


lived realities in 239


Nigeria compared to 83


police in 227–235


poverty in 227–235


social change in 
343–355
, 592


South Africa compared to 46


UK compared to 353


urban 
457–469





Indigenous populations
adolescence for 113–115


in Brazil 113–114


Catholicism for 174


community for 105


contemporary Indigenous Amazonia 
109–119



education of 213–214


faith for 489–490


indigenism 450–454


of New Zealand 8–9


NRGIPA 450–451


scholarship on 105


socialization of 114–118


stereotypes of 48, 113


whiteness and 129




individual agency 568–569


indolence. See Rizal



The Indolence of the Filipino (Rizal) 170–171, 173–182


Indonesia
after decolonization 26


Freire and 577


Philippines compared to 330, 332–337


rural youth in 
433–443



women in 335




industrial development 21–25


inequality 41–46, 155, 297, 334–337, 464


informal employment 40, 41
f, 529–530


informality 
287–300



information and communications technology (ICT) 20, 26–30


inhumanity 185–186


injustice 13–14


insecurity 387, 390–393. See also ontology


institutional influences 61, 290–291


institutional violence 10


institutions 567–568, 598


insurgency 477–478


intellectual heritage 247–252


intellectual traditions 65–66


Inter-American Development Bank 62


interdependence 611–612, 619
t


intergenerational contracts 
591–603



intergenerational engagement 126


intergenerational relationality 102–103


Intergovernmental Panel on Climate Change (IPCC) 80


internalization, of racism 273–274


internal others 447–452


internal politics 104


international conventions, on child labor 308–312


International Labour Organization (ILO)
child labor and 308–312


CRC and 308


data from 39–40, 40
f



Decent Work report by 311


migration and 289–290


poverty and 529–530


precarity and 293


SWTS and 298


unemployment and 601




International Monetary Fund (IMF) 363, 523, 525, 530


International Programme on the Elimination of Child Labour (IPEC) 309


Internet 37, 37
f, 
271–282
, 349


intersectionality
age and 138


binaries in 51


Black youth and 
123–139



concepts of 142–145


feminism and 141–142


in Global South 9, 144–149


intersectional approaches 
141–150



intersectional perspectives 143–144


local-global intersections 7–8


of policy 410–413


politics in 13, 20–21


reimagination of 
153–165



theoretical frameworks for 154–164




interventions 13–16, 88, 531–532


interviews 386–387, 474, 
553–572



intrapersonal vigilance 405



Introduction to Africana (Gordon, L.) 547


IPCC. See Intergovernmental Panel on Climate Change


IPEC. See International Programme on the Elimination of Child Labour


Irvine, Judith 360


Islam 203, 233, 350–353



istambay
 15, 
169–183




Ityala Lamawele (Mqhayi) 248



I Write What I Like (Biko) 496–497


Japan 63–64, 170, 172, 335–336



Les Jeunes et L’ordre Politique en Afrique Noire (Mbembe) 58


Jews 246


JME. See Journal of Moral Education


joint culture 244–245, 249–250



Jonmokotha (Tagore) 212


Jordan, Michael 254


Journal of Moral Education (JME) 546



Journey of Hope (conference) 499–500


justice 
3–16
, 4, 412–415. See also specific topics


juveniles. See youth



kabataan
 332–333



Kabuliwallah (Tagore) 208


Kaitiakitanga 103–106


Kelley, Robin D. G. 130


Kenya 49


Khoapa, Ben 250–251


Kilpatrick, William Heard 579


Kina, Jupp 462


King, Martin Luther, Jr. 132


Kirchner, Nestor 450


Kirkland, Alan 248


knowledge
absent 3


alternative approaches for 81–82


creation 4–5


cultural 105


decolonization of 597–598


desegregation of 105–106


dissemination of 60–61


as emancipation 105–106


for Freire 12–13, 555


geopolitics of 89


global 24–28, 434–436


globalization of 81, 434–436


in Global South 13–14


history of 21


from ICT 26–30


learning and 543
t


lived realities compared to 185–186


in modernity 20–21


production 79–81, 539–541, 545–549


revaluing of 80–81


sharing 64


social practices as 4


society related to 4


from theory 8


transcultural knowers 557–558


transforming 348–351, 354–355


of youth 3–8


zero-sum approaches for 80




K Pop music 330


Kuznet, Simon 288


labor
child 10–11, 
305–312



in Global South 293


markets 288–294, 297


market theory 297–300


migrant 295–297


migration related to 223


policy 146


WFCL 309


for White people 224




Laing, R. D. 373–374


land-sea-sky-scape 100–102, 105


language
in Africa 159


of autobiography 234–235


class related to 363–364


competence in 161–162


conflict from 236–237


culture of 238–239


fluid multilingual practices 
357–369



ideology of 359–360


linguistic resources 164


of Manchineri people 113–114


politics of 80, 165


polylanguaging 365


slang 362–363


sociolinguistics 357–358


in South Africa 182n.2


in Thailand 8





Language Ideology and Linguistic Differentiation (Irving/Gal) 360


Laos 63


Lareau, A. 143


Latin America. See also Amazonia; Global South
Africa compared to 56, 529–530


Asia compared to 501


blackness related to 250–254, 277–278


DARA for 271–272, 281–282


democracy in 387


Economic Commission for Latin America and the Caribbean 62


ethnic studies in 447–450, 454


Global North compared to 6–7, 56


Internet in 
271–282



liberation theory in 493–494


lived realities in 384


living conditions in 62


order-chaos in 387


poverty in 33, 274–277


scholarship in 448–449, 544, 616


studies 118


youth in 462


youth studies in 60–65




Latour, Bruno 374–375


leadership 391, 467, 508


learning 543
t, 579



Learning to Labour (Willis) 170


Lewis, W. Arthur 616
and economics 288, 294–297


Global South and 300


marginalization and 297–298




LGBTQ 135, 196


liberal tradition 593


liberationist movements 57, 506


liberation theology 493–502, 577


Liebel, Manfred 462


life-history approach 423


linguistic resources 164, 365


linguistics 
357–369
. See also language



Liquid Modernity (Bauman) 357–358


literature 210–215, 235–236



The Lived Experience of the Black (Fanon) 244


lived realities
of Africans 501


in Brazil 580–585


epistemology of 105–106


identity of 522–523


ignorance of 5–6


in India 239


knowledge compared to 185–186


in Latin America 384


multiculturality in 64–65


ontological insecurity in 374–377


universality compared to 239


writing about 235–239


of youth 8–14, 386–389




living conditions 62


local discourse 392–395


local-global intersections 7–8


local resources 82–83


Locke, Alain 247


Locke, John 594–598


logic 185


Lorde, Audre 412–413


Mabena, Gugulethu 170


Macaulay, Thomas 205


Macri, Mauricio 450


Maduro, Nicolás 386–387, 393


maker culture 579–580


Maldonado, Santiago 449–451, 453



Malvani Yuva Parishad
 465–467


Manchineri, Soleane 116–117



Manchineri people 109–118. See also Amazonia


Mandela, Nelson 252, 255–256


Mannheim, Karl 331–332, 336–337


MANTHOC. See Movement of Adolescent and Child Workers, Children of Christian Workers


Maoism 477–480


Māori perspectives 
97–107



Mao Zedong 146


marginalization
in Africa 545


during colonialism 247–248


of communities 159


emancipation related to 12–13


in Global South 542, 544


in HDI 464–467


history of 154, 474


for Lewis 297–298


in politics 394


power related to 164–165


solidarity in 413


structural 142–143




Marshall, T. H. 458


Martin, Trayvon 134–135


Marvel Comics 259. See also 
Black Panther



Marx, Karl 21–25, 185


Marxism 60, 253


masculinity
in Africa 320–323


fatherhood related to 558–561, 563–571


hierarchies in 85


interpretations of 83–84


as social infrastructure 320–323


toxic 322–323




mass incarceration 133–137


master-slave model 534n.2


master-slave relationship 522


materialism 84


Mbembe, Achille 10, 319, 616
African states for 58


necropolitics and 449


philosophy of 64


violence and 453–454




McLaren, P. 587–588


McLuhan, Marshall 280


measurement 41–47, 43
t, 45
f, 52n.1


media 57, 126–127, 392


men. See masculinity


meritocracy 407


metamorphosis 336–337


methodological approaches 420


methodological commitments 88


methodological criticism 59


metrolingualism 365


Mfecane, Sakhumzi 85


micro-aggression 274


Middle East 12, 24–25, 64


migrant labor 295–297


migrant youth 
141–150
, 
217–224



migration
for Australia 217–220, 375


diasporic identity and 264


and ILO 289–290


labor related to 223


and US 266




military 125–126, 135–136, 509–512



Millennials (Stein) 601


Miller, Kelly 247


Mills, Charles 592, 594–596


minorities. See specific topics


Mitzen, Jennifer 373


mobility 218–224, 335


mobility theory 217–220


the mobility trap 
141–150



modeling, OLS 378–379


modernity
agency and 474–476


colonialism related to 21–24, 310


concepts in 473


connecting 21–28


economics related to 29


Eurocentric 101


in Europe 23–25


fluid 11


global knowledge for 24–28


ICT in 20


knowledge in 20–21


in literature 235–236


power in 346


pressures from 83–84


social change from 337–338


for society 15–16


tradition for 238


and youth 50





Modernity and Self Identity (Giddens) 374


Moeketsi, Tseko 489–493


Mofokeng, Takatso 493, 497–498


Mogoba, Mmutlenyane Stanley 491


Mohamed, Ahmad Ali 423, 430


Moïse, Jovenel 531


moral codes 103, 546



Moral Eyes study 541–542, 546–549


Morgan, M. 133–134


Morris, Emily Markovich 423


Morsi, Mohammed 510


Mosala, Itumeleng 493, 497


Moscovici, Serge 344. See also Social Representations Theory


motivation 567–569


motivational interviewing 556


Movement of Adolescent and Child Workers, Children of Christian Workers (MANTHOC) 310–311


