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Preface

As we were putting the final touches on this volume before submission our social media channels started to be punctuated with reports, videos and images of a protest on 30 June 2019 by hundreds of young Jewish people outside a US Immigration and Customs Enforcement (ICE) detention centre in New Jersey. Sparked into action by recent revelations of the inhumane conditions of ICE detention centres, the protestors echoed the claims made by New York Congresswoman and activist Alexandria Ocasio-Cortez (AOC), who on 17 June drew direct comparisons between the detention centres and concentration camps during a live stream on her Instagram channel. AOC, speaking to those people that were in her words ‘concerned enough with humanity … that “Never Again” means something’, faced criticism on Twitter from Republican politicians, including Wyoming Congresswoman Liz Cheney, for invoking and trivialising the memory of the Holocaust through her references to concentration camps and the use of a slogan commonly associated with its remembrance. Despite a Twitter response that clarified her comparison by offering a definition of concentration camps and distinguishing them from death camps, AOC’s words were also denounced by the country’s Holocaust Memorial Museum, which released a statement on 24 June reading: ‘The United States Holocaust Memorial Museum unequivocally rejects efforts to create analogies between the Holocaust and other events, whether historical or contemporary’.
1
Connecting to a long lineage of debates regarding the exceptionality and the non-representability of the Holocaust, this statement itself was met with an open letter published in the New York Review of Books on 1 July signed by over 200 academics—many of whom study the Holocaust and are prominent in the field of memory studies—which, partly out of concern for the ubiquity of the museum’s declaration, called for its retraction. The letter stated:

The Museum’s decision to completely reject drawing any possible analogies to the Holocaust, or to the events leading up to it, is fundamentally ahistorical. It has the potential to inflict severe damage on the Museum’s ability to continue its role as a credible, leading global institution dedicated to Holocaust memory, Holocaust education, and research in the field of Holocaust and genocide studies. The very core of Holocaust education is to alert the public to dangerous developments that facilitate human rights violations and pain and suffering; pointing to similarities across time and space is essential for this task.
2



AOC’s comments not only triggered academic debate regarding the role of comparison in Holocaust research, they also found resonance with a group of young Jewish people who quickly formed the Never Again Action Group and partnered with the immigrant rights group Movimiento Cosecha. By late June, before its first demonstration, the group had already established a considerable internet and social media presence. Reclaiming the Never Again slogan and hashtag from its most recent high-profile appropriators in the American protest landscape—the March for Our Lives youth movement that has sought gun reform since the Parkland school shooting of February 2018 and other more recent shootings—members of the Never Again Action Group explicitly drew on their intergenerationally received memories of the Holocaust to declare openly that Never Again is Now. The group’s website stated:

As Jews, we were taught to never let anything like the Holocaust happen again. We refuse to wait and see—we know from our own history what happens next. Many of our ancestors narrowly escaped from conditions like what we are seeing today in concentration camps at the border and detention centers around the country. Never again is now. If you’ve ever wondered what you would have done if you had been alive in the 1940s, this is the moment of truth. This is time to put our bodies on the line because when we say never again, we mean never again for anyone.
3



During a week of action that commenced with the demonstration at the ICE detention centre in New Jersey and saw thousands of protestors mobilise at other detention centres across the USA, leading to numerous arrests, the Never Again Action Group’s efforts spread via, and made use of, multiple digital media forms not least an array of social media platforms, including Twitter, Facebook and Instagram. On their website a Never Again is Now Action Toolkit (in the form of an open Google Doc) informed activists how to organise their own local mobilisations while a series of hashtags, including #NeverAgainMeans, #JewsAgainstICE and #NeverAgainIsNow, linked their digital activism across spaces, times and media. The Never Again Action Group used these platforms to also forge connections with other movements against ICE, including the #NoTech4ICE movement composed of Amazon and Google workers campaigning against their companies’ participation in ICE deportations. Drawing historical parallels between these concerns and the role that IBM technology played in the Holocaust via their Twitter channel, the Action Group inadvertently highlighted how the same digital technologies and media that supported their activism were also complicit in the injustices they hoped to end.

Although at the time of writing it is not clear what the longer-term implications of the Never Again Action Group’s efforts will be and although its associated movement requires far more detailed scrutiny than is possible here, as one example of many it indicates the need for greater research into the interfaces between social movements, cultural memory and digital media. This volume is dedicated to establishing a foundation for such a task.

Samuel Merrill
Emily Keightley
Priska Daphi
Umeå, SwedenLoughborough, UKBielefeld, Germany
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Three decades of
developments

 in digital
 media

 have had considerable implications for many aspects of social, cultural and political life. These include their sustained impact on social movements and cultural memory
. This book is the first to be specifically dedicated to exploring the nexus between social movements, cultural memory
 and digital media
. In particular, it is concerned with understanding how recent advances in information and communication technologies
 (ICTs) and digital media
, including web 2.0 internet capabilities and social media
 platforms, shape memory work in social movements. Rather than seeking to focus attention on either social movements, cultural memory
 or digital media
, it aims to explore the relations between them. To facilitate this, each of the volume’s contributions attempts to address all three of these dimensions. The book aims to bring into closer exchange three expanding academic agendas that have so far addressed different pairings of these three phenomena: the relation between cultural memory and social movements, social movements’ use of digital media
 and digital media
’s implications for cultural memory
.
With this broader aim in mind this introductory chapter reviews the efforts already made to investigate these connections. The first section discusses those studies that have previously examined the relations between social movements and cultural memory
. A second section reviews the growing body of literature that addresses the link between cultural memory
 and digital media
. The third section elaborates the research dedicated to the connections between digital media
 and social movements. We then present the digital memory work practices of social movements as one means by which to consider the overlaps between these three areas of enquiry and, building on those research efforts most relevant to the volume’s overall goals, introduce three examples of such practices related to mnemonic claims, circulations and curations. We use the distinction between claiming

, circulating

 and curating

 practices as a means to structure and introduce the different contributions to the volume.
Social Movements and Cultural Memory
The fields of social movement studies and cultural memory studies have recently begun entering into a more substantial dialogue with one another. Both constitute interdisciplinary endeavours that have significantly grown and consolidated over recent years (see Della Porta & Diani, 2015; Dutceac Segesten & Wüstenberg, 2017). Set against a contemporary period of intense and varied forms of protest
, anchored in both physical and digital space, a growing number of social movement and cultural memory scholars are exploring the connections between their fields of study. New strains of research within social movement studies are increasingly exploring the role of memory as a cultural substratum that, besides other things, can influence mobilisation
 and contribute to the formation of social movement identities. At the same time, working towards similar goals but in the opposite direction, a new agenda in memory studies is emerging that explores activist movements as a context of cultural remembrance. Still, the two fields have explored the interface of cultural memory and social movements in slightly different tenors. Social movements scholars have tended to be concerned with the study of cultural memory with the aim to understand its impact on social movement and protest
 dynamics and outcomes. Cultural memory scholars meanwhile have been more likely to approach social movements as a context within which understanding mnemonic processes such as remembrance and commemoration
 is an end in itself. Currently, these two approaches are increasingly being reconciled (see Daphi

 & Zamponi
, 2019), not least by those scholars working across the boundaries between these fields, and by those who better acknowledge the earlier research that has seen memory and social movement scholars engage with each other’s primary scholarly terrains.
The earliest studies of socially constructed memory, as epitomised by Halbwachs
’ study of collective memory (1992) rarely considered issues of protest
 and activism
. This changed during the latter stages of what has been termed a second phase of memory research, which commenced from the 1980s onwards and primarily targeted national frames of analysis (see Feindt, Krawatzek, Mehler, Pestel, & Trimçev, 2014). At this time memory scholars started to draw greater attention to the forms of activist ‘memory work’ underpinning efforts to gain representation for so-called counter-memories
—those relating to marginalised groups and events which challenged dominant, officially endorsed memories—often via their commemoration
 and memorialisation in public space (see Bosco, 2004; Hajek, 2013; Till

, 2005, 2008; Wüstenberg, 2009). This interest in activist memory



 work and the movements that form around specific mnemonic claims has carried through the field to contribute to a new research agenda within a new third phase of memory research characterised by transcultural
 and transmedial
 frames of analysis that exceed the level of the state (De Cesari & Rigney, 2014; Erll

 & Rigney, 2009). Within this third phase a new focus on forms of mnemonic resilience and resistance has been billed as offering the opportunity to address the dominance of studies of traumatic memory
 within the field (Reading

 & Katriel, 2015). In this vein activist memory



 work, or—as it is now also often referred to—‘memory activism
’, has gained particular influence within the study of the role that memory and commemoration
 play within the political processes of conflict transformation
, resolution
 and reconciliation
 (see Fridman, 2015; Gutman, 2017).
In social movement studies, the onset of a cultural turn
 from the late 1980s (see Baumgarten, Daphi
, & Ullrich, 2014) placed growing emphasis on the study of how activists make sense of themselves and their environment. Early in this turn, scholars focused on the interpretative dynamics and patterns of social movements, particularly in terms of framing processes
 (see Snow & Benford, 1988) and collective identity
 building (see Taylor & Whittier, 1992). Later, scholars increasingly emphasised the necessity to take a broader approach to culture by going beyond cognitive dimensions and examining culture not only as a specific subset of movement dynamics, but as meaning underlying all movement activities (for an overview, see Ullrich, Daphi
, & Baumgarten, 2014). In this context, emotions
 (Goodwin, Jasper, & Polletta, 2001), narratives
 (Polletta, 2006), rituals
 (Juris, 2008; Flesher Fominaya, 2014) and the more implicit practices of social movements received growing scholarly attention. Against this background, research about movements and memories has increased over the last years (see Armstrong & Crage, 2006; Baumgarten, 2017; Daphi

, 2017; della Porta, Andretta, Fernandes, Romanos, & Vogiatzoglou, 2018; Doerr, 2014; Zamponi

, 2018). This research has also resonated with calls to pay greater attention to the temporalities
 of movements (see Gillan, 2018) and to strengthen research on continuities between different cycles of mobilisation
 (see Zamponi

 & Daphi
, 2014).
With social movement studies and memory studies scholars now increasingly concerned with the overlaps between their fields, the movement-memory interface has been conceptualised in different ways, including in terms of activists’ autobiographical memories
, the communicative memories
 expressed within social movement and activist interactions, and the broader societal memories of movements, protest
s and activism
 (see Daphi

, 2017; Kubal & Becerra, 2014). Beyond that, three dimensions of the relationship between movements and memory have gained particular prominence of late (for an overview see Daphi

 & Zamponi
, 2019). The first, as already mentioned, concerns how activists contest and reformulate certain memories (as captured by the concepts of activist memory



 work and memory activism



); the second relates to how past movements, activism
 and protest
s are remembered (sometimes referred to as the memory of activism



 and movements or activist memories
 (see Hamilton, 2010)), and the third (sometimes referred to as the memory in activism



 or memory in movements) captures how memory more generally influences the dynamics of contemporary movements that might not necessarily be pursuing mnemonic goals (see Pearce, 2015; Rigney, 2018). Forms of commemoration
 and activism
 regularly overlap within each of these dimensions, with the latter often planned to take place around anniversaries and the former often spontaneously transforming into protest
s around related causes. As this suggests, these three dimensions of the relationship between movements and memory often intermingle with one another. Still, scholars have often focused on one dimension or the other.
Within memory studies, for example, the tendency to date has been to study memory activism



 and the memory of movements over longer time periods instead of studying memory in movements (see Conway, 2010; Cornils & Waters, 2008; Crozier-De Rosa & Mackie, 2018; Griffin & McDonagh, 2018; Ross, 2002). For example, the impact of grassroots and official commemorative events on the vitality of public memories of past protest
s and movements has received considerable attention (see Hajek, 2013; Rigney, 2016). In recent years, the focus on memory activism



 and the longer-term public remembrance of movements is beginning to change and mnemonic processes in a broader range of contemporary social movements—with objectives beyond memory—are increasingly being addressed (see Bisht, 2018; Chidgey, 2018; Merrill, 2017; Sanz Sabido, 2016).
In contrast, the field of social movement studies has so far tended to focus on memory in movements and particularly its role in movement mobilisation
 and organisation. In this vein, various studies have explored how memories shape dynamics of contention, even though memory activism



 has partly been addressed too (e.g. Bosco, 2004). Several studies have shown how memories shape movements by providing symbolic resources and points of orientation affecting their framing (Baumgarten, 2017), identity building (Daphi

, 2017; Gongaware

, 2011) or repertoires
 (Zamponi

, 2018). Polletta and Jasper (2001) in this vein described cultural memory as a crucial building block of movement identities. Gongaware
, for example, highlighted how memories anchor and provide continuity for the collective identities
 of Native American educational social movements, but also limit the creation of new collective action
 frames
 (2003, 2010, 2011). Furthermore, Harris

 (2006) demonstrated in his research about the civil rights movement
 how cultural memories could incentivise collective action
 and emphasised how tragic events, in particular, serve as a resource to be drawn on by activists when pursuing their social and political aims. Many of these studies have thus approached memory as ‘a cultural resource out of which activist draw symbols and ideas’ (Kubal & Becerra, 2014, p. 872). Going beyond this approach, movement scholars have recently also paid more attention to how memories can also constrain movements’ decisions and activities (see Doerr, 2014; Zamponi

, 2018). When researching the tenth anniversary commemoration
s of the Global Justice Movement
’s 2001 Genoa counter-summit and 2002 European Social Forum
 in Florence, Zamponi

 and Daphi
 (2014) showed, for example, how a ‘sense of victory and defeat […] associated with a past protest
 event, can enhance or constrain the use of certain repertoires
 of protest
’ (p. 198). In addition, interest is growing as to how activists’ memory work is ‘constrained by context-specific mnemonic conventions and
 repertoires’ (Doerr, 2014, p. 223), including those related to certain media environments (Zamponi

, 2018) not least those created by digital technologies
.
Cultural Memory and Digital Media
While not always acknowledged by those scholars



 associated with the first phase of memory research, the notion that memory can be cultural as well as communicative—conveyed not only via interpersonal social interactions but also through cultural forms, objects and practices—came to prominence during the second phase of memory research (Assmann, 2008). By extension cultural memory was acknowledged to be irreducibly mediated by a range of textual forms and various communications technologies. The models of mediation in play during the second phase of memory research were largely derived from a concern with analogue media technologies. Earlier in this phase, studies focused on the threat that media potentially posed to productive transactional relations between past and present (see Jameson, 1991; Zelizer, 1998). Later scholars highlighted the more progressive mnemonic potential of such media. For example, Hirsch

’s (2001) work on ‘postmemory
’ as ‘the response of the second generation to the trauma of the first’ (p. 8) explored the potential of photographs to communicate pain and suffering across generations in the interests of developing an ethical mode of remembrance. Similarly, Landsberg

’s (2004) work on ‘prosthetic memory
’ revealed how film had the potential to carry memory across social contexts and groups, creating empathetic relations with the pasts of unknown others. This work acknowledges the potential of various media to transmit the past in ways that disrupt and disturb the present, opening up lacunae in which the meaning of the relations between past and present can be made and remade, and are thus potentially generative of new mnemonic meanings.
While there was a sense during the second phase of memory research that media constituted—rather than neutrally carried—memory, more recent critical attention has focused on the intensity and deepened complexity in the mediation of memory across time and space attendant on accelerating digitalisation and globalisation
 as interconnected processes. In response to this a third phase of memory research, characterised by an analytical focus on the plurality and ‘entangled’ nature of memory (Feindt et al., 2014), has developed over the last decade. In this approach to memory there is an increasing sensitivity to the continually shifting diachronic and synchronic conditions of memory’s production, suggesting that mnemonic meaning flashes up in historically, socially and culturally specific moments as constellations of multiple trajectories and positionalities. This is a particularly productive way of approaching memory under contemporary globalised digital conditions. While an understanding that memory has to continually travel to ‘stay alive’ (Erll

, 2011, p. 12) is embedded in the notion of cultural memory, the intensification and complexity of mnemonic movement under the digital communicative conditions of late modernity increasingly requires memory studies to utilise analytical tools drawn from digital media studies alongside theoretical perspectives on globalisation. The third phase of memory studies is thus partly shaped by a ‘transnational turn’ (Erll

 & Rigney, 2018; Pfoser & Keightley, 2019). De Cesari and Rigney (2014) problematise the naturalised conception of the state as the primary agent and structuring feature of cultural memory and propose a transnational approach that emphasises ‘globalized communication and time-space compression’ (p. 2). With similar motivations, other authors have proposed a transcultural mode of analysis (Crownshaw, 2011; see also Gutman, Sodaro, & Brown, 2010) and transculturality (Erll

, 2011). While some authors see such transnational memory
 in a more positive light as a ‘basis for post-nationalist political alliances and a more democratic and just global polity’ (Bisht, 2013, p. 13; see also Levy & Sznaider, 2005), others are more circumscribed in its assessment, seeing the risk that it ‘reproduces too perfectly the neoliberal utopia of a globalized, borderless world’ (Radstone, 2011; Rothberg, 2014, p. 128). This calls for closer consideration of and nuanced approaches to digital modalities of memory which account for the ways in which they are implicated in and actively produce and reproduce a contested politics of recognition in order to avoid producing excessively celebratory accounts of memory in a digital age.
Connected to the complexities of transcultural memories
, the digital media environment has been described to have contributed considerably to the hybridity of remembrance. In the first instance a recognition of the multiplatform, multimodality of mediated memory has emerged. Erll

 (2014) calls these ‘plurimedial constellations of memory’ in which ‘multiple media, genres and platforms refer to, imitate or copy each other’ (p. 37). Under these media conditions, ‘instead of being inert by repetition, powerful travelling schemata are characterised by their ongoing transformation, by the way they are put to ever new uses, the way in which they enable every new discourses and stories’ (Erll

, 2014, p. 48). Rather than conceiving of digital memory as fluid and floating free of their contexts of production, these approaches anchor digital memory in material and social contexts and as embedded in processes of contesting power and visibility. Attention to the ways in which digitality has enabled memories to be reconfigured across and between media platforms over time has drawn heavily on the concept of remediation
 (Bolter & Grusin, 1999). In the context of memory studies remediation
 is interpreted as ‘diachronic intermediality and cultural memory as a transmedia phenomenon, which is realized, over and over, by means of those media technologies that a community has at its disposal and to which it ascribes the potential of creating ever greater immediacy and memorial truth’ (Erll

 & Rigney, 2009, p. 9). This has been variously applied from Basu’s (2011) uses of the concept of remediation
 to explore the cultural memory of Ned Kelly as a ‘conglomeration of heterogeneous media texts, genres, and technologies’ (p. 37) to Kennedy’s (2014) analysis of the transnational remediation
 of Palestinian testimonies. These studies share a concern with the ways in which cultural memory is produced not on or in one representational space or another, but precisely in their movement between them in and over time.
While the remediation
 of memory has proved of particular value in tracing the mediated movement of particular memories and their representation, other theoretical explorations have focused on the crosscutting features of digital global memory. These have tended to adopt an ‘ecological’ approach in which memory is conceived as complex constellations of lived processes embedded within and articulated through highly developed electronic communications networks (Caselegno, 2004). Reading
’s concept of globital memory
 synthesises a perspective on the global with an understanding of digitalised communications (2014, 2016). For Reading

 (2014), the globital memory
 field is characterised by ‘unevenly distributed digital memories as gendered assemblages mobilized by agents of memory such as museum curators, journalists, state and interstate actors, corporations and protest
 groups working to secure them within an uneven field of struggle’ (p. 751). Reading
 identifies six distinctive features or analytical trajectories of the globital memory
 field: transmediality, extensity, velocity, valency, viscosity and modality (2011, 2014, 2016). In doing so she contributes to an increasing sense of the inseparability of digital communications technologies and the practices and processes of remembering. Rather than being conceived as a separate analytical domain with memory either anterior or posterior to a communicative process, digitality and the communicative mobility across space and time are conceived as constitutive of mnemonic meaning. Furthermore, Reading

’s (2011) work focuses analytical attention onto the trajectories of memory within a global-digital communicative arena—for example, in her own work on the image of Neda Agha Soltan (see also Assmann & Assmann, 2010)
Approaches which position the various agents and actors (human and non-human
) involved in the production of mnemonic meaning in a complex communicative network also enable the analysis of the movement of memory across and between social scales. As van Dijck
 (2007) suggests in her own analysis of personal cultural memory in a digital age, like memories, media’s dynamic nature constitutes constantly evolving relations between self and others, private and public, past and future (p. 21). Hoskins

 (2016) develops his own ecological approach to memory which builds on the notion of connectivity to explore the operation of these scalar relations in practices and processes of remembering. In their analysis of the commemoration
 of the 2005 London bombings, Brown

 and Hoskins
 (2010) draw on the longer trajectory of research on media ecology




 to develop a model of digital memory which is sensitive to its interscalar movements. Hoskins
 also reflects on his work with John
 Tulloch (2016) which explores the ‘multiple connectivities of times, actors and events’ in their study of the Coroner’s inquest into the 7/7 bombings (Hoskins

, 2016, p. 354). For Hoskins
 it is the process of making ‘connections across people, environments and timescales’ (2016, p. 354), which are intensified and amplified through digital media that is characteristic of this new memory ecology

. Smit, Heinrich, and Broersma (2017) have utilised the concept of the new memory ecology

 in their analysis of the circulation of witness videos of the attack on Ghouta, Syria on YouTube
. In their analysis, citizen witnesses are connected through video-sharing platforms not only to one another and to their various publics, but to other agents in the new memory ecology

, such as web-based and legacy media actors, but more importantly, the very algorithmic logics of YouTube
 itself shape and structure the ways in which these interconnections operate and limit the re-presentation of the attack itself. This ecological approach has provided a way of thinking of memory as produced through constellations of connectivities between the digital and the non-digital, the embodied and the virtual, the human and the non-human
, as irreducibly mediated but always embedded in and enabled or limited by the social, economic and political contexts in which it is performed. Such contexts include those specifically related to social movements, protest
 and activism
, which have themselves been reformulated in broader ways by developments in digital media.
Digital Media and Social Movements
The role that ICTs
, the internet and social media
 platforms play within social movements and protest
 settings has been captured through attention to what was previously often referred to as ‘cyber’, ‘internet’ or ‘online activism
’ and today is more commonly called ‘digital’ or ‘social media
 activism
’. Research on these forms of activism
, each of which, in some way, refers to participation in social movements and protest
s that are facilitated by digital media, has advanced over the years, reflecting not only developments in digital technology
, but also scholars’ growing awareness of the complexity of the media ecologies




 that such developments have given rise to.
The earliest research on digital activism
 highlighted the ways in which ICTs
 and the internet influenced how social movements mobilised participation, diffused contention and organised, while at the same time creating new opportunity structures and impacting framing practices, not least by offering routes of communication that could bypass the mainstream media (Garrett, 2006). These first efforts sought to understand the earlier forms of digital activism
, which from the mid-to-late 1990s to the mid-2000s, focused on achieving digital autonomy, in contrast to those which from the late 2000s onwards have been more characterised by the widespread use of commercial social media
 platforms and driven towards generating maximum public exposure (Gerbaudo, 2017a). These early efforts accordingly emphasised the new spaces and modes of contestation created by digital media, including websites, activist-orientated hacking
 (hacktivism
) and blogging
 (Ayres, 1999; Jordan & Taylor, 2004; Kahn & Kellner 2004). They highlighted how digital advances contributed to the establishment of new transnational movements and the transformation of pre-existing forms of transnational activism



 (Tarrow, 2005). In short, digital media made it easier for activists to reach beyond their local contexts and to coordinate and mobilise transnationally (see Cumbers, Routledge, & Nativel, 2008). In line with this, Earl and Kimport (2011), referring to a ‘new digital repertoire
 of contention’ (cf. Tilly, 2006), highlighted how digital media—and specifically, the internet—decreases the need for activists to physically come together in order to protest
 and furthermore benefits activism
 by reducing the costs of organising
 and taking part in mobilisations targeted towards social change (see also Leizerov, 2000).
Scholars researching the later phases of digital activism
, following the advent of social media
 platforms, have stressed how the activist capacities of digital media have been further extended. Cammaerts

 (2015), for example, summarises how social media
 allows protest
 movements to disseminate their claims, mobilise and recruit activists, organise themselves internally, coordinate on-the-spot during direct actions, and record and archive protest
 events. These capacities of social media
 have been illustrated by high-profile transnational protest
s and movements, including, most famously, the Arab Spring
, 15-M
 and Occupy
 movements of 2011. The analysis of these protest
s and movements formed the basis of Castells

’ (2012) discussion of ‘networked social movements’, those underpinned by social media
 platforms with the ability to empower individuals to force social change through connecting with others (see also Juris, 2008). The work of Castells
 and others has highlighted how digital activism
 today can foster more dispersed, short-lived and individual forms of activism
. Digital media has been hailed as helping to develop participatory forms of activist organisation and exchange (see Kavada, 2013), but even though movements that use digital media may identify as leaderless, they can still be characterised by the unequal distribution of agency and power between individuals creating new forms of movement leadership
 (Poell, Abdulla, Rieder, Woltering, & Zack, 2016; see also Gerbaudo, 2017b). Although some of the low-yield forms of activism
 supported by digital media have been derided as ‘clicktivism
’ or ‘slacktivism

’, these still represent legitimate forms of protest
 that, when aggregated, can have significant influence (Halupka, 2014).
Following these developments, recent studies have criticised earlier emphases on the singularity and high impact of new digital technologies
 and media forms and have begun focusing instead on contextualising the use of these technologies and media while stressing the complex interplay of different forms of communication and digital agency (Mattoni, 2017; Treré & Mattoni, 2016). Scholars have criticised the technological determinism and utopian techno-optimism of earlier research that resulted in overemphasising digital media as driving social change and the main cause of social movement successes, overlooking the capacities of other channels of information (Flesher Fominaya & Gillan, 2017; Morozov, 2012; Treré, 2019). Thus, recent studies have highlighted how digital media may not only aid social movements, but also hinder them. For example, digital media may offer social movements a number of advantages, but it can also invite reliance on commercial entities and lead to a loss of control and exposure to external forces of surveillance, censorship and retribution (see Croeser & Highfield, 2015; Penney & Dadas, 2013; Poell, 2014; Youmans & York, 2012).
Other common shortcomings within the study of social movements’ use of digital media include the tendency to treat the ‘online’ and ‘offline’ as discrete from one another (Treré, 2019), the inclination among researchers to interrogate only one form of digital media even though social movements often use multiple digital and non-digital media platforms and employ transmedia activism
 (see Costanza-Chock, 2014; Kavada, 2012; Treré, 2019), and the assumption that digital media is used in a universal manner across activist settings (see Kaun & Uldam, 2018). Currently an increasing number of scholars are attempting to mitigate all or some of these concerns by promoting highly contextualised understandings of social movements’ use of digital media and stressing the complex interplay of different forms of activism
, media and agency (Flesher Fominaya & Gillan, 2017; Kaun & Uldam, 2018; Mattoni, 2017; Treré & Mattoni, 2016). Underlining the need for nuanced, critically orientated and detailed analyses of what has recently been conceptualised as the ‘technology-media-movements complex
’ (Flesher Fominaya & Gillan, 2017) or alternatively the ‘media/movement dynamic
’ (Treré, 2019), these scholars have used theories of media practice
, media ecology




 and mediatisation
 to productive ends (see Mattoni, 2017; Mattoni & Treré, 2014; Treré & Mattoni, 2016). This more recent work has helped reveal that successful protest
s and activism
 are less the result of new forms of digital media as such and more the outcome of the way in which activists make use of digital media within particular socio-political contexts (Couldry