Mozambique 
357–369
, 480, 529


Mphahlele, Eskia 380–381


Mqhayi, S. E. K. 248–249


Mubarak, Hosni 505, 509


Mugabe, Robert 315


multiculturality 64–65


multilingual practices 
357–369



Mumbai, India 
457–469



Muslim Brotherhood 509–511. See also Egypt


Muslims 203, 233, 351–353



My Boyhood Days (Tagore) 204–205



The Myth of the Lazy Native (Alatas) 173–174


Nahuel, Rafael 449–453


Nakate, Vanessa 519–523, 532


narratives
of colonialism 609


DARA and 278–280


narrative inquiry 422–423


self-authorship of 428–429


youth 423–429




Nasser, Gamal 505


National Initiative Group for the Rights of the Child (GIN) 309–310


nationalism
in Global South 214–215


liberation related to 506


in postcolonialism 58


race related to 262–267


racism in 247


and youth 203




National Population Registry (NPR) 461


National Registry of Citizens (NRC) 461, 466


National Youth Policy (NYP) 461


nation states 474–476


Naudé, Beyers 250


navigational capacities 
399–417
, 
419–430



Ndamse, CMC 251


Ndebele, Njabulo 251


Ndhlovu, Finex 365


necropolitics 64, 
447–455



NEETS. See Not in Education, Employment or Training


Nehru, Jawaharlal 343


neoliberal developmentalism 
519–534



NEPAD. See New Partnership for Africa’s Development


Nepal 480


Network of Researchers on Genocide and Indigenous Politics in Argentina (NRGIPA) 450–451


Neubauer, Luisa 519


New Partnership for Africa’s Development (NEPAD) 500


New Zealand. See also Australasia
Australia related to 577


community in 103


Indigenous population of 8–9


Oceania and 52n.2


Rongomaiwāhine for 
97–107



and UK 101




Nietzsche, Friedrich 232–233


Nigeria 83, 540–544


nihilistic radicalism 254–256


Niños, Niñas y Adolescentes Trabajadores (NNATs) 307–312



Noli Me Tangere (Rizal) 171


#NoMasSoldadoMicolta 274–275, 278, 282n.2


Non-human agencies 111–114


North Africa 12. See also specific countries


North America. See also specific topics
decolonization for 6


Europe compared to 11, 26–27, 30, 33, 156–157, 287, 331–332




Not in Education, Employment or Training (NEETS) 170, 323


NPR. See National Population Registry


NRC. See National Registry of Citizens


NRGIPA. See Network of Researchers on Genocide and Indigenous Politics in Argentina