, 2004, 2012; Flesher Fominaya & Gillan, 2017; Kavada, 2015; Mattoni, 2012, 2017). Likewise, they have helped further reveal how activists’ use of digital media does not wholly replace other media (Feigenbaum, 2014; see also Rucht, 2004) and how activism
 is often characterised by the hybridised use of different media forms, digital or otherwise (Mattoni, 2017; Treré & Mattoni, 2016; Treré, 2019).
Given the acknowledgment of such media hybridity
, some scholars have questioned to what degree the dynamics of protest
s have been transformed following developments in digital and social media
. In this context, Bennett
 and Segerberg
’s work on connective action
 has been rigorously debated. Given the developments in digital communication technologies, Bennett

 and Segerberg
 (2012) have suggested complementing traditional understandings of the collective logics of action that underpin social movements with an appreciation of the connective logics of action foregrounded by digital media. These claims have proved as controversial as they have influential (see Gerbaudo, 2017a). Bennett and Segerberg suggest that with digital media, a new form of social movement organising
 emerges, called ‘connective action
’. Connective action
, in contrast to ‘collective action
’, draws much less on formal organisations and does not necessarily require the formation of movement collective identities
 or collective action
 frame
s. However, other scholars have questioned whether digital media do change social movements as much as suggested by Bennett
 and Segerberg
 (see Hoskins

 & Tulloch
, 2016). The connective action
 concept has also been read as contributing to a computational turn
 within social movement studies that has displaced the cultural turn
, with an increasing focus on big data
 eroding the strides made by earlier scholars to foreground cultural factors in the study of activism
 and protest
 (Treré, 2019). In particular, Bennett
 and Segerberg
’s work has been perceived as symptomatic of an increasing disregard of the role that collective identity
 plays in research about social movements and digital media (Gerbaudo & Treré, 2015; Treré, 2015, 2019). Subsequently a number of scholars have thus questioned and qualified the degree to which collective logics of action indeed lose significance in movements in the digital age, specifically in relation to the role and importance of collective identity
 (see Daphi

, 2017; Flesher Fominaya, 2010; Gerbaudo & Treré, 2015; Treré, 2019). Others have sought to use Bennett
 and Segerberg
’s works as a springboard to rethinking both collective action
 and collective identity
 in more processual terms, recognising that the logics of connective and collective action
 are not mutually exclusive, and while the former may demand lower requirements of movements with regard to the construction of an explicit, coherent and homogenous collective identity
, it does not preclude the connective construction of shared, albeit fluid, movement identities (see Kavada, 2016; Merrill & Pries, 2019). The contributions to this volume, individually and collectively, aim to add to these debates about digitally imbricated protest
 settings through a particular focus on cultural memory
.
The Digital Memory Work Practices of Social Movement
In this volume memory work serves as an umbrella term that conveys an ongoing and critical engagement with the past in the present. While the term has been used in many different disciplinary contexts to refer to a range of mnemonic practices, the characteristics of memory work most commonly shared and stressed in the following chapters are those that are continuous and contentious, processual and political. In this sense our invocation of the term follows those scholars that specifically highlight the social and political labours of memory, most often in relation to struggles over physical and usually urban space.1 These include Elizabeth
 Jelin (2003), who has written: ‘to assert that memory involves “labor” is to incorporate it into the activity that generates and transforms the social world’ (p. 5). The labours of memory relate to those instances ‘when human beings are actively involved in the processes of symbolic transformation and elaboration of meanings of the past. Human beings who ‘labor’ on and with memories of the past’ (Jelin

, 2003, p. 5). Karen Till
 (2008), drawing on the German term Erinnerungsarbeit, refers to such labour explicitly as ‘memory work’, and defines it as ‘the difficult process of working through the losses and traumas resulting from (revisiting) past violence and injustice, and of imagining more socially just futures’ (2005, p. 110). The politically and socially engaged memory work that Till

 (2012) discusses is therefore inherently connected to activism
, a route to political empowerment that ‘enhances individual’s capacity to act in ways that may be transformative and embedded in collective possibilities across and through time and space’ (p. 7). The relevance of this activist memory



 work extends to various social movements, but also to the academy. As Till

 (2008) stresses, it demands those studying memory, ‘as individuals and members of various communities, to move beyond claims to interdisciplinarity within academia and consider how memory studies might develop more socially responsible research practices’ (p. 102).
This emphasis on the political and social weight of memory work as a concept is a refinement of the term’s more general use to refer to a broad plethora of practices by which the past is actively remembered and reconstructed in the present. This broader understanding of memory work has had particular influence among those memory scholars originating from the field of media and cultural studies. For example, from the perspective of film studies, Annette Kuhn
 defines memory work as a ‘conscious and purposeful staging of memory’ (2000, p. 186) that ‘undercuts assumptions about the transparency or the authenticity of what is remembered, taking it not as “truth” but as evidence of a particular sort: material for interpretation, to be interrogated, mined, for its meanings and its possibilities’ (2010, p. 303). José van Dijck
 (2007), for instance, refers to memory work as ‘a complex set of recursive activities that shape our inner worlds, reconciling past and present, allowing us to make sense of the world around us, and constructing an idea of continuity between self and others’ (p. 5). Building on van Dijck
’s writings Christine Lohmeier and Christian Pentzold (2014) promote an understanding of memory work as relating to ‘memory-related practices at large’ and the notion of mediated memory work to specifically refer to that which is conducted ‘with and through networks of media’ (p. 779). Such mediated memory work in turn also pertains to what Anna Kaun and Fredrik Stiernstedt (2016), drawing on Couldry
’s media practice
 approach (2004, 2012), refer to as ‘media memory practices
’. They discuss three main types of media memory practices
: storing practices, representational practices and connecting practices (2016; see also Kaun, 2016).
Our own usage of the term responds to these conceptualisations of mediated memory work by addressing what we see as an elision of the term’s potential to bring about political and social change as emphasised in other quarters of the academy. This involves foregrounding an academic commitment to issues of social justice and an ethics of care (see Till

, 2012), which extends beyond the notion of ‘doing memory work’ characterised by interdisciplinary approaches (see Radstone, 2000). In line with this explicitly politicised notion of memory work, the contributions in this volume prioritise the memory work practices conducted by social movements via digital media
 and technologies while recognising that very few media types function in complete isolation. In reality numerous different media types, both old and new, interact in multifaceted ways to create hybrid media systems (Chadwick, 2013) and complex media ecologies




 (Fuller, 2005). In short, digital media has not triggered a complete transformation of cultural memory practices because other media forms persist (Keightley and Schlesinger, 2014). In this sense memory work is conceived here not only as a politicised and intrinsically mediated process, but as enacted in the movements across and between multiple media texts, technologies, platforms and infrastructures, and is therefore characterised by an irreducible communicative hybridity.
A number of scholars have already begun to investigate the interfaces between cultural memory
 and digital media
 within contemporary social movement settings using comparable approaches. Across this emerging body of work we have identified three clusters of practices which characterise the digital memory work of social movements. We use these three clusters of memory work practices to inform the structure of this volume. The first of these is the digital curation of activist memory
. For example, Katriel and Shavit (2011) have discussed the internet archiving practices of Breaking the Silence (BtS)—an Israeli non-governmental organisation created in 2004 in order to allow members of Israel’s military the opportunity to recount their experiences of serving in the Occupied Territories—as a form of memory-based moral activism
. BtS’ website, they argue, provides a platform through which to curate its ‘envisioned Occupation Museum by modelling the selection, compilation, and organization of the display of textual and visual material’ (Katriel & Shavit, 2011, p. 86). The website makes available digital testimonies, allowing and encouraging their activist mobilisation
. The archival capacities that digital media
 provide social movements and activists are amongst the most acknowledged by those scholars interested in the nexus between social movements, cultural memory
 and digital media
 (see Caswell, 2015; Katriel & Gutman, 2015; Kaun, 2016).
The mnemonic capacities that digital and social media
 provide social movements exceeds just the archival; they provide opportunities for circulating memory. For example, the YouTube
 videos of the Ghouta chemical attack in the Syrian conflict discussed by Smit et al. (2017) are not just archival records, but also means by which ‘to show the world the atrocities of chemical warfare and move a global audience into action’ (p. 302). In short, digital media
 offers activists and social movements the opportunity to circulate their memories—to share and not only store them. The anti-fascist activists studied by Merrill and Lindgren (2018) pursue the widening of their memories through the use of many digital platforms, including those whose archival functionalities are less pronounced or outweighed by other benefits. They show how social movement memories circulate according to the different rhythms of remembrance that are reflected in different digital platforms, each of which are used by activists towards slightly different mnemonic goals. Elsewhere Merrill has shown the pivotal role that social media can play for art-activists seeking to spread commemorative protests relating to refugee deaths (2018).
Thirdly, contemporary social movements have also been shown to use digital media
 to claim and frame memories. Florini (2016) has shown how the website of the Malcolm X Grassroots Movement ‘serves as a space to recuperate counter-histories about the Civil Rights-Black Power Movement era’ that have been occluded in dominant historical accounts of that period (p. 117). Smit, Heinrich, and Broersma (2018) have shown how a Facebook
 group was used during the 2014 Ferguson protest
s to shape and appropriate the identity of Mike Brown, a victim of police violence, within broader mobilisation
s targeting the systematic injustice visited upon African Americans in the US. Chidgey (2015) meanwhile has charted the more modest reminders of the British suffragette movement evident on a feminist website (see also Hajek, 2016) and how contemporary transnational feminist movements have borrowed and digitally remixed the American World War II ‘We Can Do It!’ poster featuring ‘Rosie the Riveter’ so that it serves their goals (Chidgey, 2018).
Structure and Contributions
The contributions to this volume approach the interface between social movements, cultural memory and digital media
 by focusing on empirical cases that help foreground the digital memory work practices that contemporary social movements employ. Covering examples originating from (but by no means spatially limited to) Argentina, Germany, Italy, India, Russia, Sweden, the USA and the UK, the contributions convey a plethora of disciplinary perspectives ranging from cultural studies, gender studies, theatre studies, Latin America studies, history, sociology and their intersections with social movements studies, memory studies and media studies. They are grouped according to the three previously identified digital memory work practices employed by social movements: claiming

, circulating

 and curating

. While these are not regarded as an exhaustive nor definitive list of such practices and are neither considered as isolated from each other (in other words, these practices regularly overlap and intermingle), they are heuristically separated in order to provide the volume with an overall structure.
Claims
Part I contains contributions that highlight how social movements have used digital media
 to lay claim to, resurrect and appropriate particular pasts and cultural memories
 in different ways. In the first chapter in this part Abigail De Kosnik, Clement Hil Goldberg, Julia Havard and Paige Morgan Johnson discuss the transmedia memory activism



 that a range of American transgender communities have engaged in order to fight trans erasure—the institutionalised neglect or denial of trans people’s needs which extends to their mnemonic marginalisation. They show how acts of trans memory, manifested in transmedia formats surrounding different social media
 protest
s, crowdfunding campaigns and responses to transgender-focused documentary films and television series, have helped transgender people and communities to claim and reclaim their earlier ‘histories of fighting systemic exclusion and violence’ and ensure these are more ‘widely and vividly remembered’. In contrast to the progressive agenda underpinning the first chapter’s analysis, the second, written by Ned Richardson-Little and Samuel Merrill, considers a more menacing appropriation of memory. It details the efforts of the German anti-immigration movement PEGIDA to commandeer memories of the peaceful demonstrations in East Germany of 1989 that eventually led to German unification. They position PEGIDA’s adoption of the 1989 slogan ‘Wir Sind Das Volk’ on social media
 as well as in the streets as an attempt to shield the movement’s reputation and broaden its popular appeal. Yet these attempts also invited resistance and resulted in a mnemonic battle over the slogan, which played out, in part, on Twitter
. Detailing this battle Richardson-Little and Merrill show that although PEGIDA’s use of the slogan was stemmed on Twitter
 through counter-mobilisations that reasserted the slogan’s 1989 meanings, overall these meanings have been weakened, leaving the slogan more open than ever. The final chapter of this part is written by Rik Smit and addresses what he terms the connective memory work carried out on Facebook
 page dedicated to achieving justice for Michael Brown, an African America teenager whose death at the gun of white police officer Darren Wilson in early August 2014 led to the Ferguson protest
s. Smit outlines four types of connective memory work evident on the page. These types include the ‘memetic resurrection’ that involved the appropriation of iconic historical imagery alongside those of networked commemoration
, digital archiving and curation, and crowd reconstruction that might have seen Smit’s contribution placed in one of the book’s other parts. Central to Smit’s overall contribution is his call to rethink the digital memory work practices of activists so as to integrate a concern for the agency of social media
 platforms themselves.
Circulations
Contributions to Part II of the volume focus on digital memory work practices of circulation and highlight how digital media
 provide social movements with new scopes of mnemonic diffusion. For example, in his chapter, Samuel Merrill analyses the diffusion of a single iconic historical protest
 photograph across time, media and space. He shows how the increasing digital remediation
 of a photograph which depicts a woman hitting a neo-Nazi with her handbag has been accompanied by its growing use by anti-fascist activist groups across the world. While the photo has thus become an important symbolic resource to these groups at a time when far-right violent threats are becoming more apparent, the photograph’s digital circulation has also contributed to the erosion of its biographical and historical contexts, creating new risks. Noting these risks Merrill argues that in the age of photography’s digital reproduction, the radical recontextualisation of social movement’s visual symbols might be necessary in order to protect their activist potential. Just as Merrill details how an historic protest
 photograph circulates across and between different activist contexts, in this part’s second chapter, Lorenzo Zamponi
 analyses how a Twitter
 hashtag has diffused in a similar manner. Studying the Italian hashtag #ioricordo (#Iremember) from its coining in 2011 by activists seeking to commemorate the tenth anniversary of the 2001 Genoa anti-G8 protest
 to its use in connection to many other historical events, Zamponi
 develops a typology of Twitter
 users who participate in the hashtag. Interestingly and in contrast to other contributions to the volume, he also shows that in this case, Twitter
 has been used in quite a consistent and harmonised manner, regardless of what historical event the hashtag has invoked, with relatively little evidence of counter-narratives appearing in his sample of tweets. In contrast, conflict is more foregrounded in the chapter by Pawas Bisht that closes this part of the volume. He also reveals how memories ‘move’ in his analysis of how different activist groups have sought to diffuse the memory of the 1984 Bhopal gas disaster, which killed around 4000 people. He shows how the websites of two such groups have enabled them to develop transnational



 forms of activist memory
 that have resisted the event’s geographical and temporal alienation through connecting it to other industrial disasters around the world. Crucially, however, he also reveals some of the tensions that the digital memory work practices of social movements can entail when he discusses how the online memorial narratives
 produced by certain activists can remain beyond the reach of the movements’ local members who lack internet access and digital literacy skills.
Curations
Part III of the volume contains contributions that primarily engage with the manner by which social movements utilise digital media
 in order to document, archive and curate cultural memories
. First, Cara Levey revisits the distinction between archive and repertoire
 within the context of the digital activism
 carried out by H.I.J.O.S, the organisation composed of the sons and daughters of those persecuted during the Argentine civil-military dictatorship of 1976–83. Levey charts how the performative protest
 of Escrache designed to publicly reveal and shame those accused of past human rights violations that first appeared in the mid-1990s, and were originally restricted to urban spaces, have recently re-emerged in new digital formats on social media
 platforms like YouTube
 and Facebook
. According to Levey, the latter, which she terms virtual escraches blurs the boundaries between notions of repository and repertoire
, demanding a more performative conceptualisation of the archive. Such a conceptualisation is also accommodated by Red Chidgey’s chapter and its exploration of the various activist curations of living archives. Using an assemblage approach to memory Chidgey analyses how the notion of the living archive has been operationalised in relation to social media
 with respect to three examples: the 858 Archive of Resistance, the Occupy Wall Street Archives and the Women’s March On Archives. While the former two mobilised the apparatus of the digital archive as a means to strengthen present activism
, the latter was more intent on curating a record for the future. All of the projects sought to utilise—yet also in some ways limited—the democratising potential of social media
. In the volume’s final full chapter Oxana Moroz then studies how recent protest
s in Russia, composed primarily of young people and facilitated by opposition politician Alexey Navalny and his Anti-Corruption Foundation (ACF), have led to the creation of digital archives of past injustices. Underpinning Navalny’s discourse to never forget and never forgive the corruption that has characterised the country’s post-Soviet history, these archives have been digitally curated with the prospect of being used to legally address this corruption in the future when Navalny comes to power. Moroz shows that the power to decide what exactly enters these archives does not solely reside with Navalny and the ACF. Discussing the digital memory activism



 of the young protestors who support Navalny, she highlights how their digital remixing and crowdsourcing practices expand the scope of the injustices deemed worthy of archiving and future prosecution.
Afterword
Closing the volume Anna Reading
 provides a thought-provoking afterword that highlights the antisocial dimensions of these interfaces. Reading
 re-reads the volume’s empirical contributions and in turn teases out some of the antisocial dynamics at their core. In this way she opens up one avenue of investigation that will prove crucial to understanding in more detail the digital memory work practices of contemporary social movements and the manner by which they mobilise mediated remembrance. It is our hope that this volume and its individual contributions will provide the foundation for such a line of enquiry among many others and in doing so help advance and consolidate an interdisciplinary research agenda dedicated to the interfaces between social mov
ements, cultural memory
 and digital media
.
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Footnotes
1Rather than, for example, to the earlier use of the term by Frigga Haug in the late 1980s to refer to a social science research method (Haug et al., 1987; Onyx & Small, 2001).
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Introduction
In this chapter, we examine how a range of American transgender (which we abbreviate as ‘trans’) communities, events, and cultural productions have been transmediated—that is, adapted and transformed—into live events, independent and studio films, television series, news stories, online crowdfunding campaigns, and social media controversies. Henry Jenkins (2006) defines transmedia in this way:
A transmedia story unfolds across media platforms, with each new text making a distinctive and valuable contribution to the whole. In the ideal form of transmedia storytelling, each medium does what it does best—so that a story might be introduced in a film, expanded through television, novels, and comics; its world might be explored through game play or experienced as an amusement park attraction […] Any given product is a point of entry into the franchise as a whole. (pp. 95–96)

Transmedia is not only or even mostly produced by the mainstream media industries; transmediation is a move often made by un- and under-funded creatives, especially from minority groups, and by fans who wish to respond to mass media texts with opinions, commentary, and versions of their own. We argue that in each transmediation of trans lives, transgender cultural memory is negotiated. In other words, whether and how trans people and groups are encoded in media texts influences whether and how queer and trans audiences access their own community’s past, and informs how heterosexual, cisgender society perceives the part that trans people have played in history.
We will describe how transgender people and their allies in the US combat trans erasure—the exclusion of trans people, especially trans women of colour, from public discourse and history—by producing transmedia texts (i.e., new versions, re-tellings, or extensions of narratives across multiple platforms) that are trans memory projects, in that they call upon media audiences to recognise and respect historical transgender people and communities, and their political and cultural labour. We argue that trans memory texts are instances of transmedia activism, because they bring trans people into American cultural memory and recruit support for the trans justice movement, which is a collective effort to transform systems of politics, law, employment, and health care such that trans people are safe, included, recognised, and protected rather than targeted, harassed, persecuted, and neglected (Spade, 2011; Vaid, 2013). We will first define trans erasure and trans memory, then explain our methods, and then discuss several case studies of LGBTQIA (Lesbian, Gay, Bisexual, Transgender, Queer or Questioning, Intersex, and Asexual)

 people plus allies making transmedia texts that are trans memory projects.
Trans Erasure and Trans Memory
In order to explain what we mean by trans memory, we must first establish the meaning of trans erasure. Namaste (2000) has argued that ‘erasure is a defining condition of transsexual and transgendered people,’ manifesting in the way that most social service networks do not have policies or staff that account for trans people’s needs, forcing trans people to seek necessary resources outside of formal institutions, and also in how a great deal of discourse—both informal (e.g., everyday social interactions) and formal (e.g., governmental offices and forms)—frames gender in strictly binary terms, ‘a process wherein transsexuality is rendered impossible’ because the existence of trans identities or experiences is not considered and not allowed (pp. 52–53). Over the past dozen years, numerous writers have argued that trans erasure is commonplace, in historical scholarship (Butler, 2011), in the health care industry (Bauer et al., 2009), in classroom teaching (Quinn & Meiners, 2011), in mainstream media and political discourse (Meyers, 2016), and in lesbian and gay activism, which tends to, as Bloodsworth-Lugo (2007) has stated, either collapse trans identities into gay identities (claiming trans victims as gay, which renders their trans-ness invisible) or detach trans identities from gay identities (overlooking or marginalising transphobia in order to draw more attention to homophobia) (p. 86). Pearse (2010) has elaborated on how trans erasure takes place:
What exactly is ‘trans erasure’? […] [I]t’s the erasure of trans people from view, history or importance. It can take many forms[…]. Each time a trans person is recorded as going by a name they no longer go by or have rejected; Each time a trans person who’s suffered or done something amazing is misreported or misrecorded as gay or lesbian, it’s yet another attack on that history…that identity…that existence.

Just as trans individuals can be excluded from medical, legal, and educational bodies of knowledge and practices that should include and support them, they can also be forgotten or marginalised by film and television narratives about sites and periods that should take trans people’s actions and contributions into account. Lewis (2014) has pointed out that a key focus of queer scholarship throughout the 2000s has been ‘historical loss, which continues to be rendered as a primary site of queer injury and impetus for reparative historical production,’ that is, a collective ongoing quest to repair or build queer archives in the face of ‘textual evasions, elisions, and ephemerality’ around queer sexualities, and in spite of the dominant culture’s repeated silencings of queer subjects (p. 16). We understand trans communities’ ‘reparative historical productions’ as acts of what we call trans memory.
We posit that acts of trans memory can counter trans erasure. By trans memory, we mean the preservation and transmission of trans people and their experiences through media texts in ways that acknowledge and honour their humanity and struggles, and that contribute to the larger fight for trans justice. Trans memory is also a play on ‘transmedia,’ indicating that trans memory often instantiates through transmediations, that is, through adaptations, appropriations, and revisions of already existing texts. That acts of trans memory frequently manifest in transmedia formats may be related to the fact that, according to Thomas R. Dunn, mutability is built into all public memory. Dunn has written on ‘transgender public memory,’ stating: ‘Unlike history, which Pierre Nora (1989) describes as representational, static, and “incomplete,” memory emphasises the sociability and versatility of the past. Rather than following history’s efforts to pin down the past, memories are in “permanent evolution” (Nora, 1989, p. 8), wilfully open to deformations, manipulations, and appropriations’ (Dunn, 2015, p. 218). Similarly, Ann Rigney (2008) has drawn attention to a ‘shift from “sites” to “dynamics” within memory studies’ (p. 346); this ‘dynamic turn,’ Rigney has argued, ‘has led recently to an increase of interest in the way texts give rise to commentaries, counter-narratives, translations into other languages, adaptations to other media, adaptations to other discursive genres’ (pp. 348–349). Our observation that many trans memory projects are re-tellings and re-workings of earlier projects—that is, that trans memory often instantiates as transmedia—participates in the larger trend in cultural memory research that characterises shared public memory as ever-shifting and prone to transmutation.
Methodology
In this chapter, we discuss a number of events—two social media protests, two crowdfunding campaigns, a public dispute over a documentary film, and the enthusiastic reception of a new television series—that hinged on issues of trans erasure and trans memory. In each event, media texts (films and television series) served as subjects of a high degree of social media activity by transgender people and their allies, as the texts either erased trans people from historical events and scenes in which they played a crucial part or offered new versions of historical periods that put trans people at the centre instead of ignoring them or relegating them to the margins. For every event covered in this chapter, we describe the texts that constituted the event (films, television series, social media posts, crowdfunding campaigns, journalistic reports), and provide both textual analysis and discourse analysis, parsing the meaning of the texts as well as their relation to each other and to the wider array of discourses circulating in the US about trans people and trans justice. In the final set of media events we investigate, we take a production studies approach, focusing on the decisions of producers and directors in making the media, rather than on the narrative content of the texts.
We also interpret these events through the lens of what might be called transmedia theory (a growing subfield of media theory), in that we highlight the role that transmediation—that is, the production of multiple versions of a single narrative or moment in history, or the porting of a narrative from one medium into another medium—plays in each event, and regard transmediation as a central, defining feature of each event.
Contesting Trans Erasure
The first set of events we will discuss are a series of protests, mostly organised on social media, against live and mediated instances of trans erasure, that took place in 2015. In spring of that year, the Brooklyn-based arts organisation BRIC

 announced that it would be hosting an anniversary screening of the landmark documentary Paris is burning (PIB)

 (Livingston, 1991) at their annual free outdoor festival Celebrate Brooklyn! PIB

 chronicles New York’s drag ball scene, made up of self-organised groups called Houses—populated primarily by queer and trans people of colour—that compete in themed runway/dance shows, and also offer its members myriad forms of sustenance and support. PIB

 introduced many elements of ball culture, such as vogueing and queer vocabulary such as ‘shade’ and ‘fierce,’ to white and non-queer audiences. BRIC initially failed to invite anyone who had participated in the ballroom community, or any trans people or people of colour at all, to participate in the talks and performances scheduled to accompany the film. Soon after BRIC announced its roster of PIB

 speakers, a collective called #ParisIsBurnt created a Change.​org petition to protest the event and swarmed the BRIC’s Facebook page with criticisms. ‘This is an erasure of our communities which this documentary purports to be representing […]This is an act of transmisogyny, misgendering, and violence… BRIC thought it appropriate not only to show this documentary, but with an ALL-WHITE entertainment line-up. This is the appropriation of our narratives for the sake of entertaining a gentrifying, majority white audience that seeks to consume us and call it paying homage,’1 read the petition, which over 1000 people signed (see Furfaro, 2015). In response, BRIC apologised and revised its line-up to include a number of queer and trans people of colour (QTPOC




) ball performers who starred in PIB

, as well as a ball featuring eight Houses organised by two members of the scene (BRIC, 2015; Clark, 2015).
The online protests constituted a form of what Lina Srivastava (Jenkins, 2016) has called ‘transmedia activism,’ as they effectively retold the story of the BRIC Paris Is Burning

 event from a QTPOC point of view, transforming the event from a celebratory commemoration into a demonstration of an influential arts organisation’s wilful or unconscious forgetting of the New York QTPOC community. What began as a simple Facebook post about a famous documentary’s anniversary became, in the post’s comments section and on change.​org, as well as on a wide range of blogs and news sites that covered the protests (including The Guardian, Out.com, and The Daily Dot), a collective insistence that any remembrance of PIB

 must also remember the creative cultural contributions, as well as the continuing precarity, of trans people of colour. The labour of the social media users who participated in this collective action yielded tangible results, forcing a shift in cultural memory.
Srivastava

 (Jenkins, 2016) has stated:
[T]ransmedia has the advantage of allowing for people to travel among multiple entry points and for immersion, both of which are key in allowing for multiple narratives and for complexity. And transmedia answers the question ‘how do you tell the story of a system?’ There’s a danger in social change when you tell a story from one perspective or from one node in the system.