Ntambag Brothers 321


nudging 557


Nyamnjoh, Francis 404, 548–549


Nyerere, Julius 10–11, 609–611, 617–618, 619
t


NYP. See National Youth Policy


Obama, Barack 130–131, 141, 525–526


objectification 344


ocean ecology 104


Oceania 52n.2


Ochieng, James 10


OECD. See Organisation for Economic Cooperation and Development



Olodum (musical group) 252


Omi, Michael 243, 247



On the Postcolony (Mbembe) 319


ontology 67
axiology related to 105–106


emancipatory 548–549


epistemology related to 366–367


history of 374–375


ontological insecurity 11, 373–379, 383–384


ontological relationality 100


ontological security 383, 387–390, 393–395


ontological well-being 
373–381



of relationality 100–103, 105


from surveys 379–381




open identity 412–415


operational definitions 186–196


oppression
during apartheid 380–381


from colonialism 12, 477


for Freire 576–577


political consciousness in 66


power related to 12–13


research on 143


silencing 278–280


in South Africa 9–10, 487




order-chaos 387


the ordinary 384–387


Ordinary Least Squares (OLS) modeling 378–379


Organisation for Economic Cooperation and Development (OECD) 596–597



Orientalism (Said) 347–349



Oshombhob Kotha (Tagore) 210


O’Sullivan, Emer 209–210



The Other Path (De Soto) 306


Othman, Abrahman Faki 423, 430


overall quality of life 41–47


Pacheco de Oliveira, João 447–448


Paine, Thomas 595–596


Palacios, Victor 280–281


PAR. See participatory action research


paradox, of history 34


parents 362–363


participatory action research (PAR) 555–556, 563


patriarchy 459–460


peace education 576


peace studies 170–171


pedagogy 366, 413–414, 460, 578



Pedagogy of the Oppressed (Freire) 576–577


Peller, Gary 246


PENA. See Popular Education Network of Australia


People’s Republic of China. See China


Pérez Esquivel, Adolfo 451


Personal Well-being Index (PWI) 378–379


personhood 8–9
in agency webs 112–114


in contemporary Indigenous Amazonia 
109–119



in identity 110–111


in Indigenous adolescents 113–115


relational 110–113, 118


in sociology 118




personhood (Rangatahi) 
97–107



perspectives
biographical perspective 61–62


culturalist perspective 61–62


Eurocentric views 63–64, 86, 98


from Global South 358–364


hegemony for 79


intersectional 143–144


political 58


from Southeast Asia 
329–330



youth 
343–355





Peru 
305–312



PET. See Tutorial Education Program


Philippines 64
adulthood in 15


colonialism for 
169–183



government in 176–178


Indonesia compared to 330, 332–337


youth in 9–10




philosophy
African 81, 454


Eurocentric views in 101


from Greece 24


of Mbembe 64


sociophilosophy 118




physical insecurity 390–391


Piaget, Jean 578


Pidgin English 361, 364


PIs. See Principal Investigators


Pita, María Victoria 452


Pityana, Barney 250, 492–493, 495


Plotz, Judith 208–209, 211–212


poetry 227–229


police 138–139, 192, 227–235


policy
for climate change 524, 534n.1


in colonialism 473–474


for developing countries 295


discrimination in 147


for diversity 429


for Fanon 599


by IMF 530


intersectionality of 410–413


interventions and 13–16


labor 146


NEETS as 323


NYP 461


for Sustainable Development Goals 596


for urban development 145


by World Bank 530


youth 243




political activism 
123–139



political agendas 45


political consciousness 66, 126


political economies 144–147, 149–150


political elites 13


political perspectives 58


political struggle 136


politics
of belonging 260–262


Black political solidarity 245


of BLMM 9


in Cameroon 345


of child labor 307–312


during colonialism 376–377


culture and 59–60


of decolonization 29, 539


in dictatorships 58


of disability 87


of employment relations 295


of Enlightenment 28


of epistemology 5


ethical values compared to 261


geopolitics 77, 89, 97, 384


of Global South 26–28


identity in 154, 390


internal 104


in intersectionality 13, 20–21


interventions in 531–532


justice-oriented 4


of language 80, 165


leadership in 391, 508


marginalization in 394


Marxism in 60


necropolitics 64, 
447–455



of neoliberalism 520


NRGIPA 450–451


of precarity 47–48


of research 545


in revolution 510–511


of socialist movements 65


of solidarity 322, 513


of UN 26–27


in US 375


of youth 8





The Politics of Belonging (Yuval-Davis) 260


polylanguaging 365–366


popular culture 259


Popular Education Network of Australia (PENA) 577


population 36
f


Portuguese 362–366


post-apartheid violence 191–197


postcolonialism. See also decolonization
culture in 56–57


decolonization in 78–79


diasporic connections in 66


in globalization 65–66


nationalism in 58


research in 354–355


scholarship on 10


social contract in 
591–603



and youth 
203–215



youth culture in 235–239


youth life writing in 
227–239





poverty
and Black youth 158–159


in Brazil 413–414


disability related to 87


economic hustling and 425–426


experience of 158


in Global South 27–28, 290


for ILO 529–530


in India 227–235


in Latin America 33, 274–277


for Marx 23–24


NNATs related to 309


normalization of 160


technology related to 35–38





The Poverty of Philosophy (Marx) 23–24


power
in Africa 507


age related to 59–60, 127


of analysis 415


analytical 15


arbitrary 207


Black Power movements 131–132


of colonialism 311


coloniality of 220–224


after decolonization 26–30


history of 347–348


inclusion and 543
t


marginalization related to 164–165


in modernity 346


oppression related to 12–13


organization of 155


of religion 179


resistance to 475–476


from slavery 23–24


of symbolic violence 407


youth empowerment 
575–588





practical consciousness 374


practice, communities of 615–618


praxis 416, 428–430


precarity
in Africa 48


context of 83–88


gender and 82–83


Global North and 299–300


in Global South 
287–300



for homogeneous generations 334–337


hustling related to 51


of identity 478


politics of 47–48


precarious agents 317–323


in scholarship 613–615


in urban Cameroon 
315–324



violence related to 48


for youth 10–11




precolonial Africa 489–493


primary ontological insecurity 374


Principal Investigators (PIs) 542–543


problem-based declarative statements 565–567


problem-based learning 579


problem formulation 581, 581
t


project-based learning 579



Project Method (Kilpatrick) 579


prosperity 
487–502



protagonism 
457–469




Protest and Public Violence Monitor
 531


prototyping 583, 583
b, 584
t


provincializing 80–81, 235–239



Provincializing Europe (Chakrabarty) 235


psychology
American 67


of COVID-19 617–618


of economics 438–440


of hustling 426–429


internalization 273–274


ontological insecurity in 383–384


of racial discrimination 380


of religion 427


sociology compared to 404–405


of violence 188


of youth development 410–411




puberty 112


publications 60–62, 80, 173–174


public interventions 61–62


PWI. See Personal Well-being Index


qualitative data 191–192


qualitative research 554


qualitative studies 157–158


quality of life 41–47


Quijano, Anibal 171, 217–218, 616


race. See also specific topics
for Black people 522


nationalism related to 262–267


racial domination 130


scholarship on 124–125


social class and 159


in South Africa 
373–381



studies on 137


whiteness 128





The Racial Contract (Mills) 592


racial discrimination 378–379



Racial Formation in the United States (Omi/Winant) 243, 247


racial histories 161–162


racial identity 522


racialization 
217–224
, 244, 246


racism
anti-black 129


against Black women 280


during colonialism 261–262


against developing countries 247


in education 189–196


global 127–137


internalization of 273–274


in nationalism 247


in religion 246


in South Africa 247–252


and Universal Declaration of Human Rights 272–273




racist speech 272–279


radical constructivism 578


radical democratic humanists 575–577


Ralph, Michael 170


Ramaphosa, compared to. 527


Ramos, Alcida 447–448


Ramos, Fidel 172


Ramphele, Mamphela 251, 379–380


Rangatahi (personhood) 
97–107



rap music 364



The Real Hip Hop (Morgan) 133–134


reciprocity 441


recognition 47–48


reconstruction, in South Africa 501–502, 599


reconstruction theology 489, 499–502


redistribution 47–48


reflexive sociology 435–436, 533–534



Reflexive Sociology (Wacquant) 435


refugees 219. See also migration


regional solidarity 66


reification 347–349


reimagination
of intersectionality 
153–165



of youth 50–52




relationality
intergenerational 102–103


ontological 100


ontology of 100–103, 105




relational personhood 110–113, 118


religion. See also specific religions
in Africa 489–498


age related to 487–491, 488
t


citizenship and 466


faith in 180


habitus 438


power of 179


psychology of 427


racism in 246


theology 
487–502



violence related to 203, 466


for women 476




‘Remembering Robi’ (Sen, S.) 207–208


repertoire characteristics 361–366


representations
fluidities of 345


of Global South 13–16


Hall on 521–530


reification of 347–349


SRT 344–346


of youth 
519–534





research 
539–550
. See also specific topics


‘Research as freedom’ (Swartz/Nyamnjoh) 548–549


resilience approaches 400, 415–416


resistance
agency and 473


collective 
473–481



in Global South 348–351


to power 475–476


symbolic 49


theologies of 
487–502



to violence 476




resources
for activism 414


for consumer goods 57


external 403–404


linguistic 164, 365


local 82–83




responsibility, for change 611–612, 619
t


revaluing, of knowledge 80–81


revolution 194
for culture 508


in Global South 508


Maoism 477–480


politics in 510–511


solidarity in 511




Rhodes, Cecil John 255


#Rhodes Must Fall 186, 243, 255



The Rights of Man (Paine) 595–596


risk behavior 560–571


Rizal, José 170–171, 173–182, 616


Roberts, Gilbert 617–621


Romantic child theory 203–204, 207–215


Rongomaiwāhine 
97–107



rootedness 265–268


Rousseau, Jean-Jacques 209–211, 597. See also social contract


Roy, Arundhati 256


Roy, Jagadananda 203


Roychoudhury, Malay 227–239, 616


Roychoudhury, Sabarna 230


Roychoudhury, Samir 230–231


Rubusana, Walter 248


rural-urban divide 146–148


rural youth 145–150, 
433–443



Sadat, Anwar 505


Said, Edward 10, 347–349, 447–448, 546, 616


SALs. See small area layers


Santos, Boaventura de Sousa 3–4, 357, 608–609


SASAS. See South African Social Attitudes Survey


SCAF. See Supreme Council of the Armed Forces


Scheduled Tribes 473, 477


scholarship
in Africa 10


contextually congruent approaches in 47–52


demographics of 613
t


education and 
203–215



for Fanon 608–609, 616


feminism in 155


globalization of 