The indictment by trans people of the BRIC event fulfilled the potentials of transmedia activism that Srivastava has named: the protests reached people through several platforms, allowing people ‘multiple entry points’ for understanding, and joining in, the criticism; they challenged the telling of the story of PIB

, and by extension, of ball culture, ‘from one perspective or from one node in the system,’ by foregrounding the importance of QTPOC to both; and by inserting the perspectives of trans people into the publicity surrounding Celebrate Brooklyn!, they ‘told the story of a system’—the systemic marginalisation and forgetting of trans people and their role in history—that was much larger than just the one-night affair hosted by BRIC.
Another moment when the trans community used transmedia activism to fight against their erasure from cultural memory took place when Roland Emmerich’s film Stonewall

 was released in 2015, just a few months after the BRIC PIB

 screening took place. Stonewall

 depicts the events leading up to and comprising the famous June 1969 violent confrontations, later deemed ‘riots,’ between police and patrons at the Stonewall Inn, a bar on Christopher Street in New York City’s Greenwich Village with predominantly LGBTQIA patrons, which inspired an upsurge of LGBTQIA activism throughout the country. ‘The Stonewall riots are typically viewed as the spark of the gay [LGBTQIA

] liberation movement and a turning point in the history of gay [LGBTQIA

] life in the United States,’ wrote Armstrong and Crage (2006, p. 724). The hero of Emmerich’s film is a fictional character named Danny, a young white gay middle-class cisgender2 man who moves from the Midwest to New York, joins the Christopher Street community, and ends up throwing the first brick in the riots. As soon as the film’s trailer debuted in August 2015, LGBTQIA audiences decried the fact that the movie, which was the first major US film production about this seminal event in LGBTQIA history, marginalises the queer and trans women


 of colour who had been prominent participants in Stonewall and key political organisers in its wake, such as Marsha P. Johnson, Sylvia Rivera, Miss Major Griffin-Gracy, and Stormé DeLarverie, and places a fictional white cis man at the heart of the events, giving him credit for initiating the riots. Vanity Fair media critic Richard Lawson (2015) excoriated Emmerich’s Stonewall

 for using characters of colour to prop up the main white character and centre his political agency: ‘We have to literally see a black character hand Danny a brick so Danny can be the first to throw it and the first to cheer “Gay power!” (This is the moment my screening audience, of professional critics, was lost to groans and laughter for the rest of the movie)’ (emphasis in original). Following Stonewall’s

 release, ‘threw the first brick’ became a meme on social media platforms, used mostly in cases in which a public figure seems to claim undeserved credit for leading the fight for LGBTQIA justice.3
In response to the Stonewall film, Juniperangelica Cordova (2015) started an Internet petition, eventually signed by over 25,000 people, that called for a boycott of Stonewall

, stating that ‘OUR HISTORY WILL NOT BE WHITE/CIS-WASHED.’ A second online petition created by Julie R. (2015), which attracted over 30,000 signatures, read:
[M]any of the major players in the real life Stonewall Riots [were] […] drag performers, trans women, and women of colour…Why are their achievements being downplayed or outright ignored in the film? While there were certainly white, gender-conforming gay men involved in the Stonewall Riots, and their role should be celebrated, this can’t come at the expense of the lesbians and bi women, trans women, and people of colour who played a pivotal role in this civil rights struggle.

In addition to the online petitions and coverage of the criticisms of Stonewall by news organisations such as The Washington Post, PBS News Hour, Slate, and Huffington Post, hundreds of people protested Emmerich’s film on Twitter in August and September 2015 with the hashtag #BoycottStonewall.
These protests ensured that public discourse around the Stonewall

 film’s release largely focused on the film’s homonormativity. Laura Kacere (2015) writes that homonormativity ‘is a word that addresses the problems of privilege we see in the queer community today[…]which end up leaving many people out of the movement toward greater sexual freedom and equality.’ Homonormative cultural texts centre ‘cisgender, gender-normative, White, middle-class, gay-identifying person[s]’—queer bodies and identities that are more acceptable to heterosexual cultural consumers than poor transgender or gender non-conforming people of colour. Kacere detects homonormativity ‘in the representation of the queer rights movement, historically and today, as being largely driven by White, masculine, cisgender men,’ which succinctly summarises the main criticism levelled at Stonewall

, although Kacere published her essay in Everyday Feminism nine months before the film’s release (indicating that the problem of centring homonormative figures at the expense of QTPOC did not begin with Emmerich’s movie). Likely because of the boycott by the LGBTQIA community and poor reviews, Stonewall

 flopped upon opening, earning just over US$ 110,000 in ticket sales during its first weekend on a budget of US$ 17 million (/bent, 2015).
The transmedia protests against the PIB

 screening and Stonewall

 consisted not only of online petitions, news reportage and commentary, and social media posts, but also had a dimension of physicality, in the form of physical absence. LGBTQIA people, especially QTPOC, announced that they would withhold their live participation, and keep their bodies away from works of cultural memory that forgot about, or relegated to the background, bodies like theirs. Because LGBTQIA people made clear on myriad sites and platforms that they refused to show up to Celebrate Brooklyn! unless the PIB

 event line-up was changed, and refused to show up for Stonewall

 altogether, a collective denouncement of trans people of colour being erased from LGBTQIA commemorations gained ground on, and eventually overwhelmed, the narratives of positive memorialisation offered by the organisers of the PIB

 event and the makers of Stonewall
. These coordinated, intentional acts of physical absence demonstrated that transmedia activism can occur in embodied forms of protest. Bodies are media too; bodies transmit messages and convey meanings, as all media do. In the case of Stonewall

 and Celebrate Brooklyn!, the mass refusals of live participation by queer and trans people amounted to rejections of certain interpretations of significant moments in queer and trans history, and call for different meanings and messages to be foregrounded in the rememberings of those moments.
Crowdfunding Trans Media and Lives
The second set of events that we will analyse are online crowdfunding campaigns for media made by transgender artists and for the sustenance of transgender individuals. Queer and trans media makers and users have used transmedia not only to protect their community’s histories from being distorted or erased, but to bring into being cultural memory works that they need and want, and also to keep people who have played an important role in the fight for trans justice from being forgotten and neglected.
Most transmedia begins with a text being produced and distributed by an author/producer/director and publisher/studio/network; then, different groups of audiences take up that initial text and transform it, modify it, correct it, supplement it, and augment it, usually across multiple platforms. However, QTPOC people have used online crowdfunding—the practice of raising money to fund specific projects by soliciting donations from many contributors, rather than relying on studios or wealthy investors to cover the entire budget of a media work—as a mode of transmedia that works in the opposite direction. Rather than responding to a mass media production, queer and trans crowdfunders bring into being cultural texts that they desire to see, by pledging money and implicitly committing themselves as audience members before the productions get made. QTPOC crowdfunding reverses the order of operations of most transmedia, as it begins with a clear articulation of what kinds of media productions are wanted by a minority community, and then enables the community to ensure that those productions are realised.
One QTPOC crowdfunded media production is the documentary MAJOR

! (Ophelian & Florez, 2015), which chronicles the life and political work of Miss Major Griffin-Gracy, a black trans woman who took part in the Stonewall riots, became one of the most prominent public figures in the movement for trans justice, and served as Executive Director of the Transgender Gender-Variant Intersex Justice Project (TGIJP). In 2013, filmmakers Annalise Ophelian and StormMiguel Florez launched a Kickstarter campaign for MAJOR

!, raised US$ 27,086 (more than their US$ 25,000 goal) from 570 backers, and released their film in 2015. MAJOR

! won 20 awards for best documentary at numerous film festivals, including Outfest, InsideOut Toronto, and Queer Screen Sydney. The text of MAJOR

!’s Kickstarter web page made clear that Ophelian and Florez (2013) viewed the film as a project of trans memory:
We want to create a documentary that leaves the audience feeling like they’ve spent time with Miss Major […] and taken a journey through pivotal moments in LGBT history…. We hope [MAJOR

!] will serve as an oral history of marginalized communities through the lens of a vibrant and charismatic woman.

FREE Cece

! (Cox & Gares, 2016) is another documentary about the experiences of a black trans woman that raised its budget via a crowdfunding platform. Director Jacqueline Gares launched two Indiegogo campaigns that attracted nearly US$ 95,000 in 2015 (Anderson, 2016), and she finished and released FREE Cece! in 2016. The documentary was selected as the opening feature of the 2016 San Francisco Transgender Film Festival in 2018, and Huffington Post named it one of the Best Films of the #Resistance4 (FREE Cece! documentary, 2016). The film tells the story of a true incident: in June 2011, Chrishaun ‘CeCe’ McDonald and a few friends were harassed on the street by a group of bar patrons, who shouted racist, homophobic, and transphobic slurs at them before physically attacking them. At the end of the confrontation, one of the assailants fell dead from a chest wound inflicted by a pair of scissors that came from McDonald’s purse, and McDonald was sentenced to 41 months in prison (she served 19 months in a men’s prison, some of it in solitary confinement, ostensibly for her protection) (Anderson, 2016; James, 2016). FREE Cece

! uses McDonald’s story as an entry point to the larger story of rampant violence against trans people, especially trans women of colour. The Human Rights Campaign reported that in 2016, at least 23 trans people were murdered in the US, and in 2017, that number was 28 (as trans people may be misgendered in homicide cases, these figures are not definite). The vast majority of victims every year are trans people of colour (Human Rights Campaign, 2016, 2017). The New York Times reported in 2017 that ‘each of the past three years has been the deadliest on record’ for transgender people in the US, ‘especially […] [B]lack and Hispanic transgender women’ (Astor, 2017). In the Los Angeles Times, Anderson (2016) noted that ‘McDonald’s story was unusual for the simple reason that she survived: Most accounts of trans people harassed on the street end in their death.’
Laverne Cox, a black trans actress who rose to fame after starring in the hit Netflix series Orange is the new black

 (OITNB) (Kohan, 2013–present) and appeared on the May 2014 cover of Time magazine’s ‘Transgender Tipping Point’ issue, was drawn to the project because she also experienced violent anti-trans street harassment. Cox signed on as executive producer of FREE Cece! and appears in the film interviewing McDonald. Cox’s involvement highlighted the fact that the transgender tipping point—the increasing visibility of trans people among mainstream media audiences, owing to the positive popular and critical response to OITNB and the Amazon series Transparent (Soloway, 2014–present), sports and reality television celebrity Caitlyn Jenner’s coming out as a trans woman and her reality series I am Cait (Goldschein, 2015–2016), and films such as The Danish Girl (Bevan & Hooper, 2015)—did not minimise the threats and oppression directed at trans people every day.
FREE Cece

! asks media audiences to remember that the recent increase of the number of trans characters and trans celebrities appearing in mainstream media texts has not eliminated the structural and everyday oppressions suffered by most of the trans population. Tourmaline (formerly known as Reina Gossett), Eric A. Stanley, and Johanna Burton wrote in their introduction to Trap door, an anthology on trans representations in art and media (2017), ‘We are living in a time of trans visibility. Yet we are also living in a time of anti-trans violence […] [T]he promise of “positive representation” ultimately gives little support or protection to many, if not most, trans and gender non-conforming people, particularly those who are low-income and/or of color’ (p. xv). Griffin-Gracy stated:
There’s a backlash. It’s a very wonderful thing that Laverne Cox was on the cover of Time [and became the face of the ‘trans tipping point’] […]. However, for the girls who have to live on the streets and off their wits, this was not something that was beneficial to their existence. What I have noticed, since that [cover of Time] happened, is that there are more [trans] girls being murdered or beaten up because the people who want to do these harmful things can’t get to Laverne Cox […]. Girls like me—we don’t have that security

. (Griffin-Gracy, McDonald, & Meronek, 2017, p. 26)

The Kickstarter and Indiegogo for the MAJOR

! and FREE Cece!

 films promoted parallel crowdfunding campaigns for the subjects of the documentaries, Griffin-Gracy and McDonald. On the GoFundMe platform, donors contributed US$ 116,000 to support Griffin-Gracy, who found it impossible to pay for her rent and health care after her retirement, and US$ 10,000 to assist McDonald, who faced financial precarity after her release from prison. Farnel (2015) has written about trans people turning to crowdfunding to cover the costs of their gender/sexual reassignment surgeries as attempts to ‘crowdfund […] the very idea of a trans∗-positive crowd itself, one which is both able and willing to feel collectively with and for trans∗ subjects’ (p. 221), and the same interpretation can be made of crowdfunding efforts for both trans media and trans life support. That is, the makers of MAJOR

! and FREE Cece!

, and the initiators of the campaigns to sustain Griffin-Gracy and McDonald, encouraged potential donors to understand themselves as a trans-positive crowd, a crowd invested in trans justice. The crowdfunding calls assembled a mass for the protection and nurturing of trans people, a formation to counter the elements of US society that enact trans erasure, that seek to diminish and harm trans people by targeting them through the criminal system and structurally denying them employment, health care, and affordable housing.
At the same time, as Farnel (2015) has argued, the uses of online donation platforms to fund trans people cannot be viewed wholly uncritically. Crowdfunding trans lives is part of ‘the broader trend [of] the normalization of trans∗ bodies through alignment with a capitalist ethos,’ and to some extent, demands that trans people be transformed into ‘aesthetic product’ (Farnel, 2015, p. 226). Trans people must strategically transform their life stories into media texts in order to be remembered, as queer and trans histories and heroes are hardly recorded in textbooks and little-taught in schools, and rarely have commemorative monuments, holidays, or ceremonies dedicated to them. And then, those media texts must be transmediated back into reminders that their protagonists are actual living people, people who need resources and funding even more than the films that memorialise them.
Thus, a sort of double-helix structure of transmediation and memory has developed around trans subjects: transgender people transform their personal experiences into media for the purposes of preserving and transmitting LGBTQIA history, and then those media are transformed back into reminders about endangered transgender people’s lives. Both strands of this transmedia double-helix currently rely heavily on large numbers of people contributing money via online platforms. Crowdfunding attracts and reinforces trans-positive affects, but also demands that those affects be registered as financial transactions, a highly neo-liberal solution to the problem of widespread discrimination against trans people. The success of the campaigns to assist Griffin-Gracy, McDonald, and other trans individuals may encourage people who want to advance trans justice to believe that they can bring about the change they desire by giving money directly to trans-made media projects and the trans people represented by them, in lieu of engaging in arduous and protracted political organising to force the US government, educational, health, housing, employment, and criminal systems to radically alter their transphobic policies. On the other hand, one could argue that these crowdfunding campaigns serve trans justice in two ways simultaneously: they write trans people into the archives of culture and history, and also work to materially support trans people’s basic needs.
Questioning Trans Memory Productions
In recent years, the anti-sexual harassment and gender discrimination campaigns #MeToo and #TimesUp have highlighted the importance of what media scholars call production studies, which consists of descriptions and analyses of how media texts get made, the cultures, communities, corporations, and individuals that make them, and the systems, skill sets, relations, and techniques that facilitate their making. Regardless of whether or how trans-themed transmedia productions advance social justice through bolstering trans memory, they should not be exempt from these methods of study and critique. The examples we will discuss in this final section illustrate how transgender transmedia texts might be made the objects of a production studies approach.
David France’s documentary film The death and life of Marsha P. Johnson

 (France, 2017) biographises a trans activist who played an important part in the LGBTQIA movement from the 1960s through the 1990s. However, the question of what archival resources formed the basis of France’s production came into question as soon as the film premiered on Netflix. Before we delve into that controversy, we will briefly summarise the film’s subject’s life and work, Marsha P. (‘Pay It No Mind’) Johnson.
Johnson

 was a black trans woman who took part in Stonewall in 1969 and is said by some to have thrown the first brick, starting the riots (McWilliams, 2017; Pepe, 2015). Others refute the story that Johnson started the anti-police actions (Kohler, 2016), but regardless of what Johnson’s precise role was in the demonstrations, she has become a synecdoche for all of the poor trans people of colour, the so-called street queens, who constituted a large number of the Stonewall protesters. Many who denounced Emmerich’s Stonewall

 mentioned Johnson specifically as the historical figure that the film seemed to have deleted and replaced with a fictional middle-class white cis-male hero.
After Stonewall, Johnson and Sylvia Rivera, a Latinx trans woman, co-founded an organisation called Street Transvestite Action Revolutionaries (STAR) to provide housing and other assistance to low-income trans and gender non-conforming people, and starting in 1987, Johnson worked with ACT UP to advocate for HIV/AIDS patients. Tourmaline (formerly known as Reina Gossett) described Johnson as: ‘HIV positive, a sex worker, and an incredible performer and member of the group Hot Peaches. She organised people in jails and prisons, hospitals, and psych wards. [STAR provided] community care and housing for other queer and trans poor people. [Johnson] often wore discarded flowers in her hair and brightened the days of people on Christopher Street with her contagious smile’ (Gossett, 2017b, para. 1) Johnson was found dead in the Hudson River in 1992, at the age of 42.
Johnson

 was a highly visible leader of the struggle for queer and trans justice in her lifetime, and yet many twenty-first-century trans youth had never heard of her until Tourmaline, a black trans woman working at the Sylvia Rivera Law Project, began posting archival images, video, and articles about Johnson and Rivera to her Tumblr blog, ‘The Spirit Was…,’ in 2012 (Gossett, 2012–present). Trans author and activist Janet Mock (2017) wrote:
Johnson

 and Rivera contributed so much—including their own bodies and wellbeing—to the burgeoning LGBTQ movement, but like most poor people, brown and black people, and trans people, and particularly those at the intersection of those identities, they were overlooked when it came to the written history of the movement, which has been overwhelmingly helmed by cisgender white people with access to publishing. It was through [Tourmaline’s

] digital archives […] where I met superheroines, real-life ones, whom I didn’t have access to growing up. Her archive was free, accessible, and deeply informative, and it introduced me—and my generation who didn’t live through the Stonewall Riots, the formation of the LGBTQ movement and the AIDS crisis—to our radical, resistant roots. She gave us access to know our forebears more deeply: a selfless and revolutionary act.

Mock

 framed Tourmaline’s transmediation of the lives of Johnson and Rivera into entries on her blog as trans memory work and attested to the importance of Tourmaline’s blog in introducing her, and other QTPOC millennials, to a rich history of activism and advocacy by trans women of colour that they had never learned from mainstream American history texts and teachings.
In 2014, Tourmaline teamed with Sasha Wortzel to make Happy birthday

, Marsha! (Gossett & Wortzel, 2018), an experimental film about Johnson, starring trans actress Mya Taylor, for which Tourmaline and Wortzel conducted a successful Kickstarter campaign (Gossett & Wortzel, 2014). However, in 2017, before Tourmaline and Wortzel completed their film, Netflix released The death and life, the documentary by France, a white cis gay man. Tourmaline made clear that she felt that France’s film appeared to make use of the robust archive of information about Johnson that she had assembled over several years, without seeking Gossett’s permission or crediting her. On 7 October 2017, the day of The death and life’s debut on Netflix, Tourmaline shared on Instagram:
#deepshare #realtruth this week while I’m borrowing money to pay rent, David France is releasing his multimillion dollar Netflix deal on marsha p. johnson […]. david got inspired to make this film from a grant application video that sasha & I made and sent to Kalamazoo/Arcus Foundation social justice center while he was visiting. He told the people who worked there—i shit you not—that he should be the one to do this film, got a grant from Sundance/Arcus using my language and research about STAR…ripped off decades of my archival research that i experienced so much violence to get, had his staff call Sasha up at work to get our contacts then hired my and Sasha’s ∗ADVISOR∗ to our Marsha film Kimberly Reed to be his producer…. This kind of extraction/excavation of black life, disabled life, poor life, trans life is so old and so deeply connected to the violence Marsha had to deal with throughout her life. (Gossett, 2017a; we have retained all spellings, capitalisations, and emphases from the original)

Although France reported that he did not ‘learn anything’ from Tourmaline’s materials (King, 2017), Kamran Shahraray, who worked on The death and life as an archival assistant, said that she saw Tourmaline’s name on a number of materials that were part of France’s production, and stated, ‘Based on what I have seen, undoubtedly someone [on France’s team] at some point made heavy use of her [Tourmaline’s

] work’ (Mock, 2017).
It remains uncertain whether Tourmaline’s archive of documents pertaining to Johnson was directly appropriated, indirectly cited, or provided the inspiration for, France’s project, but we argue that a large body of trans memory work by Tourmaline and other trans activists, artists, and historians created the conditions of possibility for France’s film to be made. This body of trans memory work includes the 1990s performance ‘The Birth of Anne Frank/The Ascension of Marsha P. Johnson’ by the musician and visual artist Anohni (which won a New York Foundation for the Arts grant in 1997) (Moreland, 2016); Anohni’s renowned band Antony and the Johnsons, whose name is a tribute to Marsha P. Johnson, which was active between 1995 and 2015 (Moreland, 2016); numerous commemorations from the 1990s through the 2010s of Stonewall and of the 1966 Compton’s Cafeteria riot in San Francisco (which, like Stonewall, erupted in response to police violence against trans people); Susan Stryker and Victor Silverman’s 2005 documentary about the Compton’s Cafeteria riot (Stryker & Silverman, 2005); Michael Kasino’s 2012 documentary Pay it no mind: Marsha P. Johnson

 (Kasino, 2012); and the trans tipping point of 2013–14. All of these trans memory performances, acts, and texts platformed France’s decision to make The death and life, and Netflix’s decision to fund it.
The makers of these trans memory works performed what researchers in fan studies have called ‘fan labour.’ De Kosnik (2013) wrote, ‘Fan productions help to sustain awareness of, and interest in, mass media texts over time by continually supplying fresh commentary, videos, news, stories, and art, thereby fighting off the texts’ obsolescence. Fans’ ongoing discussions and expansions of the ‘universe’ of a particular media production serve to advertise the production in these interim, or hiatus, periods. If fans of the original 1960s Star Trek

 had not continuously, publicly performed their investment in the Trek universe during the 1970s […] it seems doubtful that Paramount would have thought to revive Trek at the end of that decade.’ The artefacts from and documentation of Johnson’s life, and more broadly, the history of the fight for trans justice, constitute a non-fiction universe, rather than a fiction universe such as Star Trek,

 but the fan labour of Anohni, Kasino, Stryker, Silverman, Tourmaline, and many others between the early 1990s and the mid-2010s had a similar result as the fan labour of Trek fans in the 1970s. Years of artists and activists remembering Johnson, and the beginnings and evolution of the trans justice movement in which Johnson played an important role, sparked mainstream media’s interest in the Johnson universe in 2016–17 (when France’s film was produced and released). However, because France’s project failed to credit or compensate the trans people who had laboured to keep memories of Johnson’s significance circulating and active in the American popular imaginary, The death and life may have been simultaneously an act of trans memory and trans erasure.
Pose

, a series on the US cable network FX (Murphy, Falchuk, & Canals, 2018–present), is a trans-themed production that, like The death and life, is spearheaded by a cis white gay man, six-time Emmy winner Ryan Murphy.

 However, Murphy has taken a different approach to the QTPOC community than France, making a deliberate effort to hire trans creative workers. Pose

 is a transmediation—a new fictionalised version for TV—of the world represented in the documentary film Paris is burning

: New York City’s 1980s ball culture, populated mostly by QTPOC. Pose

 offers re-creations of the 1980s ball competitions that served as the central and most memorable scenes of PIB

, but the show also depicts the lives of the competitors outside of the balls, as they struggle with HIV, cultivate romances and friendships inside and outside their ‘houses,’ attend school and go to work, and do their best to survive the homophobia and transphobia that pervades the city. Steven Canals, an Afro-Latinx queer man, wrote the pilot for Pose

 as an MFA student, and met with several network executives about his concept, but they questioned his choice to make almost all of the main characters gay or trans people of colour (Canals, 2018). When Murphy chose to develop the series in 2016, he hired three trans media professionals—Janet Mock, Our Lady J, and Silas Howard—as writers and producers; Mock, J, and Howard assembled ‘the largest cast of transgender actors [MJ Rodriguez, Indya Moore, Dominique Jackson, Hailie Sahar, and Angelica Ross] in series regular roles, as well as the largest recurring LGBTQ cast ever for a scripted TV series’ (Real, 2018; emphasis in original).
Trans actress Jen Richards framed Pose

 as indicative of another tipping point in American public discourse around transgender people and communities: ‘I find myself saying the phrase “a post-‘Pose’ world” a lot, because all the questions are changed now. That’s the difference between now and the last [transgender] tipping point [in 2013–14]. It was singular, and it wasn’t a portrait of the entire community’ (Setoodeh, 2018). Richards was referring to the first trans tipping point’s focus on glamorous trans women celebrities while excluding or marginalising many other kinds of trans people. Pose

 thus acts as a work of trans memory in multiple ways, not only making present an important time and place in QTPOC history for contemporary audiences, but also centring trans people’s experiences with poverty, violence, discrimination, and disease—the types of experiences that most trans tipping-point media refrained from representing.
By placing trans actors in front of the cameras and trans producers, writers, and directors behind the cameras, Pose

 not only stages audiovisual re-enactments of the 1980s ball scene, but re-enacts how that scene impacted wider American culture: both Pose

 and the balls are forms of popular entertainment that are queer- and trans-made, which assert the technical, artistic, and performative skills of queer and trans people, which bolster and inspire their community, and attract a significant fan base outside that community. To appreciate what Pose

 is doing today is to remember what ball culture already did decades ago: exhibit queer and trans performances and productions that work simultaneously as modes of, and bids for, queer and trans survival.
A number of Pose’s

 actors participate in the contemporary New York ball scene, so their expert re-performances of 1980s ball dance styles are made possible by their inheritance of, and training in, the ball community’s embodied skillset. These actors do not only bring the 1980s ball scene ‘back to life’ through their bodies; that scene is alive in and through their bodies, as the repertoire of gestures, walks, and dances pioneered over 30 years ago are remembered and repeated by young members of the current scene. Again, we note that transmediation of trans histories can take place through embodied practices. Jenkins suggests that ‘transmedia performance’ might consist of a media text (a film or comic book) becoming ‘the spring board for […] live performance or oral storytelling’ (Jenkins, 2011), but the 1980s New York ball community offers an example of transmedia performance in which live dance and movement became the springboard for media texts (PIB

 and Pose

, as well as Madonna’s famous 1990 song and music video ‘Vogue’ [Fincher, 1990; Madonna & Pettibone, 1990]; the long-running reality television show RuPaul’s drag race [Bailey, 2009–present], the documentary Kiki [Jordenö, 2016], and the reality show My house

 [Johnson, 2018]). What Marlon M. Bailey (2013) has called the ‘queer cultural labor’ (p. 17) of ball scene participants—their ‘constant and strenuous work’ of ‘creating culture, family, language, gender, and community,’ ‘not only to survive but also to enhance the quality of their lives’ (p. 16)—has proven to be not ephemeral, but enduring, as ball culture continues to be re-embodied by new generations of performers, both at live events and for media recordings.
The two trans memory texts that we have discussed in detail in this section, The death and life of Marsha P. Johnson

 and Pose

, had similar goals (the remembrance of legendary figures of New York–based LGBTQIA history) but vastly different production processes (France’s

 film excluded and failed to acknowledge the trans activists and artists whose fan labour and queer cultural labour made the film possible, and Pose

 deliberately included and acknowledged trans creative workers). Both transmedia and transgender foreground becoming, process, and multiplicity, and de-emphasise closure, completion, and singleness. However, as trans performances, slang, films, memories, histories, affects, and money are all being increasingly transmediated, one into the other, in the early twenty-first century, it is clear that sedimented power structures reproduce themselves through transmedia as readily as they have done through other modes of media production. In contemporary transmediations of minoritarian stories, questions of who and what is being transformed, who does the transforming, and with what resources, must always be asked.
Conclusion
In this chapter, we have described several transmedia texts and events by queer and trans people and their allies that can be understood as works of trans memory, in that they centre trans people, especially trans people of colour, who have played critical roles in LGBTQIA history in the US. We understand the transmediations discussed here to be activist protests, campaigns, and artworks, in that they combat systemic trans erasure and attempt to weave trans lives and trans histories into American collective memory, with the implicit goal of recruiting support for the movement for trans justice in the US. Our investigations have surfaced ways in which transmedia far exceeds its usual definition as a genre or style of entertainment: just as periodic transmediations are necessary to keep media characters and universes present and active in popular memory, transmedia activist interventions and productions can help to ensure that transgender people and communities—especially their generations of cultural labour and their histories of fighting systemic exclusions and violence—are widely and vividly remembered.
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Footnotes
1https://​www.​change.​org/​p/​celebrate-brooklyn-bric-jennie-livingston-and-jd-samson-cancel-celebrate-brooklyn-bric-s-screening-of-paris-is-burning-end-the-exploitation-of-the-ballroom-community-and-tqpoc-parisisburnt-shutitdown.

 

2‘Cisgender,’ often shortened to ‘cis,’ is ‘an adjective used to describe someone whose gender identity matches their body and the gender assigned to them at birth—in other words, someone who is not transgender, nonbinary, or intersex’ (The Queer Dictionary, 2014).

 

3For example, one tweet from 30 August 2015 read: ‘Did you know Macklemore threw the first brick at Stonewall?’ and another tweet from 12 November 2015 read: ‘A lot of people forget that it was Macklemore who threw the firstbrick at the Stonewall riots,’ both referencing the rapper Macklemore, whose 2012 hit ‘Same Love’ expresses support for LGBTQIA communities and was taken up as anthem for the effort to legalise gay marriage. Stonewall’s

 depiction of a white male character as the initiator of the Stonewall actions struck some as a parallel of the way that Macklemore, a white heterosexual man, became a prominent representative of the gay marriage movement. The ‘threw the first brick’ meme has persisted to the present day. For instance, on 9 April 2019, one tweet read: ‘JK Rowling: Professor McGonagall threw the first brick at stonewall,’ mocking the fact that, in interviews, author J.K. Rowling has repeatedly retconned (that is, she has introduced a ‘retroactive continuity’ for) her Harry Potter universe to include queer characters and storylines, even though her novels and the films based on them only make brief and veiled allusions to queerness.

 

4#Resistance is a hashtag frequently used on social media to mark speech and actions that oppose the administration of US President Donald Trump, specifically the administration’s efforts to target women, immigrants, members of particular ethnic and religious groups, and others for unjust restrictions and persecutions.
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Introduction
After a series of demonstrations in the city of Dresden
 in late 2014, PEGIDA shifted from an obscure fringe movement
 to the centre of German political debate. The Patriotic
 Europeans Against the Islamisation of the Occident (Patriotische Europäer gegen die Islamisierung des Abendlandes—PEGIDA) claimed to represent the neglected people of Germany
, who were beset by unresponsive political leaders incapable of addressing the problems of mass immigration and what was perceived as the endemic Islamic extremism threatening the integrity of the nation. Crucial to PEGIDA’s rapid rise was not only its street demonstrations, but also its digital activism. The movement started as a Facebook
 group, with its founders using the social media platform to mobilise supporters. Against the backdrop of a general increase in far-right
 activism in the country, PEGIDA’s demonstrations soon grew to the thousands, with participation spiking in response to the January 2015 terrorist attack in Paris and later the so-called ‘refugee crisis’ of 2015.
Early in PEGIDA’s development, as part of the movement’s effort to legitimise itself and deflect criticism, members of the movement adopted a slogan previously used during the 1989 mass demonstrations against the Socialist Unity Party (Sozialistische Einheitspartei Deutschlands—SED)

 that once ruled Dresden
 and the rest of East Germany
—‘Wir sind das Volk’ (‘We are the People’). A slogan that a quarter century earlier demanded democratisation and freedom of movement was repurposed to claim that the elected German government was out of touch with the people and to demand stronger border controls against immigration. Just as the people had risen up under this slogan to bring down the Berlin Wall
 and the SED
, PEGIDA claimed Wir sind das Volk in a bid to implore the people to bring down the supposedly corrupt government of the Berlin Republic and raise stricter border controls.
This chapter explores PEGIDA’s mnemonic appropriation
 of Wir sind das Volk in both its street and social media activism. While PEGIDA’s initial successes were partly based upon the use of the Wir sind das Volk slogan and its spread via Facebook
, counter-mobilisations against PEGIDA and its claim to represent the people also utilised digital activism via Twitter
. The first contextualising section of this chapter introduces the PEGIDA movement in more detail and highlights the role that social media played, in particular Facebook
, in its efforts to mobilise street activism. The second section briefly outlines a number of PEGIDA and broader far-right
 mnemonic appropriations
 and conceptualises them as contributing to the creation of what have been called ‘reputational shields’
 (Ivarsflaten, 2006) and as indicating certain ‘memory battles’ (Zerubavel, 1996). The third and most substantive section of the chapter provides an empirical analysis of the memory battle that occurred on Twitter
 in response to PEGIDA’s appropriation of the Wir sind das Volk slogan. The chapter concludes by briefly reflecting on the consequences that PEGIDA’s use of the slogan has had on its broader interpretation and understanding.
PEGIDA, Social Media and Mobilisation
The role of the internet, information and communication technologies and social media in creating new means of social movement mobilisation has been extensively studied since the mid-1990s (see Garrett, 2006; Kaun & Uldam, 2018). Among such efforts, recent analyses of social movements such as Occupy Wall Street and events such as the Arab Spring of 2011 have highlighted how social media can be used to resist oppressive economic and political systems. Scholars have shown how social media can be used to create new repertoires of protest and mobilisation (Theocharis, Lowe, van Deth, & García-Albacete, 2015), and given such qualities, activists have often extolled platforms such as Facebook
 and Twitter
 as a means to recruit new members, organise their activities beyond state and corporate-controlled media and, in turn, create new polities (Gerbaudo, 2012). As one study of the Tunisian revolution argued:

the Internet and social media significantly contributed to transcend geographical and socio-economic boundaries and facilitated collaboration among the alienated intellectual elite, the rural poor, and the urban middle class. It thus helped to remove one of the central obstacles of collective action under authoritarianism, namely the lack of social interaction. (Breuer, 2012, p. 25)

The strengthening of nationalist right-wing populist parties across the world and the growing proliferation of far-right
 movements and activism in recent years have, however, inverted the optimism surrounding social media that was expressed at the beginning of the decade. It is increasingly evident that although the far-right
 pursues an ultranationalist agenda at home, its proponents now organise transnationally via networks of ‘globalized anti-globalists’ (Grumke, 2013). The internet and social media have allowed progressive social movements to form on the left, but they have also been essential to the transnationalisation and bolstering of those movements on the far-right
, which have similarly been shut out of more mainstream modes of organising (Caiani & Kroel, 2014). As Mattias Ekman has written, ‘uncivil actors, with explicit racist and anti-democratic goals, benefit from the emergence of commercial social media platforms’, particularly in times of ‘political instability and public insecurity’ (2018, p. 9). Such a state of affairs was made acutely evident with regard to PEGIDA, a movement that started via a Facebook
 group in October 2014.
The creation of that Facebook
 group, and the origin of the movement that it spawned, stemmed from the intersection of international politics, diaspora political engagement and localised anti-immigrant activism. In early October 2014, the rise of the Islamic State (Daesh) in Iraq and Syria sparked demonstrations in Germany
 by supporters of the Kurdistan Workers’ Party.1 These were met with violent counter-demonstrations, sometimes reported in the media as attacks by ‘Salafist’ supporters of Daesh (Vorländer, Herold, & Schäller, 2018, pp. 2–3). While debate about Germany’s
 role in Middle East conflicts dominated mainstream media, a Dresden
 resident and owner of a public relations agency, named Lutz Bachmann, created the PEGIDA Facebook group to serve as a central organising point for individuals with anti-immigration views in Saxony, the federal state for which Dresden
 is the capital. Within days of the Facebook
 group’s creation on 20 October 2014, PEGIDA took to the streets for the first time.
This demonstration—or, as PEGIDA tactically referred to it, ‘evening walk’—illustrated how, regardless of political allegiance or cause, contemporary activism is often a hybrid amalgam of social media and street tactics that are digital and non-digital to varying extents (Merrill & Pries, 2019). Although only 350 people participated, the ‘evening walk’ tactic was repeated every Monday thereafter, and just five weeks later, on 24 November 2014, it attracted around 5500 participants. By 15 December 2014, the number of participants was between 15,000 and 17,500 (depending on the estimate), and on 12 January 2015, in the wake of the terrorist attack on the offices of the satirical magazine Charlie Hébdo in Paris, participation peaked, with crowds estimated at least at 17,000 and possibly as many as 25,000 participants (Geiges, Marg, & Walter, 2015). The rapid growth in attendance at PEGIDA demonstrations over this period led to an increase in the movement’s online reach, illustrating how the initial relationship between street and digital activism within the movement was symbiotic.
In a matter of weeks, hundreds of further PEGIDA Facebook
 groups and pages were created, pitched at different national, regional and local levels. PEGIDA’s digital presence was crucial to mobilising people to join the public demonstrations that it organised in Dresden
 and elsewhere in Germany
, even if not everyone doing so engaged with the movement digitally. One survey study of 123 PEGIDA participants in Dresden
 in January 2015 found that more than 60 per cent said that social media, including Facebook
, was an important source of information and mobilisation (Daphi et al., 2015, p. 19).2 Another survey study of 610 PEGIDA participants conducted in November 2015 found that 36 per cent of respondents were connected to the movement’s Facebook
 group and 42 per cent habitually used online media sources to get information about the movement, but also that 21 per cent had never used online sources in order to connect to PEGIDA (Göttinger Institut für Demokratieforschung, 2016, p. 24).3

According to PEGIDA, its supporters in Germany
—whether posting on Facebook
 or joining street demonstrations—represented ‘concerned’ and ‘angry’, yet equally ‘normal’ citizens. In short, PEGIDA billed itself, especially early on, as a group of individuals moved to public political action, against their normal conservative instincts, due to the failures of the German government led by Angela Merkel and the Christian Democratic Union (Christlich Demokratische Union Deutschlands—CDU). According to one leading member, the values of the movement were ‘liberal, conservative, ambitious, freedom-loving’ (Geiges et al., 2015, p. 13). PEGIDA participants thus regularly denied that they were part of a far-right
 movement, and the movement claimed to oppose all forms of extremism. The banners at the front of early PEGIDA demonstrations read ‘Against religious fanaticism and all forms of radicalism. United against violence’. One of the movement’s logos was an image of a figure throwing the flag of Daesh, a Nazi swastika, the Antifascist Action logo and a Communist Hammer and Sickle into a garbage can. The demonstrators claimed to represent a forgotten centre rather than a far-right
 movement on the extremes of society.
In the city of Dresden
, where PEGIDA mobilisation was greatest, the participants’ political views were also the most heterogeneous; the predominant cause for most of those who took part in the earlier PEGIDA demonstrations was that of political alienation and a sense that the government in Berlin was not responsive to their needs. Still, even if many PEGIDA participants did not self-identify as extremists, the movement’s desire to end what its banners frequently referred to as ‘religious war on German soil’ and its claims of ‘Islamisation’ were central to conspiracy theories advanced by xenophobic far-right
 movements across Europe (Vorländer et al., 2018). Furthermore, PEGIDA leaders and members often legitimised their demands based on false or grossly exaggerated claims about Muslim criminality and the threat posed by immigration to the German nation, and opposition to the ‘Islamic Other’ was central to the identity of the movement (Paukstat & Ellwanger, 2016). A majority of PEGIDA demonstrators may have rejected authoritarianism and accepted the admission of refugees in theory, but they also objected to the realities of liberal democratic politics as structured in modern Germany
 and opposed both those who were claiming asylum in Germany
 and the politicians who facilitated their entry. The movement’s claims of alienation were thus difficult to disentangle from its agitation against asylum seekers and its leveraging of Islamophobia.
Significant elements of the movement did advocate a far-right
 agenda more explicitly, especially those that came from existing extremist groups such as the neo-Nazi National Democratic Party of Germany (Nationaldemokratische Partei Deutschlands—NPD). The focus on reducing immigration and a rejection of the legitimacy of mainstream institutions corresponded to NPD priorities, and in some cities, groups claiming to represent local branches of PEGIDA were entirely created and run by local neo-Nazis
 seeking to gain wider legitimacy (Vorländer et al., 2018). PEGIDA’s rise also became intertwined with the growth of the right-populist Alternative for Germany (Alternative für Deutschland—AfD)

 party, a previously obscure Eurosceptic party founded in 2013, which became the German Parliament’s third largest political party after the 2017 federal elections. While mainstream conservative parties denounced the movement (Tillich, 2016), both the AfD
 and NPD sought to claim PEGIDA as an allied movement in order to leverage its popularity for their own partisan goals.
For these and other reasons, PEGIDA always faced accusations of being a far-right
 movement and such accusations were increasingly substantiated from February 2015 onwards, as political conflicts internal to the movement led to splits and sapped enthusiasm from many participants. With the attendance at weekly demonstrations dropping, PEGIDA’s digital promotion became increasingly radicalised in an attempt to drive (re)engagement. As one study found, from this time on, ‘the movement created more xenophobic material about topics like Islamisation and foreigner assaults, which attracted more users than other themes’ (Schwemmer, 2018, p. 21). Yet the consequence of this online activity was to reorient the movement, diminishing its appeal for those who were committed to a self-image of normalcy, making its resulting supporter base smaller and more radical. PEGIDA’s appeal to many in its early days was that it was not explicitly far-right
 and was free of the cultural and political baggage of the NPD. PEGIDA’s later digital radicalisation undermined this appeal. Still, the weekly demonstrations stabilised at around 3000–7000 regular participants during the rest of 2015. Periodically, the size of the demonstrations was larger in response to specific events, including the ‘refugee crisis’ of summer 2015. Indeed, the German government’s decision to admit hundreds of thousands of asylum seekers fleeing the Syrian civil war and other conflicts breathed new life into PEGIDA. This also led to the movement’s further radicalisation and a decisive shift in rhetoric towards open Islamophobia and anti-immigrant sentiments (Paukstat & Ellwanger, 2016, pp. 101–102).
While PEGIDA increasingly became a coherently far-right
 movement, its early efforts to reject such a label and deflect accusations of racism, extremism and Islamophobia relied in part on practices of mnemonic appropriation
, carried out both in the streets and through social media, and designed to foster respectability and shield the movement’s public reputation.
PEGIDA’s Reputational Shields and Mnemonic Appropriations
The far-right
 in
Germany
 has regularly appropriated mainstream mnemonic symbols to legitimise itself in the eyes of
 conservatives and others wary of radicalism. Just
 as the Nazis appropriated the cultural legacy of ancient Greece and Rome, today far-right
 movements in Germany and beyond do the same (Chapoutot, 2016; Bond, 2018a, 2018b). Far-right
 movements in the country also claim the mantle of nineteenth-century liberal nationalism by citing cultural theorist Johann Gottfried Herder in their quest to supposedly ‘defend diversity by advocating feeling, tradition, and nationalism’ (Speltz, 2018, p. 113). Similarly, the memory of the Hambach Festival—an 1832 mass event calling for civil rights, democracy and German unification in defiance of the reactionary politics that dominated the German territories after the Congress of Vienna—was recently appropriated by the German far-right
. In spring 2018, a ‘New Hambach Festival’ was held at the same castle where the original had taken place, with AfD
 speakers claiming their party represents a modern incarnation of the earlier movement (see Amann, 2018). In Germany
 these mnemonic claims to respectability have also had a practical function. This is not only because of the widespread public denouncement of the country’s fascist past but also because any party or movement opposed to the state’s ‘free and democratic basic order’ can be banned or placed under investigation, making an outright rejection of democracy by far-right
 parties or movements a strategic liability.
Such conditions further encourage far-right
 parties and movements to develop what Elisabeth Ivarsflaten has called ‘reputational shields’ (2006). In its strictest sense, the reputational shield concept highlights how a political party’s history can be utilised to deflect challenges to the credibility of its policies (Ivarsflaten, 2006). Ivarsflaten discusses such shields in relation to parties with nativist, anti-immigration policies—a unifying attribute of the far-right
 party family—and primarily in terms of the historically verifiable origins and earlier policy orientations of such parties (Ivarsflaten, 2006, 2008). She highlights, for example, how an agrarian turned anti-immigration party can ‘use its reputation to fend off criticisms’—including accusations of racism and extremism—far more successfully than parties whose founding principles relied on nativism (Ivarsflaten, 2006, p. 7). Reputational shields are useful in these contexts on three levels: ‘as a valuable resource for the anti-immigrant party in elite debate, as external justification for voters, and as internal justification for voters’ (Ivarsflaten, 2006, pp. 6–7). Ivarsflaten (2006) mentions the NPD as an example of a far-right
 party without a reputational shield because of its deep-rooted ultranationalist legacies.4 In comparison the AfD
 has a stronger reputational shield because it originally formed around Euroscepticism rather than anti-immigration, even if the former might be perceived as only a thinly veiled variant of the latter. Although Ivarsflaten originally developed the concept of reputational shields in the context of political parties, it also has utility when attempting to understand social movements.5 It can also shed light on how political parties and social movements not only benefit from or are limited by their individual histories, but also how they appropriate other pasts and memories in order to buttress their public respectability. This broader understanding of the possible mnemonic underpinnings or decals of reputational shields resonates with Michael Rothberg’s (2009) notion of ‘multidirectional memory’ insofar as they can serve as an interim destination for memories cross-referenced and borrowed from unexpected and different—sometimes radically so—historical contexts.
PEGIDA has also attempted to construct a reputational shield from, amongst other components, a variety of appropriated mnemonic symbols, rituals and slogans. In this way the movement has sought to place itself at the centre of a new chapter in the history of Germany’s
 development in which it features as the culmination of a process to realise German sovereignty, self-determination and democracy, and its opponents are rendered the descendants of tyrannical royalty, fascist dictators and communism. Perhaps most explicitly, PEGIDA mobilises mnemonic resources in order to claim that it resists totalitarianism. For example, during street demonstrations, many PEGIDA supporters flew the Wirmer flag that was originally created by a member of the July 1944 plot to assassinate Hitler with the intention that it become Germany’s
 flag after the fall of Third Reich (Gafke, 2016; Richardson-Little, 2017). In post-war West Germany
, the conservative nationalist group that organised against Hitler and his would-be assassin, Claus von Stauffenberg, were held up by the state as a symbol of resistance against tyranny (Ó Dochartaigh & Schönfeld, 2013).6

Although the Wirmer flag, which features a black Nordic cross flanked in yellow against a red background, became a symbol of Christian Democracy and liberalism in the post-war era, it has most recently been appropriated as a symbol of Aryan pride. The flag was first adopted in this way in 2012 in response to the multi-ethnic national football team fielded that year by Germany at the European Cup (Richardson-Little, 2017). This mnemonic reference was not only appropriated because of the movement’s support for the German military and its values of martial nationalism, nor solely because, in symbolically positioning PEGIDA against the Third Reich, it reinforces a reputational shield that can be deployed when the movement faces accusations of being neo-Nazi. It was also appropriated because it insinuates that the movement’s contemporary opponents are the true fascists and the greatest threat to Germany’s
 democratic freedom (see Woods, 2006). PEGIDA members are not always so subtle when deploying this tactic, as the various PEGIDA placards and digital memes that portray Merkel in the likeness of Hitler testify. At the same time, these associations also created contradictions within PEGIDA’s broader mnemonic repertoire. Such contradictions were acutely highlighted by the photo of Bachmann, the movement’s founder, posing as Hitler himself, which led to his resignation in late January 2015, and by the movement’s regular dubbing of the mainstream media, especially public broadcasters, as the ‘lying press’ (‘Lügenpresse’)—a term borrowed from the Nazis that was originally used to denounce the bourgeois press that opposed Nazism during the Weimar period (Vorländer et al., 2018).
Beyond these historical references to the Second World War, and of central importance to the chapter at hand, PEGIDA has also sought to appropriate the memory of the mass demonstrations held in 1989 that led to a peaceful revolution that ended SED
 rule in the former East Germany
. This was evident in the movement’s decision to mobilise on a weekly basis each Monday, a ritualistic repertoire of contention that referenced and attempted to emulate the so-called Monday Demonstrations
 that began on 4 September 1989 in the city of Leipzig (near Dresden
 in Saxony), and grew from a small group affiliated with the peace movement to a crowd of more than 100,000 by 9 October 1989. The peaceful protest that day, and the state’s inability to contain it, undermined SED
 power and proved a crucial factor in the opening of the Berlin Wall
 a month later. The Monday Demonstrations
 continued until 12 March 1990, ending only a few days before the first openly competitive democratic elections to be held in East Germany
, which were folled by reunification later that year.
PEGIDA was not the first movement to imitate the Monday Demonstrations
 in order to claim the historical legitimacy associated with the crowds that brought down the SED
. In the early 1990s, an alliance of unions, social organisations and churches mobilised 20,000 people for a renewed round of Monday Demonstrations
 in Leipzig to protest mass unemployment in East Germany
. Again in 2004, more than 60,000 people took part in Monday Demonstrations
 in Leipzig alone, to protest the reform of the German state welfare system. At the time, the use of this format to contest democratically decided social reforms prompted a backlash from those who argued it was a ‘lousy falsification of history’ to compare reunified Germany
 to the dictatorship of the SED
 and the demands for democratisation (Jessen, 2009, pp. 470; see also Rink, 2017). PEGIDA, however, went beyond just appropriating the format of the Monday Demonstrations
 and also adopted its primary slogan—Wir sind das Volk!
The Wir sind das Volk slogan has its own history that predates the East German protests of 1989 and, due to its reference to the word Volk, has had different connotations at different points in history. Originally spoken by a character in Georg Büchner’s play about the French Revolution ‘Danton’s Death’, it was also used in a famous poem by Ferdinand Freiligrath written during the revolutionary tumult of 1848 (Piper, 2015). While in the nineteenth century, references to the Volk supported the rallying cries of liberal democratic revolutionaries, in the twentieth century its meaning shifted, first to be associated with Nazism and second to be connected with the state socialism of the German Democratic Republic (GDR).
 Beginning with the German nationalists of the Weimar period who called for revisionism, irredentism and colonial expansion, the word ‘Volk’ became grounded in a racialised ethno-nationalist vision of belonging and exclusion that eventually came to underpin Nazism. To the question ‘who are we?’, the Nazi-supporting philosopher Martin Heidegger argued that the only possible answer was ‘wir sind das Volk!’ (Faye, 2014). During the Nazi period the Volk was thus a key ideological concept that signified a racially pure German people, purged of ‘degenerate’ influences, both genetic and cultural. After the end of Nazism the negative connotations of the word Volk arguably remained more strongly in West Germany
 than in the GDR
, where the term’s meaning was refracted by state socialism. In the GDR
 the word was everywhere. The police were the Volkspolizei, the army was the Volksarmee and almost everyone worked for a Volkseigener Betrieb or people’s owned enterprise, denoting that these institutions were now part of the ‘workers and peasants state’. In 1989, when dissent transformed into mass street protests against the ruling SED
, demonstrators drew on this rather than the Nazi meaning of the word and soon adopted the Wir sind das Volk slogan in order to highlight the contradiction between a state that claimed to rule on behalf of the people, while ignoring their actual demands.
PEGIDA’s appropriation of the slogan connected to both the Nazi and GDR
 connotations of the word ‘Volk’. First and foremost, it attempted to strengthen the movement’s claim to embody the people (Nachtwey, 2016, p. 309), in contrast to the out of touch and corrupt elite, and in this sense, mostly channelled the egalitarian meaning of the slogan and term emphasised in the GDR
 and by the protestors of 1989. At the same time, given the Islamophobic, nativist and racist elements of PEGIDA, it cannot be ignored how the 1989 slogan allowed the use of a term with racial connotations in a deniable manner and in a way that served to partly launder the word of its Nazi meanings. In this way PEGIDA’s use of Wir sind das Volk followed what has become the standard trope of growing European populism. As Cas Mudde (2004) has argued, populism is

an ideology that considers society to be ultimately separated into two homogeneous and antagonistic groups, ‘the pure people’ versus ‘the corrupt elite’, and which argues that politics should be an expression of the volonté générale (general will) of the people. (p. 543)