55–68
, 544–545


in Global North 13, 170, 235–236, 546–547, 547
f, 613


Global South related to 3–8, 29–30, 181–182, 542–548


on Indigenous population 105


institutional influences in 61


intersectional perspectives in 143–144


in Latin America 448–449, 544, 616


on Māori culture 98–99


on navigational capacities 402
f, 404


on pedagogy 366


on postcolonialism 10


precarity in 613–615


publications in 60–61


on race 124–125


slang in 362–363


Southern Charter concept for 
607–621



on violence 9–10


on youth 
33–52





school desegregation 131–134


schooling. See education


School to Work Transition Surveys (SWTS) 298


Schumpeter, Joseph 527–528


science 246–247, 553


scientific dependency 79, 547


second-class citizenship 147–149


security 
383–395



segregation 79–80, 128–129, 131–134, 477


Segundo, Juan Luis 494


the self 229–239


self-actualization 506–508


self-authorship 428–429


self-determination 505


self-determining engagement 463–465


self-doubt 104, 426–429


self-esteem 273


self-identification 84, 100


self-management 404–408


self-reliance 609–611, 619
t


self-reliant development 250–254


self-representation 67, 530–534


Sen, Amartya 156–157, 227, 354, 403


Sen, Satadru 207–208


Senegal 170


Senghor, Léopold 244


sensationalism 58


SER. See Standard Employment Relationship


sexual harassment 424–425


sexuality 350–354


Shavit, Zohar 209–210



Shishu (Tagore) 204, 208, 212–214



Shishu Bholanath (Tagore) 204, 208, 212–214


Sibusiso, Barnabas 528–529


Sierra Leone 316, 540–544


Sila, René 275–276


silence 
473–481



silencing 278–280


Singapore 330–331


Sinha, Srikrishna 233


Sklodowska, Elzbieta 237


slang 360–363


slavery 21–22
in colonialism 175, 491–498


direct 21–22


for industrial development 23


power from 23–24




small area layers (SALs) 377


Smith, Christian 404


SNIs. See Social Network Interviews


Sobukwe, Robert 249, 255


social capital 438–442, 556


social categories 59


social change
in India 
343–355
, 592


from modernity 337–338


strategies for 568–570


for youth 335–338




social class 148–150, 159, 236


social compacting 593, 597–598


social conditions 15–16


social context 567–568


social contract 14, 
591–603



social criticism 364


social democracy 27, 473


social differentiation 360


social domains 361–366


social embodiment 86–87


social emotions 512


social exclusion 61–62, 
153–165



social generations 61


social identity 142–143


social inequality 62


social infrastructure 320–323


social injustice 123, 176–177


socialist movements 65


socialization 114–118


social justice. See also justice
approaches for 123–124


during COVID-19 615


history of 130–131


research for 
539–550



for South African Black Consciousness 4


against territorial segregation 62




social mediators 511–513


social network analysis 555


Social Network Interviews (SNIs) 
553–572



social norms 566–567


social phenomena 505


social practices 3–4


social protection 38–41, 42
f


Social Representations Theory (SRT) 344–346


social rights 155–156


social science studies 60, 67, 82


social status 60–61


social support 83


social systems 145


social utopias 509


social welfare 
305–312



society
fluid modernities in 11


knowledge related to 4


modernity and 15–16


political economies of 144–145


social practices 3


spatial features of 156


youth and 3




sociocosmology 111


socioeconomic contexts 57, 65


sociolinguistics 357–358


sociology
in Brazil 81–82


capital in 406–410


of Catholicism 178–182


childhood in 306


cognitive 376


of generations 
329–338



of Global South 81


of hustling 47–50


personhood in 118


psychology compared to 404–405


reflexive 435–436


Southern theory in 82


studies for 436–441


violence in 188


Weber for 24


of youth 329–330




Sociology of Youth Research Committee 63–64


sociophilosophy 118


Soga, John Henderson 248


Soga, Tiyo 247–248


solidarity 322, 412–415
enlightened 509–512


in marginalization 413


politics of 322, 513


in revolution 511


self-reliance and 609–611, 619
t



ubuntu
 501–502




solutions 582–584, 584
t, 585
b


Soto, H. De 306


South Africa 9, 540–543
activism in 254–256, 531


Africa compared to 297, 358–359, 548


apartheid in 126–127, 526


Biko and 602


Black Consciousness in 250–254


Black theology in 493–502


Black youth in 123, 191–196


Brazil compared to 83, 253–254


community in 491


data from 377–381


decolonization of 315


employment in 170


and the Global South 253


higher education in 189–196


history of 267–268, 561–562


HIV/AIDS in 83


India compared to 46


language in 182n.2


ontological insecurity in 376–379


oppression in 9–10, 487


post-apartheid for 191–197, 498–502


race in 
373–381



racism in 247–252


recession in 524


reconstruction in 501–502, 599


social exclusion in 
153–165



South African Black Consciousness 4


students in 
185–197
, 411



ubuntu in 490


UCT in 189–193


youth in 11




South African Social Attitudes Survey (SASAS) 374, 377–381


South Commission 609–616


Southeast Asia 
329–330
. See also specific topics



South-Eastern Bantu (Soga, J. H.) 248


Southern Charter concept 
607–621



Southern theory 
77–89



Southern youth 82–89


South Korea 64, 330


Soweto student uprising 189, 191, 526


Spain 172, 174–175, 246, 335–336


Spanish publications 62


Spengler, Oswald 227–228, 232–233


Spivak, Gayatri 349


SRT. See Social Representations Theory


stagnation 322


Standard Employment Relationship (SER) 287–294, 296–297


standard of living 45



Stark Electric Jesus (Roychoudhury, M.) 227, 230–231


state interventions 64–65


state-sanctioned violence 125–126, 134–139


Stein, Joel 601


stereotypes
of Asia 347–348


of Filipinos 170–171, 173–182


gender 141


of generations 330–331


homogeneity related to 349


for identity 169–170


of Indigenous populations 48, 113


of migrants 148–150


in publications 173–174


of waithood 181–182


of youth 58–59, 599–601




Steve Biko Foundation 252, 254



Street Corner Society (Whyte) 170


structural barriers, for youth employment 296–299


structural marginalization 142–143


Stubbs, Aelred 245


students
activism by 384–389, 394, 411


in Africa 540–541


apartheid ad 189–196


development process for 580–588


education models for 585–587, 586
t


first generation 
419–430



in higher education 561–571


identity of 394–395


prototyping for 583, 583
b, 584
t


solutions for 582–584, 584
t, 585
b


in South Africa 
185–197
, 411


Soweto student uprising 189, 191, 526


trialogues for 582, 582
b


university 386–391, 394




studies. See also specific topics
in Africa 13–14


African youth 56–62


Asian youth 63–66


Black people in 561–563


Caribbean youth 65–67


ethnic 447–450, 454


ethnographic 182n.1


Eurocentric views in 223–224


globalization of 
607–621



in Global North 365–366


HIV/AIDS in 560–561


interviews for 474


Latin America 118


Latin America youth 60–65



Moral Eyes study 541–542, 546–549


peace 170–171


qualitative 157–158


on race 137


social science 60


for sociology 436–441


on subcultures 49–50





Studying While Black (study) 561–563


subcultures 49–50, 61, 66


subject-citizen 458


subordination 611–612, 619
t


sub-Saharan Africa 
419–430



success
concepts of 
433–443



strategies 561–570




Sudan 315–316


suppression, from trauma 509–512


Supreme Council of the Armed Forces (SCAF) 509–510


Sur, Tarun 231


surveys
ontology from 379–381


SASAS 374, 377–381


SWTS 298


World Values Survey 487–488, 488
t


youth 60–61




sustainability discourse 175–177


Sustainable Development Goals 596


Swartz, Sharlene 170, 468, 548–549


SWTS. See School to Work Transition Surveys


symbolic capital 406–407, 440–441, 556


symbolic resistance 49


symbolic violence 407, 411


systemic change 568–570


Tagore, Rabindranath 
203–215
, 616


Taiwan 330–331



tambay
 
169–183



Tangata Whenua 100–103


Tanner, Jeremy 246


Tanzania 423–424


Taylor, Charles 534n.2


technology
communication 346


digital 115


globalization of 526


ICT 20, 26–30


poverty related to 35–38


youth DARA 
271–282






Teenage Tata (study) 558–560


Temer, Michel 525–526


terminology 139n.1


territorial segregation 62


Thailand 8


Al-Thani, Amir Sheikh Tamim bin Hamad 525–526


theater approaches 423


theology 
487–502
, 577


theoretical frameworks 61, 154–164, 170–171, 173–182



Theory from the South (Comaroff, John/Comaroff, Jean) 608


Third Diaspora theory 274–275


Thunberg, Greta 519


Till, Mamie 131


Tille, Loukina 519


Tlhagale, Buti 493


Torres, A. 333



Toward a New Social Contract (World Bank) 592–593


toxic masculinity 322–323


trade 23


tradition 61, 65–66, 238, 593


training 170, 323


transcultural knowers 557–558


translanguaging 365–366


trauma 509–514, 562



Traveling Theory (Said) 546


trialogues 
575–588



Trotter, William Monroe 247


Tunisia 315


Tutorial Education Program (PET) 116


2011 uprising. See Arab Spring



ubuntu/botho
 490–491, 494, 497, 501–502


Ubuntu translanguaging 366


UCT. See University of Cape Town


Uganda 519


UK. See United Kingdom


UN. See United Nations


uncertainty, for youth 160


unchecked common sense 5


under-employment 57


unemployment
data on 38–41, 297


education related to 157–158


in Europe 10–11


for ILO 601


insecurity from 392–393


for youth 530–533




unenlightened social contract 594–598



Unequal Childhoods (Lareau) 143


UNHCR. See United Nations High Commission for Refugees


United Kingdom (UK)
colonialism for 347


India compared to 353


New Zealand for 101


subcultures in 66


US compared to 222, 521




United Nations (UN)
Africa and 350–351


HDI 41–44, 45
f


human security and 395n.1


politics of 26–27


reputation of 295


Universal Declaration of Human Rights 272–273, 413


youth and 60, 524–526




United Nations High Commission for Refugees (UNHCR) 219–220, 222


United States (US). See also Global North; specific topicsAfrica compared to 267


Black Power movements in 131–132


Black youth activism in 128–137, 130–139


citizenship in 136


discrimination in 142–144


Europe compared to 6–7


ghettoization in 128–129


government 450


homicide in 37


immigration in 137


liberal tradition in 593


migration for 266


politics in 375


racial identity in 243, 265–266


segregation in 131


Spain for 172, 335–336


UK compared to 222, 521


World War Two for 126




universal basic income 40–41


Universal Declaration of Human Rights 272–273, 413


universality
false universals 288–299


lived realities compared to 239


of pretensions 80–81


segregation compared to 79–80


of theories 80




University of Cape Town (UCT) 189–193, 376–379


University of Santo Tomas 179


university students 386–391, 394


unvalued spaces 543–545


Upadhyay, Subarna 231


urban development 145–147


urban India 
457–469



urbanization 288–294, 296


urban youth 
315–324
, 360–366


Uruguay 35–36


US. See United States


vandals 58–59, 316–317


Van Gogh, Vincent 232–233


Vara, Ana Marie 336–337


Venezuela 
383–395



victimhood 405


Vietnam War 130, 135–136


Vigh, Hendrik 401, 405, 407–408


Villa-Vicencio, Charles 500


violation 187–188


violence. See also epistemicide; necropolitics
in activism 
185–197



class and 234


of colonialism 22, 212


concepts of 188–189


crime related to 37–41


in democracy 51


dispossession related to 86


existential 196–197


for Fanon 195–196


by government 388–389


in guarimbas
 386–389, 391, 393–394, 395n.2


historical 
169–183



history of 455


from homicide 38
f


institutional 10


for Mbembe 453–454


operational definitions of 186–196


police 138–139, 192


post-apartheid 191–197


precarity related to 48


psychology of 188


religion related to 203, 466


resistance to 476


scholarship on 9–10


standard of living related to 45


state-sanctioned 125–126, 134–139


subcultures related to 61


symbolic 407, 411


in World War One 331


youth and 9–10, 315–317, 513


from youth bulge 35




Vishwanathan, Gauri 205–206


Von Glaserfeld, Ernest 578



A Voz das Comunidades (Sila) 275–276


Wacquant, Lois 435. See also reflexive sociology


waithood
in Africa 170


for African youth 388


stereotypes of 181–182


for youth 48–49




Wallerstein, Immanuel 616


war 46–47, 83. See also specific wars



Wari’ people 111


wa Thiong’o, Ngũgĩ 204–205, 252, 255


wealth 35–38


Weber, Max 24–25


WEF. See World Economic Forum


well-being
discrimination and 378–381


ontological 
373–381



PWI 378–379




West, Cornel 247


Western Europe 6


Western values 352–354


WFCL. See worst forms of child labor


Whakapapa 101–104



What is a Person? (Smith) 404


White, Ben 436


White people
Australia for 220


colonialism for 221


community for 252–253


education for 159


in Global North 219


labor for 224


whiteness 128–129




Whyte, Martin King 147


Whyte, William Foote 170


Williams, Patricia 253


Willis, Paul 170


Wilmore, Gayraud 494–495


Winant, Howard 243, 247


women
Black 135, 142–144


in Global South 84


in Indonesia 335


religion for 476


roles of 345


Scheduled Tribes for 473, 477


sexual harassment for 424–425




work 305–308. See also employment
social welfare compared to 310–312


working children 307–310


for youth 463, 468




workaround strategies 411–412


World Bank 62, 363, 523, 525, 530, 592–593


World Council of Churches 499–500


World Economic Forum (WEF) 519


World Values Survey 487–488, 488
t


World War One 331


World War Two
Global North after 292–293


Global South after 19–25, 30


for Japan 63, 335–336


SER after 289


for US 126




World Youth Day 488


worst forms of child labor (WFCL) 309



The Wretched of the Earth (Fanon) 195–196, 616


writing 
227–239



Xhosa culture 85


YCW. See Young Christian Workers


YES program. See Youth Entrepreneurship for the South program



Yine people 109–113. See also Amazonia


Young Christian Workers (YCW) 310


young Mapuche
 
447–455



youth. See also specific topics
activism 130–139, 139n.2


Adivasi 
473–481



in Africa 
217–224
, 317–323


African youth studies 56–62


Amazonian 8–9


ambiguity 58–59


in Argentina 
447–455



Asian youth studies 63–66


aspirations for 5–6, 408–412


in Brazil 14


bulge 35


Caribbean youth studies 65–67


as change agents 524–527


characteristics of 6


citizenship 458–461


collective agency 461–464


concepts of 15–16


culture 235–239


DARA 
271–282



demographics of 35–37


development of 410–411


disability and 82–83, 86–89


discrimination for 160–161


education of 39
f


Egyptian 
505–514



elitism for 393


emancipation 
487–502



employment 
287–300



empowerment 
575–588



enlightenment 508–511


Eurocentric views of 63–64


experience 64–65


faith for 501–502


Filipino 174–182


fluid multilingual practices with 
357–369



gangs 83–84


generalisations for 51


globalization for 337–338


Global North related to 41–42, 399


grammar of 61


imaginative subjectivities of 
315–324



imperial underbelly for 5


indigenism and 450–454


injustice for 13–14


as innovative agents 52


in Kenya 49


knowledge of 3–8


in Latin America 462


Latin America youth studies 60–65


leadership for 467


life writing 
227–239



lived realities of 8–14, 386–389


materialism for 84


meaning of 56


media 57


migrant 
141–150



military for 125–126


for minorities 46–47


modernity for 50


motivation for 567–569


multiple youths 384–387


narratives 423–429


nationalism for 203


navigational capacities for 
399–417



nihilistic radicalism for 254–256


NNATs 307–308, 310–312


perspectives 
343–355



phenomena 63


in Philippines 9–10


poetry for 227–229


policy 243


politics of 8


population of 36
f


postcolonialism for 
203–215



precarity for 10–11


protagonism 
457–469



reimagination of 50–52


representations of 
519–534



risk behavior 560–571


rural 145–150, 
433–443



scholarship on 
33–52



self-determining engagement with 463–465


self-representation for 530–534


slang for 360–361


social categories for 59


social change for 335–338


social contract for 
591–602



social status for 60–61


for society 3


sociology of 329–330


in South Africa 11


Southern 82–89


stereotypes of 58–59, 599–601


surveys 60–61


symbolic resistance by 49


for UN 60, 524–526


uncertainty for 160


unemployment for 530–533


urban 
315–324
, 360–366


violence and 9–10, 315–317, 513


waithood for 48–49


work for 463, 468


World Youth Day 488


youth-centered methodologies 422–428


in Zimbabwe 529




Youth Entrepreneurship for the South (YES) program 528–529


Youth for Unity and Voluntary Action (YUVA) 458, 463–468


youth studies. See specific topics


YUVA. See Youth for Unity and Voluntary Action


Yuval-Davis, Nira 260, 263–264


Zanzibar 
419–430




Zemnk’ Inkomo Magwalandini (Rubusana) 248


zero-sum approaches 80


Zimbabwe 315, 529, 609–611


Zuma, Jacob 52




OEBPS/images/oxfordhb-9780190930028-e-49-table-2.jpg
WHO CAN CONTRIBUTE MEANINGFULLY TO THE TOPIC?

Young fatherhood Youth risk behavior Success in higher
education
Stage 1 ® Male family members * Male family members ® A person from
Select (e.q., father, grandfather, (e.q., father, grandfather, your hometown who
appropriate uncle, brother, cousin) uncle, brother, cousin) never went to
people to ® Male Friends * Male Friends university
interview, ® Female Friends * Female Friends ® Astudent like you
according to ® Female family members e Female family members e A student you
the topic being (e.g., mother, (e.g. mother, consider more/less
researched grandmother, aunt, grandmother, aunt, privileged than you
[Specific sister, cousin) sister, cousin) ® A teacher from your
conceptual  Current romantic © Current romantic previous school
influence: social ~ partner partner ® A person in university
network ® Former romantic * Former romantic leadership
analysis; partner partner ® Arecent graduate
participatory © Family members of © Family members of ® A person working in
action research] mother of child current romantic student support
e Former/current teacher partner services
© Community or youth ® Former/current teacher e A student who
leader * Community or youth dropped out of
leader university

® A person who helped
you get to varsity

® A person who has
helped you this past
year A family member
who has been to
university






OEBPS/images/oxfordhb-9780190930028-e-49-table-1.jpg
Young fathers

Youth sexual risk taking

Struggles and strategies for

student success
Aimsofthe 1) To understand how 1) To understand the 1) To understand the social
study young men living in value that young factors that aid or hinder
poverty, and those people associate with students' success;
involved with them, lovelife (a youth- 2) How race, class, and gender
experience focused HIV impact on students’
fatherhood; prevention initiative perceptions and experiences
2) To understand the in South Africa); of success;
factors that help or 2) The factors that 3) How students use personal
hinder young men's impact their life and social agency to create
engagement in the choices; opportunities and success.
parenting of their 3) Young people's
children. engagement with risk.
Study 27 young men who 61 youth aged between 80 first-year students enrolled
participants ~ were aged between 18 and 23 who were in university
14 and 20 at the time involved in a lovelife
they first became program.
fathers
Mainstudy  Teenage Tata (Swartz Evaluating the value that Studying While Black (Swartz
output and Bhana, 2009) young people attachto et al.,, 2018)

lovelife and investigating
factors impacting the
life choices and risk
tolerance of youth
(Peltzer et al., 2012).






OEBPS/images/oxfordhb-9780190930028-e-49-table-4.jpg
WHAT DO PEOPLE BELIEVE ABOUT THIS SUBJECT?

Young fatherhood

Youth risk behavior

Success in higher
education

Stage 3 1. Do you remember how 1.
Discuss you responded when
community | told you that | was
attitudes and going to be a father?

social norms What did you say at 2.
on the topic the time? What did you
[Specific think at the time?
conceptual 2. What advice did you
influence: give me at the time?
habitus]

What behaviors pose a
risk to our community?
To young people in our
community?

What is it about South
Africa that pushes
young people to take
risks with their health
and safety?

1. Why is it important for
young South Africans
to succeed at
university?

2. In your opinion, what
are some of the
struggles facing
university students in
South Africa, and what
are some of the reasons
for these struggles?






OEBPS/images/oxfordhb-9780190930028-e-49-table-3.jpg
WHAT IS THE PROBLEM?

Young fatherhood

Youth risk behavior

Success in higher
education

Stage 2

Introduce the topic for
discussion through

a problem-based
declarative statement
[Specific conceptual
influence: emancipatory
research]

Young fathers are
frequently accused of

not participating in the
upbringing of their
children. This research
study aims to find out why
this might be so and what
can be done to help them
stay in touch.

Young people living in
townships have high rates of
HIV/AIDS and STIs, experience
early and unplanned parenting
and experience high levels of
violence. This research study
aims to find out how young
people can better protect
themselves from these risks.

Many students struggle
to both enroll at and
successfully complete
university. This research
study aims to find out
why this is so and what
could be done about it.