The slogan was essential as a rallying cry in the early phases of the PEGIDA movement, both online and in the streets. In a database of comments collected from PEGIDA’s original Facebook
 group7 from October 2014 to January 2015, the slogan appeared 1480 times (Gür-Seker, 2018), and during demonstrations it was regularly chanted and appeared on banners and placards (see Daphi et al., 2015). Its use reinforced the movement’s critique of the state as unresponsive to the needs of the German people and its demands for more direct democracy through, for example, the institution of popular referenda. Reflecting broader right-wing populist perspectives, PEGIDA used Wir sind das Volk to equate Germany’s
 contemporary political elite to the socialist dictatorship of East German, linking its present struggle for a democratic system that recognises the will of the people to the already popular democratic struggle of 1989.8 As one Facebook
 user commenting on the group wrote: ‘We are the People and the State! A corrupt government can also be dismissed!’ (cited in Gür-Seker, 2015, p. 6). The claim to represent the people against the elites is part of a broader narrative discourse and strategy that enables ‘PEGIDA to approach the not yet mobilised subjects with an offer of collective identity’ (Paukstat & Ellwanger, 2016, p. 96). In this way, the Volk is an open symbol, seemingly welcoming the masses to join it as equals.
The use of Wir sind das Volk also connects to a racialised and ethno-nationalist history and set of exclusionary political priorities. If the discourse of PEGIDA frames the conflict as one between normal ‘citizens’, they are understood to mean a ‘white, European, enlightened, law-abiding subject’ in contrast to ‘(mostly Islamic) immigrants that threaten the cultural hegemony and the values’ of that subject (Paukstat & Ellwanger, 2016, p. 98). On the far-right
 side of PEGIDA, anti-immigration sentiment is framed around conspiracy theories of ‘white genocide’ and the replacement of ethnic Germans with Muslim foreigners (Vorländer et al., 2018, p. 63). Some PEGIDA participants have made these fears manifest in placards: One sign at a PEGIDA rally read ‘1989: we are the Volk! 2014: we are still the Volk! 2039: we were the Volk’ (cited in Daphi et al., 2015, p. 45). This process can be described as Umvolkung—a Nazi-era term that was used to describe efforts to re-Germanify conquered Eastern territories (Vorländer et al., 2018). As a further Facebook
 commentator wrote: ‘We are the People and we lay claim to our country!’ (cited in Gür-Seker, 2018, p. 125). The invocation of the Volk in this case situates the movement as representatives of the true German nation who are defending against a plot by elites who are trying to undermine its essential (racial) purity.
PEGIDA’s appropriation of Wir sind das Volk further illustrated how the slogan has come to represent something of a floating signifier that can serve multiple purposes and refer to multiple contradictory historical narratives.9 As a tool of memory and mobilisation, it is also multidirectional in that it can signal positive views towards liberal nationalism, Nazism, state socialism or liberal democracy (Rothberg, 2009). It is a central part of the mainstream democratic memory culture promoted by the state, but also equally popular among fringe movements grounded in xenophobia and authoritarianism. It is for these very reasons that PEGIDA’s adoption of Wir sind das Volk early in its development, as a means to shield its reputation and deflect accusations of racism and neo-Nazism
, led to running memory battles between different mnemonic communities for whom the slogan meant very different things. While mnemonic battles about what ought to be collectively remembered and the manner by which the past should be interpreted have previously played out on traditional sites of memory, including memorial spaces and documents (see Zerubavel, 1996), more recently these conflicts have spilled over into digital spaces, including social media platforms (see Rutten, Fedor, & Zvereva, 2013). As the next section will outline, this was the case with the battle for Wir sind das Volk, which was evident not only in the streets of Dresden and other German cities, but also on Twitter
.
The Battle for Wir sind das Volk on Twitter
From late October 2014, the Wir sind das Volk slogan started to increasingly appear in relation to PEGIDA not only
 on the movement’s Facebook
 page and during its demonstrations but also on Twitter. However, instead of a group moderated by PEGIDA administrators where the movement’s supporters could connect and access PEGIDA-approved information, Twitter provided a more public environment in which both supporters and opponents of PEGIDA competed to define how the movement was viewed within Germany
 and internationally. Unlike Facebook
, which is more suited to organising and recruiting individuals prior to demonstrations, Twitter also lends itself more to the open and ad hoc discussion of unfolding demonstrations in real time (see Merrill & Lindgren, 2018). This may explain why one of the studies mentioned earlier found that while 36 per cent of the PEGIDA participants surveyed connected with the movement through Facebook
, only 7 per cent did so via Twitter (Göttinger Institut für Demokratieforschung, 2016, p. 24).
Still, searching Twitter for the phrase ‘Wir sind das Volk’ and ‘PEGIDA’ in December 2018 revealed 1362 tweets from the period between 28 October 2014 and 31 December 2015.10 While the dynamic character of Twitter means that these tweets represent only a sample of the total posted featuring the slogan and the word PEGIDA,11 this sample still provides a useful dataset through which to understand the battle for Wir sind das Volk. Over 900 of these tweets date to November 2014 (40 tweets), December 2014 (403 tweets) and January 2015 (470 tweets)—the earliest months of the PEGIDA movement when its efforts to create a reputational shield
 using the slogan before its increasing radicalisation were arguably greatest. The sample also includes 107 tweets from February 2015, 44 tweets from March 2015, 42 tweets from April 2015, 10 tweets from both May and June 2015, 6 tweets from July 2015, 16 tweets from August 2015, 20 tweets from September 2015, 101 tweets from October 2015, 61 tweets from November 2015 and 31 tweets from December 2015. Although 26 tweets proved to be irrelevant, the others could be coded in terms of whether they were pro-PEGIDA, anti-PEGIDA or neutral, providing an overview of PEGIDA’s appropriation of Wir sind das Volk and the reaction this caused over a period of roughly 14 months. Visualised in graph form (Fig. 3.1), this coding provided context for a more detailed analysis of that battle, based on the close reading of the tweets’ content, presented here in chronological order. The tweets discussed in this section have been translated to English in order to limit the identification of their authors. Those originally in English have been adapted for the same reason. The names of users have only been supplied when they are public figures.[image: ../images/462539_1_En_3_Chapter/462539_1_En_3_Fig1_HTML.png]
Fig. 3.1‘PEGIDA’ and ‘Wir sind das Volk’ on Twitter
 between October 2014 and December 2015, coded by sentiment towards PEGIDA



Forty tweets mention the slogan in connection to PEGIDA during November 2014. These were overwhelmingly pro-PEGIDA, with the movement’s supporters using Twitter to spread their message, usually linking to other online media sources such as longer Facebook
 posts or YouTube videos. One YouTube video that features in several of these tweets was a recording of the end of the 24 November demonstration during which the amassed crowd chanted the slogan repeatedly.12 Many of these tweets were declarative, such as: Against Islamism in Germany PEGIDA, Wir sind das Volk. Others not only appropriated the slogan but used it in direct connection to the events of 1989: Then Leipzig—Today Dresden WIR SIND DAS VOLK! #pegida. Only two tweets from this month challenged PEGIDA’s invocation of the slogan, but that would soon change.
Of the 394 codable tweets sampled from December 2014, around a third (127) were posted on Mondays, linking Twitter activity to the weekly demonstrations. PEGIDA supporters tweeted demo attendances almost as if to justify the use of the slogan: Tears in the eyes! Thanks #Dresden Thanks #PEGIDA 15–20,000 People! Wir sind das Volk! But by this month, a counter NOPEGIDA movement had also already started to form.13 This is evidenced by the appearance of the counter movement’s primary hashtag #NOPEGIDA, which featured 35 times. Already in December 2014, NOPEGIDA mobilised thousands of people to join counter-demonstrations against PEGIDA in Dresden
 even if these were significantly smaller than those organised by PEGIDA itself. While PEGIDA demonstrations were largest in Dresden
, they took place in cities throughout Germany
 where they were also met by counter-demonstrations. Counter-demonstrators also used Twitter in order to reclaim Wir sind das Volk by asserting it was they who truly represented the people. During one demonstration in Munich, one counter-demonstrator tweeted: Today Wir sind das Volk. Together we stand against this specter called Pegida #NoPegida. Others used Twitter to refute PEGIDA by suggesting that the movement represented a small minority of Germans. One tweeted: ‘Wir sind das Volk!’ Actually it should be: ‘We are one, admittedly quite small part of the German population—Mummy! #Pegida. Another: Hello #PEGIDA. Wir sind auch [also] das Volk and we find your racism sickening—highlighting that cracks had already appeared in the reputational shield
 that PEGIDA tried to fashion from the slogan during its earliest use.
From mid-December onwards, critics of PEGIDA on Twitter also challenged the mnemonic links that the movement was trying to forge with the 1989 peaceful revolution more explicitly, as did the mainstream press. Many circulated links to articles highlighting the inequivalences of the two sets of demonstrations as well as those quoting prominent former East German dissidents
 denouncing PEGIDA in order to show that the earlier promulgators of the slogan rejected its appropriation. Some made their own denunciations without appealing to the authority of former dissidents
: With ‘Wir sind das Volk’ the wall fell, that #PEGIDA wants to rebuild the wall is somehow perverse. Occasionally, users invoked their own autobiographical memories to the same effect: My parents and I shouted Wir sind das Volk for unity in Leipzig in 1989. When I now hear that from PEGIDA I feel sick. Another anti-PEGIDA counter-measure that was prominent at this time was the sharing of a poem written by a group of former dissidents
 who had been active in 1989 to coincide with the PEGIDA demonstration on 22 December 2014 (see Maier, 2014). The poem’s opening lines translate to ‘You cry Wir sind das Volk—It meant freedom, tolerance, openness to the world in ’89’. Its efforts to draw attention to the contradictions underpinning PEGIDA’s use of the slogan and, in turn, the illegitimacy of this use are made perhaps most manifest in a later stanza that reads in English: ‘You do not speak for ’89—You speak for no freedom movement—You are its shame—Shame on you.’14 Entitled ‘PEGIDA—Nie Wieda’, the poem coalesced with a newly prevalent anti-PEGIDA hashtag #NIEWIEDA. Through reference to a different popular slogan, one with the intent to prevent Nazism’s return—‘Nie Wieder’ (‘Never Again’)—both the poem and the hashtag connected PEGIDA to Germany’s
 Nazi past and the memory of the holocaust rather than the peaceful revolution of 1989.
In January 2015, during which 157 of the codable 462 tweets were posted on Mondays, Twitter users also sought to use the social media platform’s architecture in order to oppose PEGIDA. For example, one user called for a mass retweeting activity in order to help counter PEGIDA’s adoption of the slogan: +++One Mass Retweet+++ WIR (!) sind das Volk and we distance ourselves from #Pegida. While typically the tweets in the sample received relatively minor engagement, this one was retweeted 313 times and favourited 147 times. Then, in the immediate wake of the Paris terror attack,15 a new strategy to counter PEGIDA appeared. On 7 January 2015, the same day as the attack, PEGIDA’s detractors compared the movement to the Islamic extremists that it positioned itself against in order to deny its supporters the claim of representing normal Germans. One tweet joked: How do you say ‘Allahu Akbar’ in Dresden’s Saxon dialect? ‘Wir sind das Volk’ #Pegida #CharlieHebdo. Another, which was retweeted nearly 2000 times and was copied by others in the days to follow, read Even though the perpetrators shouted “Allahu Akbar,” they do not stand for Islam. #Pegida also shouts “Wir sind das Volk. #CharlieHebdo. Such tweets simultaneously denied the legitimacy of PEGIDA’s populist claims while also challenging the movement’s Islamophobia.
Such claims, however, did resonate with certain quarters of Germany’s
 population, and the first Monday PEGIDA demonstration after the terror attack, on 12 January 2015, was and remains the movement’s largest, with 25,000 participants, even if this was still lower than the organisers predicted. Again, PEGIDA supporters took to Twitter during and following this demonstration in attempt to reaffirm the mnemonic connection to 1989: Then like today—Wir sind das Volk! #Legida #Pegida #
Dresden

 #Leipzig. Others again celebrated the attendance numbers and used the opportunity to threaten the mainstream media and their growing critique of the movement: Thank you Dresden and PEGIDA. WIR SIND DAS VOLK!!! To the system press I say only: you sow lies and discord. You will reap the whirlwind. Meanwhile, outside of Germany
, supporters of the movement tweeted bilingually. One user, seemingly from the USA, tweeted: Wir sind das Volk! and added, “DO NOT give in. Make THEM tremble.”
While in Dresden
 the last demonstration of January 2015 still attracted over 17,000 participants, from then on and slightly earlier in the case of demonstrations elsewhere in Germany
, participation in the movement’s demonstrations began to dwindle with the counter-protests growing. In some instances the reduction in PEGIDA’s demonstration attendances was thrown into sharp relief by localised memories of 1989. In Leipzig, which had been the epicentre of the demonstrations of 1989, the counter-movement was particularly defensive of the city and its image as a bastion of peaceful democratic activism. Already on 12 January 2015, the 5000 supporters of PEGIDA’s local chapter LEGIDA (Leipzig against the Islamisation of the Occident) were outnumbered 1 to 6 by the 30,000 supporters of NOLEGIDA (Beitzer, 2015). Similar imbalances elsewhere saw the tone of tweets directed against PEGIDA shift to mockery. One particularly poorly attended demonstration in Frankfurt am Main in late January 2015 drew considerable contempt online with a parody PEGIDA account, designed to ridicule the movement, tweeting: When in Frankfurt there are 50 Fragida-supporters against 17,000 counter-demonstrators screaming out ‘Wir sind das Volk’ then even I find it embarrassing. Others tweeted: Pegida shouts: Wir sind das Volk. Many more counter-protestors boo and cry: Nazis get out! #nopegida #noFragida. Similar tweets followed in response to PEGIDA demonstrations in Frankfurt in early February, including those that countered PEGIDA’s use of the slogan through appeals to urban collective identity: ‘Wir sind das Volk! Who are you?’, cried a #Pegida supporter. Counter-demo answers with whistles and ‘Wir sind #Frankfurt and you are not.’

By February 2015, following the resignation of PEGIDA’s founder following the public release of a picture of him posing as Hitler and with the movement increasingly fractured, there was a significant drop-off in the contestation of Wir sind das Volk on Twitter. In many ways, the invocation of the slogan itself in the early protests had played a role in PEGIDA’s loss of support after several months, as the movement failed to have the success of its supposed predecessors in the GDR
. In 1989, the Monday Demonstrations
 culminated in demonstrations of over 100,000 people in little more than a month and were so large that the police and military had to abandon trying to contain them. After two months the Berlin Wall
 had opened and the SED’s
 legitimacy had been destroyed. In the winter of 2014–15, PEGIDA was able to grow rapidly, but in adopting Wir sind das Volk, it had seemingly set itself the impossible goal of overthrowing an established order in a matter of weeks, as the mass demonstrations had done to the sclerotic state socialist regime of the SED
.
For PEGIDA supporters who remained on Twitter, there was little direct response to counter-claims that the movement did not actually represent the ‘Volk’, especially as over the course of 2015 counter-demonstrations continued to outnumber those of PEGIDA in various cities beyond Dresden
. Still the movement continued to rely on street demonstrations as a means of asserting the legitimacy of its populist message and its specific claim to the Wir sind das Volk slogan. When these demonstrations were able to draw large numbers, supporters again posted YouTube clips to Twitter alongside the slogan. In April 2015, a visit from the Dutch far-right
 politician Geert Wilders attracted a new flurry of Twitter activity from PEGIDA supporters. His speech at a Dresden
 rally, which also drew connections to 1989 was widely quoted by them: #Wilders ‘Back then you caused a ‘turn’ Today Germany needs to turn again’ Wir sind #Pegida Wir sind das Volk.16

In fact, in April 2015 there were more pro-PEGIDA tweets citing ‘Wir sind das Volk’ than anti-PEGIDA tweets, albeit only marginally and based on 35 tweets for that month. Thereafter the number of tweets connecting PEGIDA to the slogan remained relatively negligible until October 2015, but those that were posted were overwhelmingly anti-PEGIDA in sentiment. Still, in the second half of 2015, PEGIDA surged again in response to the mass immigration of Syrian refugees to Europe. This did not, however, translate into any significant increase in pro-PEGIDA tweets using Wir sind das Volk on Twitter. There was a more noticeable increase in such tweets in October 2015, but overall in that month the slogan was used more in anti-PEGIDA tweets. By this time, the NOPEGIDA movement was also better organised. On 19 October 2015, around its first anniversary, PEGIDA mobilised its largest Dresden
 demonstration in ten months, with more than 15,000 participants, but this time the counter-demonstration was 20,000 strong (Vorländer et al., 2018, p. 5). This was the first time the counter-demonstrators had outnumbered PEGIDA demonstrators in Dresden
. On Twitter during that month, one account linked to a recent Change.​org petition denouncing PEGIDA as a means to further bolster claims that the movement did not represent the German people: #HelloWorld Wir sind das Volk and not Pegida!!! 461,122 Supporters for a diverse Germany. In terms of rhetoric, anti-PEGIDA Twitter users no longer compared the demonstrators to Islamic extremists, but to totalitarian German regimes of the past: You are shouting ‘Wir sind das Volk’! 25 years ago it was a call for freedom. And now you want to return fascism? #Pegida. Another contrasted PEGIDA’s claims to be successors to the dissidents
 of 1989 with the border policies that those dissidents
 fought against: ‘Wir sind das Volk’ was a call to OPEN borders—#pegida cries ‘Wir sind das Volk’ to CLOSE borders—shut up #pegida. The Federal Minister of Justice Heiko Maas also took to Twitter to denounce the use of the slogan: The misappropriation of ‘Wir sind das Volk’ is historical presumptuousness, #Pegida are radical extremists. All this suggests that while the pro-PEGIDA use of the slogan on Twitter
 had dropped, cries of ‘Wir sind das Volk’ remained common during PEGIDA demonstrations. Although PEGIDA continued its demonstrations in Dresden
 thereafter, it was not able to emulate the high participation turnouts of its earliest months, and its claim to represent the silent majority through its use of Wir sind das Volk was blunted.
Conclusion
This chapter has highlighted that although one social media platform helped give rise to PEGIDA, another was used to counter it. Facebook
 provided PEGIDA with an effective means of creating a new network through which to mobilise right-wing populists against the German government and its immigration policies. Once PEGIDA moved beyond the digital sphere and onto the streets, however, it provoked counter-demonstrations as well as digital counter-mobilisations in the more open social media platform of Twitter
.
This chapter has also shown that the Wir sind das Volk slogan was powerful for PEGIDA supporters who claimed to represent a silent majority that was finally speaking out. As a case study it highlights the possible influence of the mnemonic associations that a movement adopts, and specifically how these associations can buttress a movement’s reputational shield
. While in general this suggests that adopting some memories might prove more beneficial to certain movements than others, the successful appropriation of such memories also depends on context and timing. Within a closed group on Facebook
 and in an uncontested public space, PEGIDA’s claims to Wir sind das Volk could be plausibly believed and reinforced a sense of group identity and the inevitability of the movement’s victory. In street demonstrations, such claims were buoyed by attendance numbers and the sense of being surrounded by the like-minded even if there were also nearby counter-demonstrators. However, this changed once counter-mobilisations in Dresden
 and around Germany
 challenged the notion that PEGIDA represented the people as a whole, and on Twitter, once those posting such claims were challenged directly by hundreds, if not thousands, of other users. While on Facebook
, dissenting voices could be expelled or overwhelmed by the existing pro-PEGIDA membership, Twitter
 offered no such protections to those claiming Wir sind das Volk.
The claim to represent the Volk—the true German people united against an out-of-touch elitist few—required a sense of unity and purpose, or else it would ring hollow. The demonstrations of 1989 had been able to use such a slogan effectively as that movement continued to grow until the SED
 was effectively forced to reform. In the case of PEGIDA, the online contestations of the meaning of the slogan not only undermined the movement’s appeal to unity, but also provided an opportunity for others to make their own claims about the Volk or to challenge the very concept. The use of the slogan and its appeal to history via social media was effective for the initial phase of mobilisation within a closed community, but the emotional charge which drove thousands to PEGIDA demonstrations also provided the means of counter-mobilisation, and once the claims were openly contested, they lost the influence they initially held.
The effort to redefine Wir sind das Volk, in order to legitimise PEGIDA and shield its reputation and political agendas, did not ultimately succeed, but nor did it completely fail. PEGIDA was unable to gain the momentum of the mass protests of 1989, and its claims to represent the Volk as a whole were not supported by enough Germans to make this a plausible slogan once significant counter-demonstrations appeared. In a way, PEGIDA had symbolically set for itself an impossible goal of recreating the rapid collapse of state socialism and radically reorienting the memory of the fall of the Berlin Wall
 in a state that had much stronger public institutions than those of the GDR
 in 1989. But the era in which Wir sind das Volk was defined by the mainstream of German political society alone is now definitively over—PEGIDA did succeed in making the slogan a site of ongoing contestation and made it effectively ambiguous in terms of its public use. No politician can now invoke the slogan without audiences considering it as the rallying cry of the democratic opposition as well as that of the populists in the streets of Dresden
. The slogan is now fixed at least spectrally to the symbolic vocabulary of the German far-right
. As one person on Twitter
 asked at the height of PEGIDA’s popularity, ‘Is ‘Wir sind das Volk’ the new Hitler salute?’ In this way the memory of 1989’s dissidents
 also worked to partly launder ethno-nationalist conceptions of a racial Volk advanced by the extreme elements of PEGIDA, and before them the Nazis. The counter-mobilisation against PEGIDA and its use of the slogan, both in the streets and on Twitter
, may have partially stemmed the movement’s mnemonic appropriation
 of Wir sind das Volk, but this mnemonic battle has not been without consequences. The meaning of the slogan is more open than ever, and with it also the question
as to who is the Volk.
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Footnotes
1The Kurdistan Workers’ Party is a far-left political and militant organisation considered a terrorist group by the German government.

 

2Researchers spoke to 1800 demonstrators on 12 January 2015 from a crowd that was estimated to have had between 17,000 and 25,000 demonstrators. Six hundred and seventy accepted a handout, and of that, 123 filled out an online survey.

 

3In total, 1805 surveys were distributed during the demonstration on 30 November 2015, which was estimated to have had approximately 3500–5000 participants.

 

4The NPD, formed in 1964, was the first far-right
 party permitted in West Germany
 after the Second World War because it explicitly accepted parliamentary democracy. In 1952, the Socialist Reich Party (Sozialistische Reichspartei Deutschlands) was the first neo-Nazi party to be banned as a threat to the democratic order.

 

5Parallels might be discerned between reputational shields
 and the frames and frame alignment processes studied by social movement scholars (see Snow, Rochford, Worden, & Benford, 1986).

 

6Stauffenberg himself has been adopted as an icon by the AfD
, to the consternation of his descendants (Kitzmann, 2018).

 

7The original PEGIDA
 Facebook
 group disappeared in July 2016 before a new one was created.

 

8Similar tactics are used by populists in Poland and Hungary, where 1989 is used as a symbol of a revolution that still needs to be completed (Mark, Blaive, Hudek, Saunders, & Tyszka, 2015).

 

9The slogan has been used by other protesters since 1989, including a movement against a new urban development project in Stuttgart known as Stuttgart 21.

 

10This search was conducted on 12 December 2018.

 

11Further results were likely missed when the slogan was used in compounded form.

 

12At the time of writing this video was still available at https://​www.​youtube.​com/​watch?​v=​CvqoRfmfBEw&​list=​FLlJ7XLDS37RY-X6zqLnXasw&​index=​78 and had received around 47,000 views.

 

13NOPEGIDA’s Facebook page was created on 2 December 2014.

 

14The full poem (in German) can be read in Maier (2014).

 

15This event can partly explain the increase in PEGIDA
 Wir sind das Volk tweets that month just as it did the increase in PEGIDA
 demonstration participants.

 

16The ‘turn’ that Wilders referred to were the events concerning the end of SED
 rule in East Germany
, known popularly in German as: ‘Die Wende’.
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Introduction
On 9 August 2014,

18-year-old African American






 Michael Brown

 was shot dead by white police officer
 Darren Wilson. The shooting followed a series of controversial police killings—of mainly young African American men—which instigated racial tensions throughout the US and incited civic unrest in Ferguson
, where the shooting occurred. A day after Brown

’s death, the Facebook
 ‘cause’ page Justice for Mike Brown (JfMB) was set up by Derk Brown, a Ferguson
 resident (no relation to Mike). The page developed into a platform where people could share condolences and feelings, commemorate
 Brown, provide information, give opinions, and organise protests. Hence, it became a hybrid space in which a diffuse, seemingly non-hierarchal, decentralised, yet interconnected group of protesters, activists, and interested others engaged in communicative interactions and mobilised each other into online and offline action.
Moreover, as argued elsewhere (Smit, Heinrich, & Broersma, 2017), JfMB came to serve as a techno-discursive space in which digitally networked individuals actively engaged with the past for present political purposes. Users of the page collaboratively (re)created Michael Brown

’s identity, (re)constructed the day of the shooting, provided new information about it, helped to set goals in light of past protests, and linked the shooting to systematic historical injustice against African Americans. Thus, these activists and protesters engaged in digital memory work. Memory work, an age-old phenomenon, encompasses the transfer and reconstruction of knowledge and experience of the past into the present and future. This occurs through and by specific practices, technologies, and cultural forms and, often, for specific goals (Bowker, 2008; Van House & Churchill, 2008). This makes memory work inherently political (Sturken, 1997). Which and whose versions of the past are carried into the future is the result of a continuous power struggle. Hence, the past is continually being constructed in the present by various actors with their own goals and agendas. Nowadays, this process increasingly involves social media
 platforms. These platforms affect memory work—like other media technologies before them—in idiosyncratic ways (Smit, 2018).
Advancing these arguments, this chapter views memory work on JfMB as a form of what Bennett and Segerberg (2012, 2014) have called ‘connective action
.’ Connective action
 is a type of political engagement based on the sharing of and connecting with personalised content and personal action frames via digital and social media
. In earlier scholarship, memory of, by, and within social movements, protests, and activism has been explained by the logic
 of collective action
, which uses and results in collective memory (Jansen, 2007; Kubal & Becerra, 2014; Lee & Chan, 2016; Polletta & Jasper, 2001; Zamponi, 2013). Alternatively, the logic
 of connective action
 presupposes different types of engagement with the past in activism, which revolve around notions such as connectivity
 and personalisation
, enabled and shaped by social media
. As a result, this chapter engages with broader questions regarding what Hoskins (2011) has labelled connective, rather than collective memory: a constantly shifting, emergent form of memory, as people continuously interact with materials, interfaces
, and each other in online digital spaces.
Before developing the argument to view memory work in digital activism
 as a form of connective action
, the chapter briefly revisits memory work, a widely used, yet sporadically developed term. This first section aims to challenge two commonly held assumptions in existing scholarship: that memory work is performed by humans alone and that it is always purposive. This is important to discuss because, as we will see, human and non-human agency, intention
 and chance in (activist) memory work are even harder to disentangle today than in a predigital era; they are, I argue, part and parcel of connective memory work. The second section engages with Bennett and Segerberg’s model and connects it to memory work in digital activism
. The authors’ conceptual model has been widely adopted and challenged in the field of political science and social movement studies (Gerbaudo & Treré, 2015; Tarrow, 2014), yet still is somewhat marginal in research concerned with the intersections of memory, social media
, and activism. I propose the term ‘connective memory work’ to describe the idiosyncratic dynamics between these three key components in today’s ‘ecosystem of connective media’ (Van Dijck, 2013, p. 4). Third, I provide a multimodal textual analysis of JfMB that integrates a critical reading of Facebook
’s features to demonstrate how connective memory work can be studied. In this way, the chapter aims to show how the logic
 of connective action
 drives the memory work on JfMB, and by extension, similar activist platforms.
Memory Work: Rethinking a Travelling Concept1

The types of memory under scrutiny in the present volume—cultural, collective, social, historical, and activist memory—share underlying epistemological and practical principles. These types of memory comprise the capacity and process of reconstructing and representing the past in the present, or preserving the present for future recall. Memory, here, is a process, because it is never fixed, static, or finished. It is a reconstruction, because it utilises and requires various resources, practices, techniques, technologies, and experiences. It is a representation, which implies that it is encoded with meaning, decoded, and recoded within existing cultural contexts. It is a capacity of the individual human body and mind, yet it is social through and through, because it is never just a capacity. It is always in a process of becoming, connected to and associating with the world outside the individual body and mind. Memory is therefore always partly personal, partly collective. The ontology of memory—its being—is fluid. We will never quite grasp what it actually is. Like the past, as soon as we ‘fix,’ ‘label,’ or ‘capture’ memory, or use metaphors to describe it, we disregard or do not do justice to another aspect of it.
While taking these into account, in this chapter, I propose a different lens through which we can make sense of engagements with the past. To this end, this chapter revisits the concept of memory work. At the heart of this section lie two points of contention: first, that memory work is solely a human practice
, and second, that memory work is always an intentional process. As I will argue later, this reconceptualisation of memory work can fruitfully be operationalised for empirical research into contemporary activist engagements with the past and the role social media
 platforms can play in this.
The term ‘memory work’ has been employed across disciplines, but despite its casual use, it has only sparingly been theorised and no single, unequivocal definition or application of the term dominates academic discourse. It is very much a ‘travelling concept’ (Bal, 2002). In media studies, memory work is generally regarded as something strictly human and as something intended, purposive, and conscious. Annette Kuhn (2010), for example, suggests that memory work is a ‘conscious and purposeful staging of memory’ and that it is an ‘active practice
 of remembering that takes an inquiring attitude towards the past’ (p. 303). Correspondingly, the past, and memories thereof, is ‘material for interpretation, to be interrogated, mined, for its meanings and its possibilities’ (Kuhn, 2010, p. 3). This selective poaching of the past is also noted by Van Dijck (2007), who views memory work as involving ‘a complex set of recursive activities that shape our inner worlds, reconciling past and present, allowing us to make sense of the world around us, and constructing an idea of continuity between self and others’ (p. 5). Van Dijck thus points at the dynamic and relational aspects of memory work—involving a set of practice
s, cultural forms, and technologies—and at its function of bridging past and present. Likewise, Lohmeier and Pentzold (2014) conceive of mediated memory work as ‘bundles of bodily and materially grounded practice
s to accomplish memories in and through media environments’ (p. 778). As such, mediated memory work ‘involves purposive practices in and through which the past is expressively and consciously represented, interpreted, reflected and discursively negotiated’ (Lohmeier & Pentzold, 2014, p. 779).
Even though memory work can be purposive human engagement with the past, I argue that memory work is not only restricted to humans and is not always purposive. Rather, objects, things, technologies, places, forms, and content can be part of and engage in memory work too. That is, agency in memory work is not only reserved for humans, but is distributed among people and things that continually interact and associate with each other. Objects, cultural and symbolic form
s, and technologies may ‘steer’ and shape memory in peculiar ways, may contain it, and may remember for us.
This latter thought is inspired by actor-network theory (ANT) and the work of Latour. In ANT, what is meant by ‘social’ differs from common usage of the term, both in academic and popular discourse. As Latour (2007) writes: ‘In most situations, we use “social” to mean that which has already been assembled and acts as a whole, without being too picky on the precise nature of what has been gathered, bundled, and packaged together’ (p. 43). That is, ANT is ‘based on the assumption that “reality” as we encounter it, is the product of complex interactions between human and non-human actors (e.g., technologies and artefacts)’ (Van Loon, 2008, p. 114). Controversial in this theory is that agency is not reserved for human beings, as Van Loon (2008) writes:

Actors can be humans, animals, technologies, angels and gods. That is, the nature of an actor is not predefined, it is simply linked to act, which in turn solely depends on whether the impact of its actions has consequences for other actors. Action is thus not tied to intentionality. (p. 115)

In ANT, ‘the social’ itself is deconstructed and not taken for granted as an essential structure or force. Latour (2007) argues that ‘there is no society, no social realm, and no social ties, but there exist translations between mediator


s that may generate traceable associations’ (p. 108, emphasis in original). These mediators
 translate, that is, they transform, distort, or alter the meaning or elements they transport within the network (i.e. they are not neutral) (Latour, 2007, p. 39). By treating actors and ‘non-human’ actants as mediators
, social ties are problematised, yet simultaneously made less abstract and not taken for granted. Mystifying notions such as ‘social force’ and ‘social dimension’—and maybe, by extension, social, cultural, and collective memory—are thus broken down. Likewise, memory work is a ‘social’ process wherein connections are made, and continually remade, between mediating and associating people, technologies, objects, and ideas.
The insight that agency in memory work
 is distributed among human and ‘non-humans’ changes the way we can think about intentionality in memory work. A cultural object might be designed with a specific purpose in mind, but it might have unintended mnemonic effects. For example, a statue of a historical figure whose name we do not know might trigger a host of unexpected memories and associations. What is more, an object or symbolic form
 that was not intentionally designed or produced to carry particular knowledge or experience from one point in time and place to another might just do that. Van Dijck (2007) describes these varying degrees of intentionality well:

We can take a picture just for the sake of photographing or to later share the photographed moment with friends. While taking a picture, we may yet be unaware of its future material form or use. However, any picture—or, for that matter, any diary entry or video take—even if ordained to end up in a specific format, may materialize in an unintended or unforeseen arrangement. (p. 7)

Following this line of thinking, memory work always involves processes of mediation
 and association on a number of levels. First and foremost, memory work mediates, on a temporal level, between past and present and between present and future. On the one hand, the past manifests itself in the present through memory work, which may include selection, interpretation, and meaning-making vis-à-vis the past. On the other, memory work designates the transference of the present and past into the future. Whereas documenting and registering the present are aimed at future recall, commemorating and reminiscing go back in time, linking the past to the present and vice versa. On a relational level, memory work involves processes of mediation
 between people, between individual and group, and between people and ‘non-human’ things. On both the temporal and relational levels, this mediation
 can be done by the communication technologies we call media, but it is important to remember that memory work may involve (and always has involved) a vast range of mediators
.
Memory work, instead of ‘memory’ or ‘remembering,’ immediately indicates the past as something ‘under construction’ by not only individuals and groups, but also technologies and objects, who are all and equally socially and culturally embedded. This flattening of actors does not neutralise memory work, stripping away its political dimension. Rather, it allows a broader range of actors to be seen as potentially political, among them, increasingly, digital objects and social media
, which are never neutral intermediaries in activist communication. This insight is especially pertinent to the study of memory work in social media
 activism
, to which this chapter turns to now.
From Collective to Connective Memory Work in Activism
Throughout history and around the world, memory work has been both the objective of activism
 as well as an integral part of it. Pertaining to the latter, ‘[t]he past,’ writes Jansen (2007), ‘is a crucial symbolic resource for groups in political contestation’ (p. 958). For example, the memory of Chernobyl is a key aspect for anti-nuclear energy movements in Europe, and Chinese anti-Japanese protests draw heavily from the memory of the Japanese domination in the 1930s and 1940s. Similarly, ‘[s]ocial movements often have to activate people’s memories of past events to generate support for their causes,’ write Lee and Chan (2016, p. 999). Alternatively, when memory work is the objective of activism
, it is often about the representation of certain events and peoples in the present. For example, in the Netherlands, protesters have aggravated against the prominent placement of Dutch Golden Age ‘heroes’ in Dutch cities, and in the US, indigenous peoples continue their struggle for proper representation of their pasts in the present. Both types of activist memory work have been performed by traditional social movements and familiar repertoires
. What happens, however, to activist memory work when much action, organisation, and communication takes place, or has links to digital and social media
?
In their highly influential 2012 article (expanded into a book in 2013), Bennett and Segerberg theorise the transition of a logic
 of collective to a logic
 of connective action
. Collective action
 theory (starting with Olson’s classic 1965 study), they argue, offers a distinctly modernistic view on social movements and activism. It centres around resource allocation
, strategic coalitions
, community
, and the ‘importance of formulating collective action



 frames, and bridging differences among those frames’ (Bennett & Segerberg, 2012, p. 750). The logic
 of collective action
 is characterised by a recognisable organisational structure
, leadership
, and clear messages of change. It persisted throughout the twentieth century up until this day: the differences between collective and connective action
 networks
 are not always clear-cut. Traditional activist organisations may adopt characteristic elements of emergent digitally enabled networks and vice versa. In this regard, the model proposed by Bennett and Segerberg presents ideal types because connective action
 does not replace collective action
, but co-exists and intertwines with it. However, the logic
 of collective action
 does not adequately describe relatively novel dynamics of activist organisation and mobilisation
 in the digital age.

Connective action
 can be located within a broader move within mediatised and highly modernised societies towards what Hjarvard (2013) calls ‘soft individualism.’ This ‘social character,’ asserts Hjarvard (2013), ‘is neither characterized by a strong, self-dependent individualism nor by a strong collectivism,’ but instead, is a ‘paradoxical combination of individualism and sensibility toward the outside world’ (p. 137). Similarly, already in 2002—before the rise of social media
 platforms—Kevin McDonald identified ‘an emerging paradigm of contemporary social movements, one constructed in terms of fluidarity rather than solidarity, and in terms of “public experience of self” rather than collective identity’
 (2002, p. 111). This paradigm of ‘personalised politics’ revolves around personal lifestyles, is characterised by fluid connections and commitments, and leads to reactive political participation through public self-expression. That such a sociopolitical paradigm existed before social media
 is important to realise, as this shows that social media
 (and their uses) are as much informed by existing values as they are contributing to shaping them.
Signalling this general societal move away from the collective to the individual, Bennett and Segerberg (2012) recognise a shift in the logic
 of action networks from collectivity to connectivity



. The authors argue that ‘the starting point of connective action
 is the self-motivated (though not necessarily self-centred) sharing of already internalised or personalised ideas, plans, images, and resources with networks of others’ (Bennett & Segerberg, 2012, p. 753). Within modern action networks, two elements are central: ‘easy-to-personalize action themes’ and digital media as principal organising agents (Bennett & Segerberg, 2012, p. 742). Consequently, ‘the linchpin of connective action
 is the formative element of “sharing”’ (p. 760). Furthermore, the authors demonstrate that connective action
 networks
 include ‘organisational connectors,’ ‘event coordination,’ ‘information sharing,’ and ‘multifunction networking platforms in which other networks become embedded’ (Bennett & Segerberg, 2012, p. 753).
Following this model, memory work—both as a goal and part of activism
—that results from the logic
 of collective action
 is, to varying degrees, shaped by top-down organisational coordination and strategic planning. It contributes to the generation of collective action



 frames and ‘the building of a group’s identity’ (Zamponi, 2013, p. 2). Activist leaders can become ‘reputational entrepreneurs’ who are provided with ‘a limited set of symbolic conditions that both constrain and enable particular options for memory work’ (Jansen, 2007, p. 993). In these views, memory work helps mobilise individuals for the common good, aids in bridging differences, sets overarching goals, and creates a shared frame of mind that informs and justifies action—collective identity
, in other words.
While collective identity
 used to be a prime focus in social movement studies, it has been marginalised by Bennett and Segerberg and the broader literature on social media
 activism
, argue Gerbaudo and Treré (2015). Nevertheless, collective identity
 formation has not disappeared (Daphi, 2017; Flesher Fominaya, 2010), despite Bennett and Segerberg’s (2012) claim that the logic
 of connective action
 ‘does not require […] the symbolic construction of a united “we”’ (p. 748). Rather, collective senses of self are arrived at through different dynamics and interplays among actors. The ‘we’ of social media
 activism
 is, to a large extent, constructed through the sharing of and engagement with symbolic content
 on social media
 by connected individuals. In other words, the construction of such an identity today increasingly hinges upon the degree of individual connectedness and the visibility
 mechanisms of platforms (Bucher, 2012). Indeed, as Milan (2015) argues, ‘social media
 provide the material support for embodying semantic units in an assortment of images, messages, and datafied emotions. These semantic units are the building blocks of collective identity
’ (p. 6). Collective identity
 is therefore still important in social media
 movements, yet it is arrived at differently. It is more fluid, and involves a different set of actors than in previous collective action



 networks, including platforms as important mediators
 that may change meaning and increase or decrease visibility
 of symbolic content
 and narrative frames.
Although they do not fully determine, digital media and social media
 platforms are central to the logic
 of connective action
. Bennett and Segerberg (2014) argue that: ‘[s]uch connective networks grow to the extent that people can engage in content themes that are amenable to personalisation

, appropriation


, and collaboration

 through the sharing of ideas and multimedia content, as well as through access to technologies that enable such sharing’ (p. 197, emphasis mine). Because digital objects are effortlessly personalised and appropriated, they offer networked individuals the easy opportunity to show allegiance to a cause and connect with similar-minded people from a distance. Moreover, social media
 platforms allow ‘people to commit to an action and recommend it to others by sharing their personal participation stories, photos, or videos, and [they] connect large populations across time and space as individuals make fine-grained networked decisions about filtering ideas, taking up roles, linking others in, and coordinating actions’ (Bennett & Segerberg, 2014, p. 16). Similarly, Papacharissi (2014) writes that ‘the connective affordances of social media



 help activate the in-between bond of publics, and they also enable expression and information sharing that liberate the individual and collective imaginations’ (p. 9). Such overt optimism in terms of the liberating potential of social media
 has been challenged, yet the possibilities for bottom-up organisation and information sharing do lead to new power relations within and beyond social movements (Aouragh & Alexander, 2011; Youmans & York, 2012).
Personalised engagements with and representations of the past with, in, and by social media
 are an essential part of the building blocks of collective identity
. However, connective memory work is not or barely coordinated nor the result of organisational strategy and leadership
—if at all, it is novel, connective leadership



 (Poell, Abdulla, Rieder, Woltering, & Zack, 2016). It results from the personal investments of individuals who express themselves and share their contributions—a form of ‘public experience of self.’ Often, these contributions are internet memes
 that offer inclusive mnemonic templates (e.g. ‘Remember [name]’; ‘Do not forget [name]’) that other individuals can easily adopt and affectively connect to, that is: like, share, comment on, and reply to. Social media
 play an active role in increasing the (in)visibility
 of these contributions through their operational mechanics: with each interaction with a digital object, its visibility
 increases. Moreover, Bennett and Segerberg (2012) write, ‘digital traces may remain on the web to provide memory records or action repertoires
 that might be passed on’ (p. 753) Indeed, researching the persistence of and engagement with these traces is the aim of the rest of this chapter. This is important because the logic
 of connective action
 affects the usage of the past as a resource and as an activist goal in itself.
Researching Memory Work on Justice for Mike Brown

In order to empirically examine connective memory work, this chapter applies a multimodal textual analysis—scrutinising both written text and visuals—of the Facebook
 page Justice for Mike Brown.2 This is amended by an extra analytical sensitivity towards the technological environment in which these texts circulate. Like any technology, information and communication technologies (ICTs) are not neutral entities disembodied from culture and society, but are, rather, informed by and informing them. That is, they are ideologically infused and infusing. Therefore, the analysis here follows an interpretive approach that blends textual hermeneutics and interface



 analysis, which allows for the study of ideological bias in ICTs, how this affects interactions with them, and ultimately, how textual representations are informed by and informing them.
The analytical components of this approach make it a suitable method to analyse digital memory work which I have conceptualised as a continuous interplay between practice
s (what and how people do), technology (the material artefacts that enable, shape, and constrain this doing), and cultural forms (the type of content or object that is produced through interactions between humans and technologies). For example, the Facebook
 interface
—essentially an empty template—invites users to fill it with a variety of cultural forms, ranging from videos and memes
 to photos and written posts. Added to that, the practices of ‘liking,’ sharing, commenting, and replying that ‘feed’ Facebook
’s algorithm
 make content that has high levels of interaction more visible on other users’ newsfeeds. This view allows researchers to heuristically pry apart these three components, to assess how they affect each other, without privileging a priori human or non-human agency
.
The case study this chapter is based on is the Facebook
 group Justice for Mike Brown. On the level of analysis, I collected multimodal content (videos, images, written texts) consisting of posts by the page administrator
, comments, and replies. After familiarising myself with the page (‘following’ it for over a year), rereading the content several times, and extensive note-taking, I filtered out and saved those posts, comments, and replies that followed my definition of memory work—the transfer and reconstruction of knowledge and experience of the past into the present and future. That is, I selected (1) those posts, comments, and replies that explicitly engaged with the past, signalled by specific wording (cf. ‘50 years ago,’ ‘during the Civil Rights era’) or historical visuals; (2) those posts, comments, and replies that became recurrent, recognisable tropes and themes during the time of observation. On the level of Facebook
’s interface
 and technology, I scrutinised how the platform’s features, ‘possibility space
’ (a term widely used in game design; cf. Bogost, 2008), and algorithmic procedure invited and shaped memory work. Important to note is that the separation of content and technology is a heuristic construct. On Facebook
—or any other communication technology, for that matter—‘the technological,’ ‘the social,’ and ‘the symbolic’ are practically inseparable; they continually and mutually shape each other.
Connective Memory Work on Justice for Mike Brown

Memory work on JfMB provided a means for individuals to connect to each other and to broader protests, ranging from those in Ferguson
 to Black Lives Matter. As will be discussed and illustrated in what follows, I discerned four types of connective memory work on JfMB.	1.Networked commemoration

 

	2.Memetic resurrection

 

	3.Digital archiving and curation

 

	4.Crowd reconstruction

 



Even though connective memory work is a continuation and remediation of earlier forms and practices
 (e.g. culture jamming; activist archiving and documentation; strategic use of iconicity), it does describe a relatively new set of technologically enabled practices and symbolic form
s. These types of engagements with the past in protest are enabled and shaped by platform-specific affordances and mechanisms, but are linked to core Web 2.0 principles, which underlie all social media
: crowd classification of content, the ‘long tail’ of information (a niche for everything), and user participation (Smit, 2018, p. 63). Connective memory work is never strictly personal or collective, being simultaneously the result of the personalised experience of social media
 and shared discontent in everyday life. It blurs the lines between the offline and online
, because offline activities will often find their way to online realms and Web native material will regularly lead analogue lives. Moreover, the space of connective memory work is as much virtual as it is physical, and often a combination of both. It offers individuals ways to invest in broader movements and add to its collective identity
, without being at physical protests, a form of ‘cloud protesting
’ (Milan, 2015). The integration of social media
 into age-old activist practice
s and spaces thus seems seamless, a normalised procedure, which is precisely when they become a major locus of power—an actor worth investigating.
The mnemonic practices
 and cultural forms appearing on JfMB are the result of individual interactions with its interface
 and are popularised through an algorithm
 that grants certain posts more visibility
 than others. Facebook
 is, in each of these types of memory work, always an active facilitator and mediator
 of content sharing and communication between users—it is specifically designed to do so, based on its business model and ideology of sharing and openness (Van Dijck, 2013, pp. 45–67). Second, each of these forms of memory work are ‘easy to imitate, adapt personally, and share broadly with others’ (Bennett & Segerberg, 2012, p. 745). In the next paragraphs, these dynamics will be explored further. A discussion of agency and intentionality in connective memory work follows these sections, as to further theorise these findings.
Networked Commemoration
Especially during the first weeks
 of the protests following Brown

’s shooting, JfMB became a space in which people could share their grief and offer their condolences to Brown

’s family—an online memorial. Commemorating him allowed individuals not only the opportunity to connect affectively, but also to connect their personally felt grief and anger with larger political issues at stake. One of the first posts shared by the administrator on JfMB makes this clear; moreover, it shows how Facebook
 was immediately integrated in activist commemoration: ‘17 year old Mike was shot 10 times and killed in cold blood by police…he was unarmed. How many “Likes” and “Shares” in his memory and to raise awareness [sic] ??? #RipMike #JusticeForMike’ (August 10, 2014). Similarly, a comment three weeks later reads:

God bless Mike’s mom and dad. As a parent I couldn’t even begin to imagine losing a child. But to lose to the people who are supposed to “protect and serve”…what a slap in the face. Shame on you Officer Darren Wilson. (August 30, 2014)

The structure of the last comment is recurrent: first, condolences are offered to (specifically) Brown

’s mother, Leslie McSpadden. Next, a connection is made to the user’s own life or experience, and then a larger political statement is made. Another illustrative comment that is ‘liked’ 64 times and is therefore placed at the top of a comment thread: ‘We send much love and respect ur way Mrs. Leslie from Orange, Tx,’ followed by an image of two bumping fists, and in meme
-like superimposed text: ‘I stand in solidarity with Mike Brown
’ (November 26, 2014). Another post, by the page administrator
, is also indicative of the meme
-like quality of networked commemoration. The post, ‘liked’ over 4920 times and shared 251 times, shows a photograph of McSpadden, obviously crying behind sunglasses, being hugged by two teenage girls. The photo is accompanied by the text: ‘Let’s all wrap our hands around Mike Brown
’s mother and send her love. They still don’t care, but we do. 1 Like = 1 hug.’ In this instance, the ‘technological,’ the ‘personally affective,’ and the ‘social’ are inseparably connected to each other. Clicking the Like button might not take as much effort as going to the event where McSpadden appeared, but this image, and the affective-political engagement it invited, increased the overall visibility
 of the page and, by extension, the protests.
Another form of networked commemoration was the visiting of physical memorial sites and the sharing of this visit on JfMB (see Fig. 4.1). The left image in the compilation shows a woman holding up her hands (a ‘viral’ gesture) at the improvised memorial site on the spot where Brown

 was shot. The image on the right is a photo of people visiting the official memorial. This type of activity shows that the online and offline
 modes of connective memory work are blurred. The images on the left and right demonstrate that the physical activity of visiting the memorial site is almost entirely mediated, from photographing the visit and holding up hands, to geotagging (a feature offered by Facebook
) the visit as to, presumably, add more weight and credibility to the post (‘we have really been there’). Also in the left image, a printed-out note says: ‘We remember: Vigil for Justice Against police brutality
.’ This indicates how a personal act of commemoration shared on social media
 can be simultaneously a form of protest. Moreover, it is neither trivial, nor is it a centrally organised form of activism. The image in the middle also offers a good example of the multimodality
 of networked commemoration: it is a photo of a mural, based on a photo of Brown that widely circulated on Facebook
 and beyond, and shows two hashtags (‘stop the violence’ and ‘hands up’) adopted by protesters. This multimodal integration of commemorative symbolic content
 and calls to (activist) practice
 adds to the visibility
 of the protests, both offline and online.[image: ../images/462539_1_En_4_Chapter/462539_1_En_4_Fig1_HTML.jpg]
Fig. 4.1A compilation of networked commemoration taken from JfMB. (Compilation by author. Photos, left and right: Derk Brown; middle: mural by Joseph Albanese; photos by Anthony Ward)



A final example of networked commemorative practice
s were memorial marches for victims of other police shootings. Gatherings such as these were organised spontaneously through social media
 during the months after Brown

’s death.
These examples of connective memory work are supportive and affective, show an ambiguous mix of personalisation
, yet connection to others, and illustrate how Facebook
 is part of—instead of instrumental to—networked commemoration. By commemorating on the page, users simultaneously connected to other users, past symbolic content
, other sites of memory (both online and offline), and, importantly, the platform itself. As such, techno-social practice
s were contributing to the gradual formation of collectively shared practice
s, symbols
, and beliefs, the building blocks of collective identity
. Especially emotionally infused commemorative protest activity was salient on and beyond the page. This can be partly explained by the design of Facebook
 (and social media
, in general), which invites users to share ‘what’s on their mind’ (on top of the newsfeed) and ‘Like’ other shares.
Memetic Resurrection
A second type of connective memory
 work involves the reuse and claiming and appropriation of iconic imagery, symbols
, and people, something I propose to call ‘memetic resurrection’ in the context of social media
 activism
. Of course, these practice
s have been part of collective action



 networks in the past as well. The difference lies—next to sheer quantity—in the uses of these images and icons as means to express personal opinions and thoughts and the ease with which they are produced and distributed. This ‘memefying’ of the past is often not a reflection of nuanced understanding of the past or contextualisation of the present in terms of the past, but is rather clichéd and reactionary, offering easy entrance and show of allegiance. The most famous iconic images are successful, in terms of general visibility
 and recurrence on the page. Again, this can be partly explained by how Facebook
 works: the more interaction there is with a digital object, the more visible it becomes on newsfeeds and within comment sections. This algorithmic principle operates in the background of interaction on the page, but does have far-reaching effects on both its tone and content. Moreover, it partly determines which symbolic content
 and practice
s from the past become prominent in the present. In other words, the platform plays an active role within these politics of visibility
.
To illustrate, a recurrent practice
 on JfMB was to share a photo of Martin Luther King Jr. or Malcolm X with superimposed text on it, in the way internet meme
s are built up. Hence, the past—in this case a well-known black leader of the Civil Rights era—is symbolically resurrected, claimed, adopted, and adapted in order to increase the rhetorical effect of a personalised message. For example, a widely circulated and ‘liked’ image shows a gathering of Black Panther members. One of the members holds up his hand in a fist, and next to the fist a newly inserted text reads: ‘If violence gets you nowhere, how was America founded.’ The context in which this image circulated was that of riots and looting occurring next to peaceful protests. The dual resurrection of history in this image (Civil Rights era and the Revolutionary War fought against England) helps the rhetorical justification of violence. The same principle can be said to drive the placing of photo mashups juxtaposing Civil Rights and Ferguson
 protests with text superimposed on them that says that no progress has been made since the 1960s. Emojis in the form of two raised hands or raised fists also represent a common cultural form on JfMB. Essentially a remediated form of activist expression, the digital equivalent of hand signals is afforded by Facebook
 and appropriated by users by means of the platform’s ‘insert an emoji’ dashboard. These examples demonstrate how connective memory work is the outcome of human practice
, symbolic content
, and platform technology.
Notwithstanding its often reactionary and clichéd nature, memetic resurrection as a form of connective memory work did offer a low-threshold means to contribute to the formulation of shared narratives, an important aspect of movements that informs their collective identities
 (Daphi, 2017). Memetic resurrections of iconic images helped geographically dispersed protesters to construct collective identity
 by sharing and negotiating a specific outlook on the world, creating clear boundaries between ‘us and them

,’ and establishing emotional proximity between individuals (Daphi, 2017, pp. 19–20). By resurrecting the well-known past, connecting it to the present in a meme
-like fashion, and sharing it on JfMB, protesters engaged in connective memory work.
Digital Archiving and Curation
The documentation and
archiving of injustices
 and protests
 have historically been part of activist repertoires
. Today, digital archival practice



 on social media
 has become an essential skill in the activist toolkit. The curation of this material occurs within the possibilit
y space of the platform—in this case, Facebook
. For example, JfMB administrator Derk Brown strategically posted videos of other police killings and links these to other cases by hashtagging. Consequently, the administrator engages, essentially, in archival practice



: it makes these video traceable and searchable and links the uploaded material to similar protests. Also, metrics are omnipresent in these posts, ranging from date, to number of views, likes, and shares. These numbers have important consequences for the visibility
 of these posts. Moreover, numbers have rhetorical effects: the more likes and shares a post has, the more rhetorical weight it gains as an important document.
Thus, JfMB served as a space to share and store videos (specifically) of the protests and instances of police violence. This can be seen as a form of connective memory work that added to the collective identity
 of the protests. By including visual evidence of other forms of injustice and the activist responses to them, protesters generated an inclusive sense of ‘we.’ Serving a dual purpose—sharing now and keeping for later—this practice is simultaneously communicative and archival. This is reminiscent of Tenenboim-Weinblatt’s (2013) idea of mediated prospective memory
: the setting of the future’s political agenda. Following Bennett and Segerberg, these videos can easily reappear in future protests; they are the visual traces of injustice that kept fuelling the Ferguson
 protests but may also incentivise future action. Even though Facebook
 is designed to favour the present and the new, the platform is also designed in such a way that older posts emerge at the top of newsfeeds when there is much interaction with them. This relevance metric thus plays a key role in the representation of certain archived
 material over others, which shows how Facebook
 is partly engaged in this important aspect of memory
work.
Crowd Reconstruction
A fourth and last type of connective memory
 work that can be discerned on JfMB is the active tracing and reconstruction by ‘the crowd’ of what exactly occurred on the day of the shooting. Having an informative goal, this process of distributed labour is concerned with the piecing together of this specific past. Both the page administrator
 and page users were actively searching out and sharing pieces of information, which mainly consisted of official police reports, court documents, and journalistic pieces available on the Web. This practice allowed individuals to provide proof of Michael Brown

’s innocence, something that was challenged by Darren Wilson’s testimony and publicly in US media. Characterising posts and comments like these is a mix in tone that sits somewhere in the middle of indignation, factuality, and personal opinion. An example of this is a comment (‘liked’ 70 times and with 18 replies) from November 25, 2014:

Onn [sic] CNN they just showed the pcs of Wilson’s so-called injuries with a measurement stick and for the life of me I can’t see anything but a one pink mark and idgaf wat [sic] anyone says I’m white and u can pinch me playfully and ima turn red there so u can’t tell me those ‘injuries’ justify shooting that young man down like a dog in the street!!! Nothing but love and support from Naptown for the cause!!!!!