OEBPS/images/oxfordhb-9780190930028-e-3-table-1.jpg
Rank Country Gini Coefficient Rank  Country Gini Coefficie
1 South Africa 630 84  Solomon Islands 371
2 Namibia 591 85  Kiribati 370
3 Suriname 576 86  Mauritius 368
4 Zambia 571 87 Yemen,Rep. 367
5 Sao Tome and Principe 563 88 Fij 367
6 Central African Republic 562 89 Thailand 364
7 Eswatini 546 90 laoPDR 364
8 Mozambique 540 91  Georgia 364
9 Bral 539 92 Serbia 362
10 Belize 533 93 Romania 360
1 Botswana 533 94 ltaly 359
12 Honduras 521 95  Gambia,The 359
13 Angola 513 96 Syrian Arab Republic 358
14 St luca 512 97  Sieraleone 357
15 Guinea-Bissau 507 98 Vietnam 357
16 Colombia 504 99 latvia 356
17 Panama 492 100 Liberia 353
18 Congo, Rep. 489 101  Uzbekistan 353
19 Guatemala 483 102 Burkina Faso 353
20 CostaRica 480 103 Ethiopia 350
21 Benin 478 104 Luxembourg 349
22 Venezuela 469 105  United Kingdom 348
23 Seychelles 468 106 Spain 347
24 Cameroon 466 107 Australia 344
25 South Sudan 463 108 Armenia 344
26 Nicaragua 462 109 Greece 344
27 Paraguay 462 110 Niger 343
28 Jamaica 455 1 Sudan 342
29 Mexico 454 112 North Macedonia 342
30 Ecuador 454 N3 Tajikistan 340
31 Comoros 453 114 Canada 338
32 Lesotho 49 m5  Portugal 338
33 Malawi 447 16 Jordan 37
34 Guyana 446 17 WestBankand Gaza 37
35 Chile 444 18 Guinea 337
36 Philippines 444 19 Pakistan 35
37 Zimbabwe 443 120 Albania 332
38 Dominican Republic 437 pvil Mali 330
39 Rwanda 437 122 Bosniaand Herzegovina 330
40 Ghana 435 123 Japan 329
41 Chad 433 124 lreland 328
42 Togo 431 125 Nepal 328
43 Nigeria 430 126 Tunisia 328
44 Uganda 428 127 Switzerland 327





OEBPS/images/oxfordhb-9780190930028-graphic-020.jpg





OEBPS/images/oxfordhb-9780190930028-e-46-table-1.jpg
Indonesia 100 Italy 18
Egypt 96 Bulgaria 16
Nigeria 98 Ukraine 16
Bangladesh 87 Australia 15
Philippines 87 Croatia 15
Iran 76 Switzerland 1
Turkey 76 Uruguay 1
Pakistan 74 Great Britain 10
South Africa 62 Norway 9
Brazil 59 Finland 8
Georgia 59 Lithuania 8
Mexico 56 Sweden 8
India 53 Russia 7
Dominican Republic 52 Spain 7
United States 47 Germany 6
Azerbaijan 38 France 5
Poland 38 aiwan 4
Argentina 35 Estonia 2
Serbia 28 China 1
South Korea 22 apan 0
Canada 21

Source: Lippman and Mcintosh, (2010), Original analysis from World Values
Survey 1999-2001.





OEBPS/images/oxfordhb-9780190930028-e-3-table-1a.jpg
Peru

Madagascar

Cabo Verde

Bolivia

Congo, Dem. Rep.
Turkey

Papua New Guinea
Djibouti

Cote d'lvoire
United States
Argentina

Haiti

Malaysia

Iran, Islamic Rep.
Turkmenistan
Kenya

Tanzania

Bulgaria

Trinidad and Tobago
Senegal
Micronesia, Fed. Sts.
SriLanka

Uruguay

Morocco

Tuvalu

Indonesia

Israel

Montenegro
Samoa

El Salvador
Burundi

China

Gabon

India

Vanuatu

Tonga

Russian Federation
Bhutan

Lithuania

428
426
424
422
421
419
419
416
415
414
414
414
410
408
408
408
405
404
403
403
40.1
398
397
395
39.1
390
390
390
387
386
386
385
380
378
376
376
375
37.4
373

128
129
130
13
132
133
134
135
136
137
138
139
140
M
142
143
144
145
146
147
148
149
150
151
152
153
154
155
156
157
158
159
160
161
162
163
164
165

Mongolia
Mauritania
United Arab Emirates
Bangladesh
Germany
Lebanon

Korea, Rep
France

Egypt, Arab Rep.
Cyprus
Maldives
Myanmar
Hungary
Estonia

Croatia

Austria

Poland

Iraq

Malta

Kosovo

Sweden
Denmark
Timor-Leste
Netherlands
Kyrgyz Republic
Algeria
Kazakhstan
Finland
Belgium
Norway

Iceland
Azerbaijan
Ukraine
Moldova
Slovak Republic
Belarus

Czech Republic
Slovenia

327
326
325
324
319
318
316
316
315
314
313
307
306
304
304
297
297
295
292
290
288
287
287
285
277
276
275
274
274
270
268
266
26.1
257
252
252
249
242






OEBPS/images/oxfordhb-9780190930028-graphic-018.jpg





OEBPS/images/oxfordhb-9780190930028-graphic-017.jpg





OEBPS/images/oxfordhb-9780190930028-graphic-019.jpg





OEBPS/images/oxfordhb-9780190930028-graphic-014.gif
Select appropriate people to interview, according to the topic
being rescarched

Introduce the topic for discussion through a problem-based
declarative statement

2 Introduce

ENVTREMIN Diccuss community attitudes and social norms on the topic

Evaluate social contexts, and the role of institutions and.

L KRS SN i icology in possibilites for change

of Social

Network
Interviewing

Tnvite critique of current behaviour to motivate towards
Shnviee (NN
Differentiate between individual and collective agency in

LR b inging about change

PRSI Develop strategies for social and systemic change

Enlarge networks to embed possibilites for change





OEBPS/images/oxfordhb-9780190930028-graphic-013.gif
SPEAK OUT
Insist on the space
to produce
Kknowledge

SPEAK UP
Root theory in
SPEAK BACK emancipatory
Stay geographically, [l research
ethically and
theoretically
grounded

NEVER BE
SPOKEN FOR

Find the right
funding





OEBPS/images/oxfordhb-9780190930028-graphic-016.jpg





OEBPS/images/oxfordhb-9780190930028-graphic-015.jpg





OEBPS/images/oxfordhb-9780190930028-graphic-011.gif
0,800 1000
0.700 - 0.799
0.555 - 0.699
0.350 - 0554
Data unavailable

Very high human development
High human development
Medium human Development
Low human Development
Data Unavailable






OEBPS/images/oxfordhb-9780190930028-graphic-012.gif
ASPIRE, dream ANALYSE the
and plan 1?‘?@5 intersecting impact of
possibilities A policies and practices
< !
i . N

ACQUIRE a NAVIGATIONAL " ACHIEVE open
range of identities, solidarity
capitals CAPACITIES and justice
ACT ALONE, self ACT TOGETHER for each

‘manage and
develop agency

others’ good, and develop
collective agency





OEBPS/images/oxfordhb-9780190930028-graphic-012-colour.gif
ASPIRE, dream

ANALYSE the
intersecting impact of
policies and practices

¢
ACQUIRE a NAVIGATIONAL ACHIEVE open
range of identities, solidarity
capitals CAPACITIES and justice
ACT ALONE, self ACT TOGETHER for each
‘manage and others good, and develop

develop agency collective agency





OEBPS/images/cover.jpg
EEEEEEEE

SHARLENE

SWARTZ

— The Oxford Handbook of

GLOBAL SOUTH
YOUTH STUDIES





OEBPS/images/oxfordhb-9780190930028-graphic-010-colour.gif
Europe
89%

South America
59%

Northern Africa
39%

Southern

Eastern
Africa
11%






OEBPS/images/oxfordhb-9780190930028-graphic-009.gif
{

[Emerging and
developing countries
5

Developed
countries

[ Employees I Employers
[0 Own-account workers [l Contributing family workers






OEBPS/images/oxfordhb-9780190930028-graphic-011-colour.gif
0,800 1.000
0.700 - 0.799
0.555 - 0.699
0.350 - 0554
Data unavailable

Very high human development
High human development
Medium human Development
Low human Development
Data Unavailable






OEBPS/images/oxfordhb-9780190930028-graphic-010.gif
Northern America
78%

Europe

89%

Southern

Southern Africa
44%

Western
Africa
9%






OEBPS/images/oxfordhb-9780190930028-graphic-008-colour.gif
Emerging and developing Developed

nw - 100
808 834 847 841
90 90 788
g s g w0
z E
H g 70
z g 60
H £ 615
: E
£ R
£ E
s s 30
. a =
10
0
3 2 a3 2 i T a =z b 2 Z
N T4 s o4 oa ©
z z '
k] £
£ 2
—e— Africa —e— Americas —&— Americas —&— Asia and the Pacific
—e— Arab States —— Asiaand the Pacific

—e— Europe and Central Asia —¢— Developed
—e— Europe and Central Asia —— Emerging and developing






OEBPS/images/oxfordhb-9780190930028-graphic-007.gif
Europe & Central Asia
65%

North America
84%






OEBPS/images/oxfordhb-9780190930028-graphic-009-colour.gif
‘World

Regions

g Formal
Formal £
H = Informal
H
Informal
£ Formal
P 5 Informal
) e £ Foma
BE £ Informal
£ 5 wiomal ]
3 TE Formal
:d
5 2% iformal
2E roma =
i3 2 % romal
22 informal Ee3
& 7 2 mformal
8

100

I Eovployees

Own-account workers

B Exployers

Contributing family worker






OEBPS/images/oxfordhb-9780190930028-graphic-008.gif
Emerging and developing Developed
nw - 100
s 834 87 84l