This type of post, which is a blend of plain outrage and a shared goal of finding out (and sharing) what ‘really happened’ on 9 August 2014, offered individual protesters, and those sympathetic to the protests, a means to easily show allegiance to the cause, a personalised political act that, cumulatively, adds to a group identity. This is also characteristic of the other types of connective memory work: a low-threshold, customisable, and inherently digitally networked form of protest participation. The ‘ease’ with which individuals could show support and connect, however, should not be underestimated: it is a principal component of connective action
 that increases visibility
 within and outside digital networks.
Crowd reconstruction describes the purposive, collective practices of seeking out information, piecing it together, framing it, and sharing it with others. When performed in the context of social media
, however, technologies in this process are not neutral tools. They offer search suggestions and represent material. In the case of JfMB, this became especially clear during the first days after the shooting, when information about it was scarce, but wanted. Many set out to find, gather, and share information on the shooting, and especially on Brown

 and his shooter. Portrait photographs of police officers who might have shot Brown

 were circulated on the page, instigating an online witch hunt, which shows a potentially harmful aspect of crowd reconstruction. Nevertheless, protesters’ active tracing and reconstruction of the shooting and its direct aftermath on JfMB, using digital tools and resources, contributed to the creation of a shared sense of ‘we,’ especially set against those media, who according to many protesters, framed Brown

 as a thug, Wilson as a victim, and the protests as unjustified.
Rethinking Activist Memory Work in the Age of Social Media
This chapter set out to reconceptualise and investigate
 the notion of memory work in the context of digitally networked activism. Linking the concept of connective action
 to the study of memory in social and protest movements, the chapter proposed to view contemporary activist engagement with the past as connective memory work. Four types of memory work became apparent on the page: networked commemoration
; memetic resurrection
; digital archiving
 and curation
; and crowd reconstruction
. As we have seen, memory work on Justice for Mike Brown offered individuals low-threshold, easy-to-personalise symbolic vehicles to connect with others and show allegiance with the protests. Hence, it became a means to express and contribute to a protest identity. These connective dynamics overlap and intertwine, but also differ from those within collective action



 networks. The past is still used as a strategic resource or is an activist goal, but which representations become dominantly visible is increasingly dependent on the logics of social media and the digital literacy of its users. This makes social media an important new group of actors in activist memory work. In this final section and conclusion, the chapter picks up on the thoughts expressed earlier that connective memory work is the result of both human and ‘non-human
’ agency and as much a product of intention
 as of chance.
Memory work on JfMB is not solely the result of human effort, but is, rather, the outcome of interactions between users and Facebook
’s procedural logic and interface
—which offers a limited possibility space
. For example, ‘[o]rdering and indexing, which are the central elements for preserving data and for organising temporality, are not well developed on the platform’ (Kaun & Stiernstedt, 2014, p. 1160). Instead, the Facebook
 page ‘invites users to constantly upload new materials rather than to engage with older posts. This is enhanced by the fact that steady activity promotes the page’s visibility
 among users and potential users’ (Kaun & Stiernstedt, 2014, p. 1160). What follows is that the trajectories of products of memory work are unpredictable. Mnemonic objects may appear semi-randomly on timelines, or follow a re-presentational process that is black-boxed. Indeed, as Schwarz (2014) argues, the digital artefacts that inhabit our everyday lives ‘are not merely tools for anamnesis (initiated by human subjects), but memory-actants: they partake in shaping our relations with our past, which is memory’ (p. 18, emphasis in original).
This has had implications for memory work within contemporary activism. Whereas the dominant symbolic repertoires and practice
s (of which memory work is part
) of activism 30 or even 20 years ago were mostly the result of the efforts of key figures within protests and movements, they are now the result of interactions of, in theory, ‘everybody’ with the media at their fingertips (Shirky, 2008). Moreover, the algorithm
s and interface
s of social media platforms enable, shape, and restrain memory work on it. They simultaneously filter, select, contain, and re-present the past for us, often through personalisation
 mechanisms (Prey & Smit, 2018). As Schwarz (2014) asserts, ‘[a]s we leave more digital traces, stored in databases that refuse to order them, their docile thingness diminishes’ (p. 18). In other words, memory objects and traces live a life of their own, travelling between platforms and other media, emerging at unexpected times and in unexpected places or waiting to be resurrected (or forgotten).
However, again we should be mindful of technological determinism
 and utopianism. For example, an amendment to Bennett and Segerberg’s model is that, although connective action
 is non-hierarchal and self-motivated, it is not completely leaderless or non-directional, or completely technologically driven. Rather, Poell et al. (2016) have shown that ‘connective leaders’ emerge in modern movements, who invite and steer user participation. By providing information and topics for discussion, taking initiative, removing comments, and correcting, group page administrator
s, for example on
 Facebook, are concerned with creating ‘symbolic unity’ (Poell et al., 2016, p. 1006) on their pages. Hence, administrators can be seen as connective leaders within digital activism
. Indeed, write Poell et al. (2016), ‘Facebook Pages constitute a specific type of sociotechnical configuration, which provides the administrators with extensive controls to set the agenda for the interaction between users’ (p. 1010). By moderating and posting on JfMB, Derk Brown can be typified as a connective leader as well. In terms of memory work, he can be seen as an active and important memory agent within the protest, by having access to the page’s editorial tools (e.g. deletion) and having the power to select topics for discussion.
As the analysis has demonstrated, memory work on JfMB is both retrospective (‘look where we came from’) and prospective (‘never forget this injustice’). Hence, it constitutes a connective repertoire for activists
 now and in the future. In similar vein, Kubal and Becerra (2014) assert that ‘the repertoire acts as a cultural resource out of which activists draw symbols
 and ideas; the repertoire
 also provides boundaries between legitimate and illegitimate speech’ (p. 872). The administrator and contributors to Justice for Mike Brown engage in discussion, reflection, encouragement, and rejection of each other’s posts. In other words, they discursively negotiate the present in terms of the past and vice versa. That is, the page adds to what Gerbaudo (2015) has called a ‘new protest identity,’ especially through the memory work performed on it, which is demonstrative of the fact that ‘collective identity
 continues to exist in the contemporary web, despite the high levels of individualisation and fragmentation of online interactions’ (p. 920). Even without strong strategic leadership
, a shared narrative and a sense of ‘we’ are created, and connective memory work, enabled and shaped by social media platforms, plays a key role in this. As a result, writes Castells (2015), ‘the source of the call is less relevant than the impact of the message on the multiple, unspecified receivers, whose emotions connect with the content and form of the message’ (p. 252). Michael Brown

 personified an individually experienced injustice and the memory work surrounding his death became one of the means to express sympathy and allegiance with a cause—it provided people with a low-threshold, affective means of political engagement.
To conclude, future research into memory work in contemporary activism could focus its attention on the four dimensions of memory work outlined earlier: connective leadership




 in memory work (who are those human actors engaged in curatorship, archival work, preservation, generating repertoires, setting the agenda for the future, etc.?); connective memory technology (what role do technologies play in keeping the present and making connections between past, present, and future?); connective memory objects (how is the past represented in cultural forms online, and how do offline forms link to the online, and vice versa?); connective memory practice


s (how do people ‘work’ the past or present for present or future-oriented goals, or to connect with each other?). As indeed many other contributions to this book highlight, these dimensions are pivotal to the visibility
, traction, and effective operation of activism today. The past is very much alive in contemporary activism and on social media, despite their focus on immediacy

and the here and now.
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Introduction
Photography, a highly influential

and widely theorised medium








 of cultural memory
, has long played important roles within social movements. For example, certain photographs—often of protest

 events—are attributed an iconic capacity, either by activists themselves or by society at large, leading them to become indexical of their associated struggles while also enabling them to transcend the historical and geographical contexts of their origin (Memou, 2013). Such photographs are often prominent within activists’ visual

 memory work
 practices, serving to foster a shared sense of movement identity underpinned by both autobiographical
 and cultural remembrance (see Daphi, Lê, & Ullrich, 2013; Mattoni & Teune, 2014). The activist mobilisation of iconic historical photographs (as with images in general) is being reconfigured by the ongoing development of information and communication
 technologies (ICTs), the internet and social media platforms
, encouraging calls for greater research into the digital production of visual material by activists and its diffusion between different social movement contexts (Mattoni & Teune, 2014). These calls necessitate research that engages with the different socio-technical processes that characterise the dynamic and complex manner by which imagery now circulates within (but also beyond) social movements, both digitally and non-digitally, and in turn, these processes’ mnemonic consequences.
Some scholars have begun attending to this task with respect to contemporary protest

 photographs (see De, 2015; Peck, 2014). They have done so in ways similar to earlier research into the circulation of iconic historical photographs (Hariman & Lucaites, 2007). This earlier research, however, rarely focused on protest photographs

 or considered the use of iconic photographs by social movements. Primarily limited to the national setting of the USA
, its main proponents did call for more research about ‘how iconic photos operate in other national and transnational media environments’ and also noted that their own concern with the print media resulted in a failure to fully account for many of the digital conditions that increasingly influence the contemporary diffusion of iconic historical photographs (Hariman & Lucaites, 2007, p. 7). Some recent studies have hinted towards the influence of these conditions and what happens mnemonically when iconic historical photographs (and images) are reactivated through their digital diffusion—occasionally with respect to social movements—but otherwise, this terrain remains relatively underexplored (see Chidgey, 2018; Ibrahim, 2018; Smit, Heinrich, & Broersma, 2018).
In this chapter I help address this situation by following a single iconic historical protest photograph

 across time, media and space and by tracing and tracking its recent appropriation and mobilisation by different anti-fascist activist groups. The photograph in question, known in Swedish as Kvinnan med handväskan (The Woman with the Handbag), was taken by photojournalist Hans Runesson
 in April 1985 in Växjö
, Sweden, and shows a woman striking a neo-Nazi
 with her handbag. First, I outline the relationship between photographs and memory in broader conceptual terms before briefly introducing the methodology I used to follow the photograph. I then discuss the photograph and its different waves of circulation in more detail before illustrating what has happened to the cultural memories
 that it indexes as it has diffused digitally and been appropriated and mobilised by different groups of anti-fascist activists. I conclude the chapter by reflecting on the dangers of the collapsed historical and biographical contexts that can accompany a photograph’s digital

 diffusion and activist appropriation, and by considering how these might be overcome.
(Re)contextualising Photographs and Memory in the Age of Digital Reproduction

Roland Barthes
 discusses photographs as depictions of ‘reality in a past state: at once the past and the real’ (1981, p. 82). Yet photographs can also foster vague memories and lend themselves to reuses and reinterpretations separated from the context of their creation. This is evident with respect to the four intersecting image-repertoires that Barthes
 discusses. He writes:

In front of the lens, I am at the same time: the one I think I am, the one I want others to think I am, the one the photographer thinks I am, and the one he makes use of to exhibit his art. (1981, p. 13)

Photographs thus involve the interplay of different ‘mental-cognitive and cultural-material image processes’ associated with their human subjects, creators and audiences, with the former often having only limited control over the resultant image (van

 Dijck, 2007, p. 104). The tensions between these image repertoires and processes become particularly evident when photographs shift from private to public realms. John Berger
 considers private photographs


 to exist within contexts continuous with those in which they were created and hence as continually contributing to living memory (1980). Public photographs


, however, are ‘severed from all lived experience’ and, because ‘photographs do not in themselves preserve meaning’, can be used indiscriminately to ‘contribute to the memory of an unknowable and total stranger’ (Berger

, 1980, pp. 52–53). In short, as photographs spread publically, fresh meanings and memories can be ascribed to them by providing new contexts for their interpretation (see also McQuire, 2000).
These ideas can be applied to all photographs regardless of whether they were taken with a private use intended or with the aim to be shared publicly—as is common with those taken by photojournalists. Similarly, all photographs with human subjects can involve different image-repertoires, not only those which such subjects have posed for or permitted. This is because the public diffusion of a photograph, relating to Barthes
’ fourth image-repertoire

, always comes after its creation. No photograph is therefore intrinsically private or public when it is taken because its degree of privacy or publicness is influenced by what happens later. A treasured or sensitive family photograph may become public and another taken by a photojournalist may remain private. Every photograph thus starts off as equally private—private to the camera before being rendered and private to the photographer before being shared. Some become public. Fewer still become iconic.
A public photograph’s mainstream recognition, wider circulation and emotional effect can lead it to become iconic (Hariman & Lucaites, 2007). Photographs taken by photojournalists are particularly prone to iconisation although this accolade is usually only bestowed upon a few cases. Iconic photographs are widely recognisable and memorable media-based images understood to represent historically significant events, which elicit strong emotional responses and identifications while being reproduced across a range of media contexts (Hariman & Lucaites, 2007, p. 27). They encompass aesthetic familiarity, civic performance, semiotic transcriptions, emotional scenarios and contradictions and crises, and in doing so not only contribute to the reproduction of ideologies, the communication of social knowledge and the constitution of citizenship but also shape cultural memory
 and provide symbolic resources for political action (Hariman & Lucaites, 2007)—qualities that make them particularly useful for social movements and activists.
The public spread and iconisation of photographs also connects with Aby Warburg’s
 concept of an image’s afterlife [Nachleben]—the ‘complex set of operations in which forgetting, the transformation of sense, involuntary memory, and unexpected rediscovery work in unison’ to influences an image’s later reuse, recontextualisation and reinterpretation (Didi-Huberman, 2003, p. 275). An image’s afterlife

 can involve ‘a play of “pauses” and “crises”, of “leaps” and “periodic revisions”, that together form, not a narrative account of the history in question, but a web of memory—not a succession of artistic facts, but a theory of symbolic complexity’ (Didi-Huberman, 2003, p. 275). The idea of a ‘memory web’, composed of connections between what might better be conceived in plural as an image’s different afterlives (rather than singular afterlife), aligns with Berger
’s understanding of memory as flowing in a radial manner, illustrated, for example, by the multiple recollections of a memorable (and sometimes photographed) event, each with its own individual context, that emerge after that event’s singular occurrence (1980).
The alignment of memory’s radial characteristics with an image’s web of afterlives has been further emphasised by the growing pervasiveness of ICTs
, the internet and social media platforms
. These have created complicated hybrid media systems across which objects of memory, such as photographs, travel multidirectionally, creating mnemonic assemblages as they move, which in turn, through their expansion and contraction, connect different media, cultural and geographical contexts (see Chadwick, 2013; De Cesari & Rigney, 2014; Erll, 2011; Erll & Rigney, 2009; Reading

, 2011b; Rothberg, 2006). These mnemonic assemblages lie within broader memory ecologies and so-called globital memory fields, created by the combined processes of globalisation and digitisation (Brown & Hoskins, 2010; Reading

, 2011b, 2016). Such conditions mean a photograph’s afterlives are multiplied and amplified as it spreads digitally, extending its mnemonic assemblage. As José van Dijck
 notes, photographs now have an ‘extended life on the internet, turning up in unexpected contexts’ and at unanticipated times (2008, p. 59). In turn the rapid digital redistribution, repurposing and reframing of photographs can result in instances of context collapse. The concept of context collapse was originally coined in order to explain how digital technologies, platforms and media can flatten multiple contemporaneous but spatially distant social settings and audiences into one, blurring and confusing private and public forms of communication and self-presentation (Marwick & boyd, 2011). More recently the concept has been extended to also relate to the collapse of temporal (as well as spatial) contexts and how, for instance, social media can lead to ‘a blurring of time and a muddling of past and present experiences’ for its users (Brandtzaeg & Lüders, 2018, p. 2). Although never previously applied within the study of cultural memory
, in the case of older analogue photographs that have only recently been digitalised, the concept of context collapse is also useful when considering how the digital exposure of these photographs can accelerate and multiply opportunities for the erosion and ‘collapse’ of their original historical and biographical contexts—intensifying some of those afflictions that Berger
 identified as accompanying the public spread of private photographs.
While overall these conditions necessitate that those scholars interested in the relationship between photographs and memory must now, to evoke Walter Benjamin’s
 famous essay (2002/1936), investigate the near constant mnemonic recontextualisation of photographs in the age of their digital reproducibility, the contemporary influence of digital media technologies, infrastructures and platforms should not obfuscate the hybrid character of today’s memory ecologies and mnemonic assemblages. These stretch across realms that occupy a full spectrum of positions between the so-called digital and non-digital. In part, this is because older and other, non-digital media forms continue to persist and influence broader patterns of cultural remembrance that are both digitally and non-digitally networked (Chadwick, 2013; Feigenbaum, 2014; Keightley & Schlesinger, 2014; Merrill, 2017a). Whether or not their influence relates to the digitalisation of their mnemonic content or other processes, older media—including those reliant on print, analogue and electronic technologies such as newspapers
, radio broadcasts and television programmes, but also more elementary examples such as memorials, artefacts and human bodies—should thus not be ignored. The hybridity
 of today’s memory ecologies and constituent mnemonic assemblages also pertains to the embodied efforts and material infrastructures that support a digital realm that is still too often perceived as disembodied and immaterial: the human performances and technological hardware that lie behind digital software, user interfaces and content (Kinsley, 2014; Merrill, 2017b, 2018).
Follow the Photograph: Tracing and Tracking Objects of Memory in Action
Given that objects of memory—whether primarily material, representational or gestural—circulate throughout today’s hybrid media systems and memory ecologies to create mnemonic assemblages that are both digitally and non-digitally imbricated, one way to understand how their meanings accrue and change is to trace and track them ‘in action’ as they move. This connects with the impulse to ‘follow’ units of analysis that has characterised a wide range of disciplinary agendas to date. Whether following commodities in order to understand their political economies and geographies (Appadurai, 1986; Cook, 2004), people in order to create multi-sited ethnographies (Marcus, 1995), artefacts in order to recreate their cultural pathways (Gosden & Marshall, 1999), ‘actors’ in order to discern their social networks (Latour, 2005), or words in order to understand emotions (Ahmed, 2010), the work of numerous scholars has established ‘following’ as an important methodological approach.
In this chapter I follow The Woman with the Handbag in a similar way. After my initial encounter with the photograph, first in a tweet posted by a well-known blogger, journalist and sci-fi writer in August 2015 and shortly after on a protest sticker
 in September 2015, I traced it backwards and tracked it forwards in time across media, places and groups, both digital and non-digital, in order to understand the diffusion and development of its accrued cultural memories
. Others have followed iconic historical photographs in similar ways, charting their recontextualisation over time and across different settings (see Hariman & Lucaites, 2007), but as already mentioned, the development of ICTs
, the internet and social media platforms
 has complicated this task. Accordingly, Gillian Rose
 has revised her general methodological framework for visual analysis (2016). Previously reliant on the critical interpretation of technological, compositional and social modalities across three sites: the site of an image’s production; the site of the image itself; and the site of the image’s audience, Rose
 has now added a fourth site to the framework: that of the image’s circulation. The analysis presented here pays attention to each of these sites although the photograph’s circulation is foregrounded overall.1 Given the complexity and dynamism of today’s digital memory ecology, this was no easy task. Accordingly, the messiness and inexactitude of the internet and various social media platforms
 were embraced, at times sacrificing the possibility of reproducibility in favour of a general understanding of the phenomenon under investigation (see Mayer-Schönberger & Cukier, 2013).
In practice, this meant following the photograph and analysing its hybrid circulation and activist mobilisation through the pragmatic use of a bricolage of non-digital, digitised and digital methods (Lindgren, 2017; Rogers, 2013). These included archival research, interviews, the retrieval and quantitative and qualitative exploration of material from various social media platforms
, as well as modes of investigation grounded in digital platforms themselves. Starting with the aforementioned tweet and sticker
, the photograph itself, and, in turn, a number of keywords associated with it, I intermittently used the Google
 search engine and the search functions of different social media platforms
 to identify different contexts of the photograph’s appearance over a period spanning roughly three years (2015–18).2 This process was somewhat ad hoc and uncoordinated, reflecting the realities of navigating today’s memory ecologies on a day-to-day basis and those moments when the photograph returned to the public consciousness. At times it felt as if the photograph was following and finding me—rather than the opposite—appearing, as if serendipitously,3 in my and my friends’ social media threads and being received by email from colleagues aware of my interest in it.
In such a manner I ‘mapped’ the photograph’s assemblage of mnemonic afterlives through the traces that it left as it circulated both on and offline. My combination of methods in this way was reminiscent of what has more broadly been called cross-platform analysis (Rogers, 2017). But while such modes of analysis have tended to only focus on digital platforms, in this chapter I also consider a number of non- and predigital platforms, including newspapers
, books, artworks and other communicative media such as protest stickers
 (see Feigenbaum, 2014). I conceive each of these as providing platforms for activist remembrance in ways that evoke social movements’ historical pursuit of literal platforms on which to publicly share their concerns and demands (see Merrill & Lindgren, 2018; Smit, 2018).
Orientation was lent to the task of following the photograph by tracing two broader waves of its circulation—the first commencing after its initial creation in 1985 and the second gaining strength from around 2014, when a campaign to memorialise the photograph for the occasion of its thirtieth anniversary led to an increase in its digital spread. Further specificity was achieved by paying particular attention to processes of remediation
, translation
, translocation
, transduction
 and virality
. The first three of these relate to the photograph’s movement between different media, linguistic and geographic contexts (see De Cesari & Rigney, 2014; Erll & Rigney, 2009). Transduction
 meanwhile relates to the networks of matter and energy that underpin and result from the photograph’s digital

 spread (see Kinsley, 2014) and virality
 refers to those social information flows that led the photograph to be shared more widely and rapidly than ever before (see Nahon & Hemsley, 2013). Reckoning with these processes re-stresses the liminality
 and hybridity
 of memory research (see Radstone, 2000) and helps ensure that the movement of photographs and their associated cultural memories
 is conceived not only in terms of their points of departure and arrival but also with respect to the moments in between when they cross media, places, groups and times. In short, it helps ascertain the mnemonic capacity of photographs ‘in action’ and contributes to the task of not only identifying transcultural forms of memory but also understanding the processes of memory’s transculturalisation. In this instance, following a photograph as an object of memory ‘in action’ had even greater import, given my empirical interest in its appropriation and mobilisation by anti-fascist activists. This in turn connected to broader efforts to advance visual analyses within social movement studies (see Doerr, Mattoni, & Teune, 2013) while providing an additional anchor within the photograph’s wider and messier mnemonic assemblage of afterlives.
Runesson’s Decisive Moment
Hans Runesson took the photograph (Fig. 5.1) during
 a small

 demonstration by the neo-Nazi
 Nordic Reich Party
 (NRP) on 13 April 1985, shortly after the leader of the Left Party-Communists
, Lars Werner
, addressed a large crowd in the centre of Växjö
. Formed in 1956, by this time the NRP
 was a violent fringe group seeking to, first, capitalise on the public sentiment that had led to a significant increase in far-right violent activism during the early 1980s and the launch of a new far-right political party pursuing mainstream respectability and, second, to generate media coverage in an election year (see Larsson, 1991; Widfeldt, 2015). In many ways they were successful in their latter objective, although not in the manner they probably hoped. The next day Runesson’s photograph appeared on the front page of the national Dagens Nyheter


 (DN) newspaper
 alongside reports of how, in the absence of sufficient police, the ten neo-Nazis
 had been chased by thousands of Växjö
 residents, pelted with eggs and physically confronted until they sheltered in the toilets of the city’s train station (Axelsson, 1985a). Another Runesson photograph showed the neo-Nazis
 being chased by the crowd, but none were as violent as those printed by the Aftonbladet

 and Expressen

 tabloids, which showed the neo-Nazis
 being chocked, kicked and surrounded by counter-protestors (Jonasson, 1985; Löfgren, 1985). Video footage of these scenes was also recorded by a Sweden’s Television