90
g s g w0
g E
£ [
2 2 60
H H
s 3 50
£ E w
£ S
s s 30
] a4
10
0
3 2 kS b3 k3 & I a B b 3 i
N O O
s z
H El
2 £
*— Africa —4— Americas —— Americas —#— Asia and the Pacific
e Arab States —e— Asiaand the Pacific o Furope and Central Asia —¢— Developed

—e— Europe and Central Asia —#— Emerging and developing






OEBPS/images/oxfordhb-9780190930028-graphic-007-colour.gif
Europe & Central Asia
65%

Middle East & North Af
38%

South Asia
21%





OEBPS/images/oxfordhb-9780190930028-graphic-006.gif
Oceania (excl. Australia &

New Zealand)
8,84

Australia &
New

Zealand
0,97





OEBPS/nav.xhtml






Table of Contents









		Cover



		Halftitle page



		Title Page



		Copyright page



		Contents



		List of Contributors



		Thank You to Our Reviewers



		Introduction



		1. Realigning Theory, Practice, and Justice in Global South Youth Studies



		Introduction



		A Case for Global South Youth Studies



		Theorizing the Lived Realities of Global South Youth



		Southern Representations, Research, Interventions, and Policy



		Concluding Opening Comments



















		Part 1. The South and Southern Youth



		2. Why, When, and How the Global South Became Relevant



		The Global South Emerges with Geopolitical, Economic and Epistemological Changes after World War Two



		Connecting Modernity Unequally—Colonialism, Capitalism and Knowledge



		Decolonized Ideas, ICT, and Capital Relocating Offshore—The Empowerment of the Global South



		Heading South with a Range of Paradoxes



		Conclusion











		3. Youth of the Global South and Why They Are Worth Studying



		Differences Between Youth—Heterogeneity, Binaries and Other Problems



		Exploring Empirical Differences in the Lives of Northern and Southern Youth



		Southern Theory: Making Sense of Difference, Avoiding the Trap of Binaries



		The Hustle in Precarious Places: A Contextually Congruent Approach to Southern Youth



		Dwelling at the North-South Border To Reimagine Youth











		4. Global South Youth Studies, Its Forms and Differences among the South, and between the North and South



		Introduction



		African Youth Studies



		Youth Studies in Latin America



		Youth Studies in Asian Contexts



		Caribbean Youth Studies



		Afterword











		5. Southern Theory and How It Aids in Engaging Southern Youth



		What is Southern theory?



		Doing Southern theory



		Case studies of Southern theory and engagement with Southern youth



		Conclusion



















		Part 2. Southern Perspectives Linking Theoretical Concepts to Contemporary Issues

		Personhood

		6. An Indigenous 



		7. Personhood and Youth-Making in Contemporary Indigenous Amazonia







		Intersectionality

		8. Intersectionality, Black Youth, and Political Activism



		9. An Intersectional Approach to the ‘Mobility Trap’ that Ensnares Migrant Youth in China



		10. Reimagining Intersectionality and Social Exclusion in South Africa







		Violences

		11. Unearthing Historical Violence in the Lives of 



		12. Violences in the South African Student Movement







		De- and Postcoloniality

		13. Tagore’s Vision of Postcolonial Youth Futurities in Education and Literature



		14. Coloniality, Racialization, and Epistemicide in African Youth Mobilities



		15. Youth Life Writing in a Postcolonial World







		Consciousness

		16. From Black Consciousness to Consciousness of Blackness



		17. Home, Belonging, and Africanity in the Film 



		18. Youth Digital Anti-Racism Activism in Brazil and Colombia







		Precarity

		19. Youth Employment, Informality, and Precarity in the Global South



		20. Family, Child Labor, and Social Welfare in Peru



		21. Precarity, Fixers, and New Imaginative Subjectivities of Youth in Urban Cameroon







		Fluid Modernities

		22. A Southeast Asian Perspective on the Role for the Sociology of Generations in Building a Global Youth Studies



		23. Mapping Social Change through Youth Perspectives on Homosexuality in India



		24. Fluid Multilingual Practices among Youth in Cameroon and Mozambique







		Ontological Insecurity

		25. Ontological Well-Being and the Effects of Race in South Africa



		26. Venezuelan Youth and the Routinization of Conflict







		Navigational Capacities

		27. Navigational Capacities for Southern Youth in Adverse Contexts



		28. First Generation Students Navigating Educational Aspirations in Zanzibar and Ghana



		29. Rural Indonesian Youths’ Conceptions of Success







		Collective Agency

		30. Necropolitics and Young 



		31. Youth Protagonism in Urban India



		32. Silence as Collective Resistance among Adivasi Youth in India







		Emancipation

		33. Youth Emancipation and Theologies of Domination, Resistance, Assistance, and Prosperity



		34. The Unfinished Emancipation of Egyptian Youth in the 2011 Uprising











		Part 3. Southern Representations, Research, Interventions, and Policy



		35. Representations of Young People and Neoliberal Developmentalism in the Global South



		Introduction



		Stuart Hall on Representations



		The Global South and Neoliberal Developmentalism



		How Young People Represent Themselves



		What Does All This Mean?











		36. Researching the South on Its Own Terms as a Matter of Justice



		Introduction



		Lessons from the Research Journey



		Imperatives for Conducting Research from the South by the South



		Conclusion











		37. Social Network Interviewing as an Emancipatory Southern Methodological Innovation



		Introduction



		Three Research Studies Through Which Social Network Interviewing Was Developed



		The Eight Stages in a Social Network Interview



		Opportunities and Challenges of Social Network Interviewing



		Conclusion











		38. Freirean Inspired Trialogues to Empower Youth to Solve Local Community Challenges



		Introduction



		A Freirean Active-Learning Constructivism Framework for Youth Education



		Trialogue—A Step-By-Step 15-Week Project Development Process



		Contrasting ‘Banking Education’ Monologue with This Freirean-Inspired Trialogue



		Conclusion











		39. Youth, Social Contracting, and the Postcolony



		The Social Contract



		The Unenlightened Social Contract



		Social Contracts for the Global South



		Youth and Social Contracts



		Conclusion: You’re On Your Own



















		Conclusion

		40. A Southern Charter for a Global Youth Studies to Benefit the World







		Index











Landmarks





		

Cover



		

Title page



		

Table of Contents



		

Start Reading











Pages





		

i



		

ii



		

iii



		

iv



		

v



		

vi



		

vii



		

viii



		

ix



		

x



		

xi



		

xii



		

xiii



		

xiv



		

xv



		

xvi



		

xvii



		

xviii



		

xix



		

xx



		

xxi



		

xxii



		

xxiii



		

xxiv



		

xxv



		

xxvi



		

xxvii



		

xxviii



		

1



		

2



		

3



		

4



		

5



		

6



		

7



		

8



		

9



		

10



		

11



		

12



		

13



		

14



		

15



		

16



		

17



		

18



		

19



		

20



		

21



		

22



		

23



		

24



		

25



		

26



		

27



		

28



		

29



		

30



		

31



		

32



		

33



		

34



		

35



		

36



		

37



		

38



		

39



		

40



		

41



		

42



		

43



		

44



		

45



		

46



		

47



		

48



		

49



		

50



		

51



		

52



		

53



		

54



		

55



		

56



		

57



		

58



		

59



		

60



		

61



		

62



		

63



		

64



		

65



		

66



		

67



		

68



		

69



		

70



		

71



		

72



		

73



		

74



		

75



		

76



		

77



		

78



		

79



		

80



		

81



		

82



		

83



		

84



		

85



		

86



		

87



		

88



		

89



		

90



		

91



		

92



		

93



		

94



		

95



		

96



		

97



		

98



		

99



		

100



		

101



		

102



		

103



		

104



		

105



		

106



		

107



		

108



		

109



		

110



		

111



		

112



		

113



		

114



		

115



		

116



		

117



		

118



		

119



		

120



		

121



		

122



		

123



		

124



		

125



		

126



		

127



		

128



		

129



		

130



		

131



		

132



		

133



		

134



		

135



		

136



		

137



		

138



		

139



		

140



		

141



		

142



		

143



		

144



		

145



		

146



		

147



		

148



		

149



		

150



		

151



		

152



		

153



		

154



		

155



		

156



		

157



		

158



		

159



		

160



		

161



		

162



		

163



		

164



		

165



		

166



		

167



		

168



		

169



		

170



		

171



		

172



		

173



		

174



		

175



		

176



		

177



		

178



		

179



		

180



		

181



		

182



		

183



		

184



		

185



		

186



		

187



		

188



		

189



		

190



		

191



		

192



		

193



		

194



		

195



		

196



		

197



		

198



		

199



		

200



		

201



		

202



		

203



		

204



		

205



		

206



		

207



		

208



		

209



		

210



		

211



		

212



		

213



		

214



		

215



		

216



		

217



		

218



		

219



		

220



		

221



		

222



		

223



		

224



		

225



		

226



		

227



		

228



		

229



		

230



		

231



		

232



		

233



		

234



		

235



		

236



		

237



		

238



		

239



		

240



		

241



		

242



		

243



		

244



		

245



		

246



		

247



		

248



		

249



		

250



		

251



		

252



		

253



		

254



		

255



		

256



		

257



		

258



		

259



		

260



		

261



		

262



		

263



		

264



		

265



		

266



		

267



		

268



		

269



		

270



		

271



		

272



		

273



		

274



		

275



		

276



		

277



		

278



		

279



		

280



		

281



		

282



		

283



		

284



		

285



		

286



		

287



		

288



		

289



		

290



		

291



		

292



		

293



		

294



		

295



		

296



		

297



		

298



		

299



		

300



		

301



		

302



		

303



		

304



		

305



		

306



		

307



		

308



		

309



		

310



		

311



		

312



		

313



		

314



		

315



		

316



		

317



		

318



		

319



		

320



		

321



		

322



		

323



		

324



		

325



		

326



		

327



		

328



		

329



		

330



		

331



		

332



		

333



		

334



		

335



		

336



		

337



		

338



		

339



		

340



		

341



		

342



		

343



		

344



		

345



		

346



		

347



		

348



		

349



		

350



		

351



		

352



		

353



		

354



		

355



		

356



		

357



		

358



		

359



		

360



		

361



		

362



		

363



		

364



		

365



		

366



		

367



		

368



		

369



		

370



		

371



		

372



		

373



		

374



		

375



		

376



		

377



		

378



		

379



		

380



		

381



		

382



		

383



		

384



		

385



		

386



		

387



		

388



		

389



		

390



		

391



		

392



		

393



		

394



		

395



		

396



		

397



		

398



		

399



		

400



		

401



		

402



		

403



		

404



		

405



		

406



		

407



		

408



		

409



		

410



		

411



		

412



		

413



		

414



		

415



		

416



		

417



		

418



		

419



		

420



		

421



		

422



		

423



		

424



		

425



		

426



		

427



		

428



		

429



		

430



		

431



		

432



		

433



		

434



		

435



		

436



		

437



		

438



		

439



		

440



		

441



		

442



		

443



		

444



		

445



		

446



		

447



		

448



		

449



		

450



		

451



		

452



		

453



		

454



		

455



		

456



		

457



		

458



		

459



		

460



		

461



		

462



		

463



		

464



		

465



		

466



		

467



		

468



		

469



		

470



		

471



		

472



		

473



		

474



		

475



		

476



		

477



		

478



		

479



		

480



		

481



		

482



		

483



		

484



		

485



		

486



		

487



		

488



		

489



		

490



		

491



		

492



		

493



		

494



		

495



		

496



		

497



		

498



		

499



		

500



		

501



		

502



		

503



		

504



		

505



		

506



		

507



		

508



		

509



		

510



		

511



		

512



		

513



		

514



		

515



		

516



		

517



		

518



		

519



		

520



		

521



		

522



		

523



		

524



		

525



		

526



		

527



		

528



		

529



		

530



		

531



		

532



		

533



		

534



		

535



		

536



		

537



		

538



		

539



		

540



		

541



		

542



		

543



		

544



		

545



		

546



		

547



		

548



		

549



		

550



		

551



		

552



		

553



		

554



		

555



		

556



		

557



		

558



		

559



		

560



		

561



		

562



		

563



		

564



		

565



		

566



		

567



		

568



		

569



		

570



		

571



		

572



		

573



		

574



		

575



		

576



		

577



		

578



		

579



		

580



		

581



		

582



		

583



		

584



		

585



		

586



		

587



		

588



		

589



		

590



		

591



		

592



		

593



		

594



		

595



		

596



		

597



		

598



		

599



		

600



		

601



		

602



		

603



		

604



		

605



		

606



		

607



		

608



		

609



		

610



		

611



		

612



		

613



		

614



		

615



		

616



		

617



		

618



		

619



		

620



		

621



		

622



		

623



		

624



		

625



		

626



		

627



		

628



		

629



		

630



		

631



		

632



		

633



		

634



		

635



		

636



		

637



		

638



		

639



		

640



		

641



		

642



		

643



		

644



		

645



		

646



		

647



		

648



		

649



		

650



		

651



		

652













OEBPS/images/oxfordhb-9780190930028-graphic-004-colour.gif
East Asia & Pacific

517189

Sub-Saharan
North America Europe & Central Asia. Africa
$62327 $35243 $3667






OEBPS/images/oxfordhb-9780190930028-graphic-004.gif
East Asia & Pacific

$17 189

North America
$62327






OEBPS/images/oxfordhb-9780190930028-e-49-table-7.jpg
WHAT MUST WE DO TOGETHER TO BRING ABOUT CHANGE?

Young fatherhood Youth risk behavior Success in higher
education

Stage 6 7. Inwhat way doyou 7. What is it about our 7. How does racism
Differentiate think culture has community and culture and gender
between helped me to be a that contributes to young discrimination affect
individual and good father? people taking risks student's lives?
collective agency 8. In what way do you with their health? How is 8. How is success
in bringing about think culture has risk taking different for at university
change stopped me from young men and young affected by people's
[Specific being a good father? women? backgrounds?
conceptual (Probe: damages, 8. How does our community (Prompt: gender,
influence: respect, bride price, help young people avoid education, race,
conscientization] status as a man or danger and HIV/AIDS? social class).

a 'boy!)






OEBPS/images/oxfordhb-9780190930028-graphic-003-colour.gif





OEBPS/images/oxfordhb-9780190930028-graphic-003.gif
Northern
Oceania America
38% 32%






OEBPS/images/oxfordhb-9780190930028-graphic-006-colour.gif
Latin America & Caribbean
22,32

Oceania (excl. Aus & New

pA)
8,84

Northern Africa &
‘Western Asia
3.66

Aus &
New
Zealand
097






OEBPS/images/oxfordhb-9780190930028-graphic-005-colour.gif
Southern Africa
48%

Northern America
79%

Caribbean
2%

Eastern Africa
15%

Southern Asia
25%





OEBPS/images/oxfordhb-9780190930028-graphic-005.gif
Southern Africa
48%

Northern America Southern Asia
79% 25%






OEBPS/images/oxfordhb-9780190930028-e-49-table-9.jpg
WHO ELSE WOULD IT BE VALUABLE TO TALK TO?

Young fatherhood Youth risk behavior Success in higher education
Stage 8 11. Who else should 11. Who else should ~ 11. Who else should | talk
Enlarge networks to | talk to, who | talk to about to that might be able to
embed possibilities would have helpful protecting myself help me to be
for change advice for me and others from successful at
[Specific conceptual about being risks? university?
influence: social involved in the life

capital, nudge theory] of my child?






OEBPS/images/oxfordhb-9780190930028-graphic-001.gif
OXFORD

UNIVERSITY PRESS





OEBPS/images/oxfordhb-9780190930028-e-49-table-8.jpg
WHAT PRACTICAL STEPS CAN BE TAKEN?

Young fatherhood Youth risk behavior Success in higher education
Stage 7 9. Why do you think 9. How would you 9. In your opinion, who
Develop strategies young men often like someone who should be helping
for social and lose contact with you care about to students succeed at
systemic change their children over look after university, and what
[Specific conceptual the years? themselves? should they be doing
influence: 10. What advice doyou 10. What advice do to help?
intersectionality, have for me about you have for 10. What steps have
emancipation, being a young me about taking you taken (or are
Jjustice] father for the future? risks? you taking) in order
to be successful in
your life?






OEBPS/images/oxfordhb-9780190930028-graphic-002.gif
OXFORD

UNIVERSITY PRESS





OEBPS/images/oxfordhb-9780190930028-e-49-table-6.jpg
WHAT MUST | DO DIFFERENTLY TO BRING ABOUT CHANGE?

Young fatherhood Youth risk behavior ~ Success in higher education
Stage 5 5. Whatkind of father ~ 5. Whatdo | do that 5. From what you know of
Invite critique of do you think | have makes you worry me (or students in
current behavior been since the time about me? general), what do | do
to motivate my baby was born? 6. What do | do that that stops (sabotages)
toward action 6. How do you think puts other people me from succeeding
[Specific conceptual | should have behaved in danger? at university?
influence: nudge differently—since 6. What should
theory; motivational hearing | was going | be doing?

interviewing] to become a father?






OEBPS/images/oxfordhb-9780190930028-e-49-table-5.jpg
HOW DOES CONTEXT AFFECT THE PROBLEM?

Young fatherhoo

Youth risk behavior

Success in higher
education

Stage 4
Evaluate social
contexts, and
the role of
institutions and
ideology in
possibilities for
change
[Specific
conceptual
influence:
cultural and
symbolic capital]

3. What role do you
think a young father
should play in the
life of their
children—if they are
not married to the
mother? Should this
role change over
time, for example
when the child is
newly born, when s/
he is 10, when s/he is
18 years old?

4. Who should decide
about this role?

3. What places in our
community encourage
young people to take
risks? Why?

4. How do young people
make the community
safer or less safe?

3. In your opinion,
what affects
someone’s success at
university?

4. Who is responsible
for students
succeeding at
university?