 (SVT) news crew and publicly broadcasted on the day itself. Still, it was Runesson’s photograph that became the indexical image of the day’s events. On 15 April 1985, it appeared in two British newspapers
: The Times


 (1985) and The Daily Express


 (1985). The day after that it featured in Australia’s The Age


 (1985). In these newspapers
 it was usually accompanied by short, uncontextualised and often inaccurate accounts of the event. Besides indicating how the speed of the photograph’s initial international circulation was comparatively slow by today’s digital standards (see Reading

, 2011a), the photograph’s appearance in these newspapers
 also highlighted its popularity.[image: ../images/462539_1_En_5_Chapter/462539_1_En_5_Fig1_HTML.jpg]
Fig. 5.1The Woman with the Handbag. (Photograph by Hans Runesson, 13 April 1985. Reproduced with the kind permission of Hans Runesson)



Its popularity lay partly in its exemplification of what Henri
 Cartier-Bresson (1952) has called the ‘decisive moment’. This is ‘the exact fraction of a second when the most artful or interesting of what passes in front of the camera’s lens is caught on film’ (Levitov, 2002, p. 5), that ‘instant when action and composition resolve themselves into the most telling, most revealing arrangement’ (Goldberg, 1981, p. 384). The photo’s popularity was also likely linked to the way it anticipated and insinuated, rather than explicitly demonstrated violence—leaving its viewers to imagine what happened next. Finally, its popularity was doubtless further related to its undemanding and accessible content, which, in its pitching of what appeared to be a vulnerable elderly woman against a young archetypal neo-Nazi
 skinhead, tapped into meta-narratives of the underdog and good versus evil, thus requiring little explanation.
Pre-empting this popularity, a DN


 journalist quickly tracked down the woman. In an article published on 15 April 1985, once again featuring the photograph, the journalist wrote that the woman had ‘experienced Nazism
 up-close as a child’ and ‘the terrors of World War Two
 in her homeland’ and also noted that her mother had spent time in a Nazi concentration camp
. The woman’s attempts to repress these memories, the journalist claimed, had been interrupted by the emergence of neo-Nazi
 sentiments in Sweden, in turn motivating her actions (Axelsson, 1985b). In this way multidirectional
 and intergenerational memories
 of Nazism
 (see Rothberg, 2006) were journalistically invoked to legitimise the woman’s actions as an example of civil courage rather than violence. Despite public support for her actions, the woman chose to remain anonymous, perhaps (as suggested by the journalist) through fear of criminal prosecution or neo-Nazi
 reprisals, and although she was likely identifiable to some local residents, nationally her name remained unknown for many years and very few concrete biographical details about her became public.
Given the absence of detailed public information about the woman, she became associated with the Swedish symbolic character of the tant. Roughly translatable to ‘old lady’, this character personifies a mundane and understated wisdom, civil courage and moral alignment (see Bremmer, 2011). In a letter to the DN


 on 17 April 1985, one commentator described her as a ‘furious little’ tant and claimed the photograph proved that Sweden’s tanter, ‘a supporting element of the country, have not lost the ability to correctly read a situation’ (Svenstedt, 1985, p. 4). The same contributor accurately predicted that the photograph, which also became known in Sweden as Tanten

 med handväskan (The old lady with the handbag), would be acknowledged as Sweden’s Picture of the Year. This title confirmed the rapid recognition of its iconicity
 in Sweden even if, and perhaps partly because, little was known publicly about its main subject.
Danielsson’s Media Moment
Although knowledge of the photograph faded
 abroad, it remained well known in Sweden after 1985, during which period the vagaries of the biography originally provided for the woman by the press
 were embellished by rumours and myths. As with many iconic photographs, it provided a fragmentary representation that reinforced dominant and totalising narratives (Hariman & Lucaites, 2007). More specifically it served as a visual exemplification of the broader anti-fascist public consciousness of its time. This consciousness, rooted in the moral rejection of Nazism
’s historical crimes, may have contributed to the 1985 election results that saw the Social Democratic Party
 remain the largest party in the Swedish parliament and the Left Party Communists
 roughly maintain their share of the vote. Its iconicity
 was further illustrated when it was named Picture of the Century by the Swedish Photographical History Society and again when it was used on the cover of an academic book about racism in Sweden (see Pred, 2000). The photograph’s iconicity
 was also indicated by the creative inspiration it generated, as exemplified by the works of Swedish artist, Susanna Arwin
.
Originally from Växjö
, Arwin
 was studying in New York in 1985 when she received a newspaper
 clipping of the photograph from her mother by post (Sternäng, 2014).4 An artistic project partly inspired by the photograph which Arwin
 launched in 1995 led to the inauguration of a life-sized bronze statue depicting an old lady standing with a handbag at her waist in Växjö
 in 2005. Arwin
 drew more explicit inspiration from Runesson
’s photograph in 2014, when she unveiled a small bronze sculpture directly based on the woman it featured. Given the contemporary resonance of the photograph, with the return of high-profile neo-Nazi
 violence in Sweden (see Merrill & Pries, 2019), support grew around the idea to instal a full-size version of this sculpture in Växjo’s main square. However, the idea was opposed by local Central Party politicians fearing the possible promotion of violence. In turn this sparked a social media counter campaign during which supporters shared photographs on Facebook
, Twitter
 and Instagram
 of handbags placed on public statues throughout the country, including those that heralded Sweden’s military past.
In the earliest press
 coverage of these events, the woman in the photograph was publicly revealed as Polish-born Danuta Danielsson (Sternäng, 2014). As debates over the memorial continued and the photograph’s 30th anniversary approached, further information about Danielsson became public. A radio documentary revealed how she met her Swedish husband in Poland before moving to Sweden and that she was 38 years old when the photograph was taken, complicating her identification as an old lady and the myth that had accrued in the intervening years that she herself had been in a Nazi concentration camp
 (Hemström, Börjesson, & Ekelöf, 2015). It was also revealed that Danielsson had mental health issues and in 1988, aged 41, took her own life by jumping from Växjö’s
 water tower.
Soon after the documentary was aired, during an interview with a local newspaper
, Danielsson’s son condemned the idea to memorialise her and claimed that his mother had never liked the photograph and regretted its fame. Captured, running and smiling in the periphery of other photographs from the day, the instant that qualified Runesson
’s decisive moment and defined Danielsson’s media moment was not to her liking (Haggren, 2015a). Her son also further dispelled the myth, which had accrued over the years, that she was a Jewish concentration camp
 survivor herself, and took issue with more recent social media rumours that her mental health issues meant that she did not know what she was doing when the photograph was taken (Haggren, 2015b). Rallying against social media users, he stated: ‘one just “likes” and shares without actually knowing anything’ (Haggren, 2015b). Eventually, and partly on the grounds of the objections raised by Danielsson’s son, the idea to memorialise the photograph in Växjö
 was abandoned.
These events make clear the sorts of tensions that can arise between Barthes
’ different image-repertoires (1981), both in Danielsson’s lack of control and ownership over her own media moment and the disjuncture between the meaning of the photograph to her and her son and its meaning to Runesson
 and its public audiences. Opportunities for such disjunctures endure because whereas Runesson
’s decisive moment is fixed in time, Danielsson’s media moment continues to expand. As Anna Reading
 has stated: digital technologies and platforms compress ‘the time between the instant, the moment of the event and the instances, the repeatable moments in which that instant can be communicated’ (2011a, p. 306). The compression of Runesson
’s decisive moment and Danielsson’s media moment occurred after a long delay with the latter’s expanding instances—its mnemonic assemblage of afterlives—connecting back to the former’s fixed instant. In other words, the photograph continues to find new contexts and repeat audiences, especially given that the idea to memorialise it and the passing of its 30th anniversary saw it return to the Swedish public consciousness at a politically resonant time, kick-starting its further digital spread.
The Photograph’s Digital Remediation and Translation
One of the earliest remnant digitised version





 of the photograph
 is that which features on Runesson
’s website, launched in 2005. Using Google
 to search by this image yielded 173 reliably dated results until the end of 2018. The results indicated the photograph’s appearance on blogs and news websites but also on social media platforms
, including first Tumblr, Pinterest and Reddit
 and then later Twitter
 and Facebook
. Plotting these results by full consecutive years gives some indication of the rate at which the photograph has been digitally remediated to the internet (Fig. 5.2). The appearance of the photograph in the top 20 Google
 Images search results for ‘Danuta Danielsson’ between 2012 and 2018 further highlights this and, when the appearance of Arwin
’s sculpture is also considered, highlights how the photograph’s increased digital remediation followed the publicity generated by the calls to have it memorialised (Fig. 5.3). Together, these analyses suggest that the photograph started to appear more often on the internet from around 2011 and 2012 onwards, with sharper increases in its digital reproduction in the last five years.5
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Fig. 5.2
Google
 search by image results for the photograph. (Data compiled on 21 January 2019)


[image: ../images/462539_1_En_5_Chapter/462539_1_En_5_Fig3_HTML.png]
Fig. 5.3Runesson

’s photograph and Arwin
’s sculpture in the top 20 Google
 Images results for ‘Danuta Danielsson
’. (Data compiled on 21 January 2019)



Of the 173 results containing the photograph indicated by Google
 to have been published up to the end of 2018, 61 were in English, 44 in Swedish and the remaining 68 in 24 other languages.6 Amongst the English language results is a Wikipedia
 entry for the photograph. Wikipedia
 serves as a global platform where communicative and cultural acts of remembrance coalesce and come into tension with one another through the processes of consensus building and contestation visible in each entry’s edit histories (see Pentzold, 2009). By the end of 2018 the photograph had Wikipedia
 entries in eight different languages (although only the English entry featured the photograph), illustrating its broader saliency and reach and allowing the cross-cultural comparison of the dominant mnemonic narratives associated with it (see Rogers, 2013). The oldest, longest and most edited of the eight entries is in Swedish (Table 5.1). As this suggests, the version for a Swedish-speaking audience provides the most comprehensive mnemonic account of the photograph and, with it, Danielsson
. It is one of only three versions, alongside the Italian and Portuguese entries, to mention Danielsson
’s suicide, although it does not discuss this in any great detail or with respect to her mental health issues. This is significant, given that these details have been used in other settings by supporters of the far right to claim that Danielsson
’s actions on 13 April 1985 were apolitical, not the reflection of a broader public anti-fascist consciousness but instead an expression of a troubled woman.Table 5.1The photograph
on

 Wikipedia with entries ordered according to date of creation


	Language
	Created
	Edits
	Words (excluding references)
	Danielsson’s mental health mentioned
	Danielsson’s suicide mentioned

	Swedish
	19/11/2014
	138
	1032
	✘
	✔

	English
	18/01/2015
	68
	274
	✘
	✘

	Polish
	22/02/2015
	34
	244
	✘
	✘

	German
	25/02/2015
	53
	332
	✘
	✘

	Portuguese
	30/08/2015
	5
	287
	✔
	✔

	French
	04/09/2015
	8
	164
	✘
	✘

	Japanese
	23/02/2017
	17
	751
	✘
	✘

	Italian
	05/05/2018
	4
	469
	✔
	✔


Data compiled on 21 January 2019




The failure of the other five Wikipedia
 entries to mention these details may in some cases relate to their inactivity and also translation issues that may have restricted the findings of the 2015 radio documentary from spreading further. The English version was edited on 17 August 2015, to include information about Danielsson
’s mental health issues and suicide, along with a sentence countering claims that she was Jewish and that her mother had died in a concentration camp
 and her father had been tortured and killed by the Gestapo. This indicates again how, given the original absence of knowledge about Danielsson
, myths about her and her family’s experience of Nazism
 accrued. The refutation of these myths, although historically accurate, also discredited the limited details known about these experiences, and in this way, could be interpreted as politically motivated historical revisionism.
This, in addition to the opinionated character of the edit which broke the platform’s guiding principle to present a neutral point of view, might explain why it was reversed a few weeks later as suspected vandalism. In other words, the edit was deemed to contradict the consensual mnemonic narrative being constructed around the photograph and the constituent political argument that historical precedents meant that in certain scenarios the use of violence against neo-Nazis
 could be morally permitted. However, before the edit’s reversal, the English entry was directly translated into Portuguese. As a result, a mnemonic narrative that failed to achieve long-term consensus in one language became dominant in another, and still, at the time of writing, the Portuguese entry presents a far more negative interpretation of the photograph and Danielsson
’s personal biography. These translation dynamics thus provide insight into the sorts of narrative slippages and mnemonic misrepresentations that can occur when memories of protest move between media and cultural contexts.
The Photograph’s Activist Appropriation and Transduction
Against the backdrop of the photograph’s return
 to the Swedish public’s consciousness and wider digital diffusion, anti-fascist activist groups in the country started to appropriate it. This is revealed by analysing the protest sticker
 that provided one of my first encounters with the photograph

. It shows Danielsson
 and her target rendered in black and white, set over a blue and white background, ringed by the slogan ‘Antifascism
 is Self Defence’ (Fig. 5.4). By connecting a pre-existing anti-fascist slogan with the photograph’s mnemonic citation of an earlier moment of popular anti-fascist resistance and the commonly accepted narrative that Danielsson
 acted with civil courage, in a manner justified by the suffering visited upon her and her family by Nazism
 (regardless of the historical veracity of these claims), the sticker
 served to morally legitimise the use of physical force against neo-Nazis
.7
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Fig. 5.4A protest

 sticker
 based on the photograph in Umeå, Sweden. (Source: Samuel Merrill, September 2015)



The sticker
 was produced by an activist collective and distributor of anti-fascist merchandise based in southern Sweden that was established in 2014 by a group of individuals active in the Swedish autonomous left scene since the 1990s. It was launched via the collective’s Facebook
 page in March 2015. While members of the collective recalled having first seen the photograph in the newspapers
 in 1985 and had remained aware of it since, their decision to use it at this time was motivated by a desire to respond to current events. Discussing the sticker
’s design anonymously, they described a work-intense process in which they sought to avoid the reproduction of ‘gender stereotypes or macho bullshit’ without compromising their commitment to ‘militant struggles’. The photograph resonated with these aims insofar as its main antagonist was not the stereotypical young male militant activist but a woman popularly conceived in her elderly and common appearance to represent Swedish society at large. Members of the collective created the sticker
 by digitally altering—or more colloquially, by ‘photoshopping
’—a version of the photograph downloaded from the internet using image editing software (see Peck, 2014). They used a third-party print shop to print the sticker
s and sold them in packs of 100 for 50 Swedish kronor.8 Although it is difficult to document the sticker
’s precise routes of distribution, it is clear that the photograph’s

 increased digital circulation has also opened it up to new trajectories of transduction which have seen it move through digital technologies and platforms into new material artefacts and physical spaces.
The photograph has featured on other recent protest

 sticker
s in Sweden, including those connected to feminist struggles, and there are also earlier precedents for its use by activists in the country. For example, Silvana Imam
, a Swedish rapper who identifies with the alternative left and was born in 1986, recalled using the photograph to counter far-right manifestations in her youth (Pollnow, 2016). There are also likely earlier instances when it has been used by activists further afield, with members of the aforementioned collective noting that they had seen it used by counterparts in countries besides Sweden, including Greece
 and Germany
. In March 2013, for example, it was used in connection with an anti-fascist demonstration in Leuven, Belgium
. Still, evidence suggests that the photograph’s

 continued digital circulation has led to its increasing appropriation by anti-fascist activists across the world, indexing its contribution to contemporary anti-fascism’s emerging global cultural identities and memories. In January 2015 it was used on an information flyer and recruitment sticker
 by an anti-fascist group in Bristol, UK. This group also used it as the profile picture of their Facebook
 community page for a time and on a page linked to a May 2018 public event in the same city dedicated to celebrating ‘100 Years of Anti-Fascism
’, which again featured the photograph prominently in its promotional material.9 The photograph’s iconic and self-explanatory character has thus rendered it ripe for adoption by anti-fascist activists in new contexts far beyond that of its creation. In fact, so strong is it in these capacities that even anti-fascist groups in Berlin, Germany
—a city with arguably one of the richest anti-fascist legacies—have chosen to use it in connection with their activities. In August 2017 one group used the photograph on a poster that publicised a counter-demonstration against a neo-Nazi
 march commemorating the thirtieth anniversary of Rudolph Hess’s
 death. A month later it was used on a poster advertising an event that celebrated the thirtieth anniversary of Antifaschistisches Infoblatt, a local anti-fascist newspaper
. The photograph’s increasing and more explicit adoption by activists beyond Sweden was linked not only to its broader digital diffusion on the internet but also its increasing appearance on social media, and in particular Twitter
.
The Photograph’s Delayed Virality
Searching
Twitter
 for ‘Hans Runesson



’ and ‘Danuta Danielsson
’, and counting the appearance of the photograph suggests it featured more regularly on the platform from 2015 and became increasingly common from 2016 onwards (Fig. 5.5).10 Some of the results from this search also indicated that Twitter
 accounts dedicated to historical photographs tweeted the photograph from at least 2013 but without naming Danielsson
 or accrediting Runesson
. Similar to the tweet through which the author first encountered the photograph, these tweets commonly include the misleading generic caption: ‘a woman hitting a skinhead with her handbag, Sweden, 1985. The woman was reportedly a concentration camp
 survivor’. With the photograph’s growing presence on Twitter
, this caption has been increasingly revised, especially following two instances in 2016 when the photograph first became associated with a viral photograph

 of a contemporary protest and then went viral in its own right.[image: ../images/462539_1_En_5_Chapter/462539_1_En_5_Fig5_HTML.png]
Fig. 5.5The photograph in tweets with ‘Hans Runesson
’ and ‘Danuta Danielsson
’. (Data compiled on 21 January 2019)



On 1 May 2016, Tess Asplund
 defied 300 marching neo-Nazi
 Nordic Resistance Movement
 members in Börlange
, Sweden by standing in their way while holding her fist raised above her head. The moment was photographed by photojournalist David Lagerlöf
 and quickly went viral on Twitter
 before being picked up by the mass media. Although Asplund
’s gesture was more choreographed and less fleeting and aggressive than Danielsson
’s, social media users and journalists within and beyond Sweden quickly drew parallels between Lagerlöf’s
 and Runesson
’s photographs, demonstrating again just how iconic the latter is considered to be. Social media users included both photographs in single tweets and combined them in memes
. Journalists meanwhile emphasised their shared iconic character and bold female antagonists (see Crouch, 2016). Lagerlöf
 expressed concerns about these comparisons—‘I really don’t want to go that far, that picture [The Woman with the Handbag] is really iconic’—while Asplund
 was more optimistic—‘what I did can be a symbol […] if one person can do it, anyone can’ (Crouch, 2016; TT/The Local, 2016).
In fact, Asplund
’s actions and those of many women before her have since been emulated on a number of occasions. In many cases the resulting photographs of female activists confronting their opponents—including Ieshia Evans
 taking a stand against riot police in Baton Rouge, USA
, in July 2016, to name just one of the many examples—have spread virally and been lauded as iconic. Although the choreographed, repetitive and interchangeable character of many of these photographs suggests the need to distinguish between viral and iconic photographs, on many of these occasions journalists and social media users have framed the events depicted through historical comparisons, and The Woman with the Handbag has undergone additional waves of exposure. Thus the photograph has often appeared on Twitter
 following the viral spread of contemporary protest photographs

, and today it appears alongside many of these photographs in so-called clickbait
 compilations (see Macdonald, 2018).
Then on 29 November 2016, over 31 years after it was taken, the photograph went viral itself. Its delayed virality was kick-started when an American Twitter
 user tweeted it with a new caption adapted from a Mahatma Gandhi
 quote: ‘be the woman hitting a Nazi with a handbag you wish to see in the world’. Following the presidential election of Donald Trump
 and an election campaign that had emboldened far-right social movements in the country, the photograph found a new and enthusiastic American audience. The tweet, itself an example of popular anti-fascist protest, was retweeted 21,000 times and received 31,000 likes in four days.11 It was also imitated with the caption appearing alongside the photograph in over 40 other original tweets.12

One response to the original tweet congratulated its author on a ‘nice find’, suggesting the photograph’s breakthrough to a contemporary American Twitter
 audience even if it had circulated among different audiences, on other platforms, and in other countries for some time. The different rates of the photograph’s rediscovery by different audiences were also highlighted by journalists who responded to the perceived newsworthiness of its recently achieved virality. One, writing for the British Broadcasting Corporation, referred to it as if it had just resurfaced from 1985 despite its earlier discussion by other quarters of the British press
 during the coverage of Lagerlöf’s
 photograph of Asplund
 a few months earlier (Grovier, 2016). The tweet and photograph received further attention in the USA
 and beyond following the punching of Richard Spencer
, the leader of the American Alt-Right
 movement, during Trump’s
 presidential inauguration in January 2017. Its resonance with the new and controversial rallying cry to ‘punch a Nazi’ subsequently saw it again become connected to debates about the morality of the use of physical force within anti-fascist activism.
Conclusion: Overcoming Context Collapse in Activist Memory Work
The photograph

 continues to circulate, digitally and non-digitally, its assemblage of mnemonic afterlives expanding and contracting within broader memory ecologies and hybrid media systems. Beyond the trajectories discussed in detail here, it has since inspired street art, computer games and tattoos. In February 2017, Swedish singer Loreen
 included gestural references to it in an on-stage dance routine, leading Danielsson
’s son to threaten legal action (Olsson, 2017). Loreen’s
 response stressed that she meant no disrespect and referenced the photograph because it had become an import symbol of civil courage to her and many others. Such controversy again illustrates the tensions between the photograph’s different image-repertoires and the original and later contexts of its interpretation—tensions that relate primarily to the collapse of historical and biographical contexts that has been accelerated and accentuated by its digital remediation
.
That such mnemonic context collapse has become much more likely, rapid and manifold given the rise of digital media was visually exemplified by the photograph’s use in a ‘photoshop battle’ shortly before it went viral in January 2016. During a 24-hour period a community of Reddit
 users collectively photoshopped it over 20 times.13 Some edited the photograph itself. Others transposed Danielsson
’s figure into different visual contexts, including other iconic historical photographs: Danielsson
 raising the American flag at Iwo Jima and more trivialised settings: Danielsson
 waterskiing. Some cited the photograph’s anti-fascist symbolism by superimposing Danielsson
 over a photograph of Adolf Hitler
 so that he replaced the NRP
 flag-bearer that was the original target of her swing. Each serves as a visual allegory for how different anti-fascist activists and social movements, among others actors, have appropriated the photograph in ways that have abstracted and pixelated Danielsson
’s complex biography and emphasised a split moment of her life. Through acts of selection and simplification, a silhouette of Danielsson
 has emerged within the visual repertoires of anti-fascist activists across the world that avoids the contradictions and complications associated with the more detailed historical contextualisation of Runesson
’s photograph, and thus, in some cases, embraces a mythical biography.
The contemporary activist mobilisation of the photograph has also collapsed historical contexts, connecting a moment associated with the anti-fascist struggles of the 1980s in Sweden with those being carried out presently across Europe, the USA
 and the world more broadly. This memory work manoeuvre finds visual echoes in the afterlives of the photograph that render Danielsson
’s original target invisible, thus allowing its substitution with contemporary counterparts. This is evident in the life-size statue that Arwin
 created based on the photograph, which eventually found a permanent public location in the town of Alingsås in June 2018.14 For anti-fascist activists the equation of past neo-Nazi
 threats with those of today through the appropriation of Runesson
’s photograph and Danielsson
’s image is necessary in order to reactivate the sorts of broader public anti-fascist consciousness and civil courage evident on the streets of Växjö
 that April day in 1985. And yet, simply equating these threats may also result in the failure to fully comprehend the characteristics of the current wave of neo-Nazi
 sentiments in their political present.
In today’s Sweden neo-Nazis
 look very different from the rag-tag skinheads featured in Runesson
’s photograph. They have swapped bomber jackets and jeans for immaculately pressed white shirts and neckties. No longer a small disorganised group on the fringe, they march in their hundreds. In online forums, they prove themselves well-versed in digital research and pseudo-intellectual debate. They are more than capable of mobilising the epistemological vagaries of the internet and social media in order to exploit any historical and biographical inaccuracies surrounding the cultural and political symbols of their opponents with the aim of discrediting them entirely. To avoid such scenarios, it is necessary that anti-fascist symbols such as The Woman with the Handbag are radically recontextualised and mobilised by activists in a manner sensitive to both their historical and biographical origins. There are signs that this is beginning to happen. As the photograph continues to spread, more and more correctives are being issued and the historical myths and fictitious cultural memories
 that have accrued around it are slowly being dispelled. Anti-fascist activists too are beginning to show greater respect for the intricacies of Danielsson
’s biography, increasingly acknowledging her mental health issues and suicide in ways that do not detract from the expression of civil courage captured in Runesson
’s photograph.
The historical recontextualisation of the photograph was further aided by an exhibition in Växjo’s Smålands Museum between January and May 2018. In it, photographs of 13 April 1985, from Runesson
 and three other photographers were displayed, including a series of shots of Danielsson
 taken by Runesson
 in the seconds before and after his decisive and her media moment. Like the previously unseen video footage of the moment finally released by SVT
 in April 2018 (Grant, 2018) that was also remediated and shared on Twitter
, these photographs laid to rest the question of what happened next, showing that Danielsson
’s handbag barely made contact with its target, who, although shocked, scarcely reacted. That target now represents the photograph’s greatest unknown to many of its new audiences. Only a handful of blogs and online chat forums discuss his identity. Some reveal how he was later convicted for the violent murder of a homosexual Jewish person, which he and another NRP
 member committed just six months after the demonstration in Växjö
 (see Gårdfeldt, 2015). Given his biography, it may not be long until anti-fascist activists turn greater attention towards him in their bid to further mobilise the cultural memories
 associated with The Woman with the Handbag. Should they do so, they would still do well to acknowledge the potential risks of historical and biographical context collapse that can accompany the activist appropriation of iconic historical photographs, especially within digital



settings.
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Footnotes
1Methodological inspiration was also taken from scholars who have followed the digital

 spread of contemporary photographs in other empirical settings (see Horsti, 2017; Peck, 2014; Reading, 2011a).

 

2Knowing when to stop following the photograph proved difficult and was at least partially dictated by publication schedules. I continue to follow the photograph, albeit in a less motivated and systematic manner.

 

3Of course some of these encounters were at least partially influenced by the algorithms that determine what content is served up to social media users by each platform based on their previous activities.

 

4Another way by which the photograph travelled that suggests its limited press
 circulation in the USA
.

 

5It should be noted that the algorithms used by Google
 and Google Images certainly bias these results and that, given how such algorithms personalise results and are regularly changed, these exact results are unlikely to be wholly replicable. They can thus only be considered indicative rather than totally representative of the photograph’s status on the internet. Repeated search exercises have, however, confirmed the general patterns that they convey.

 

6Only 14 other languages were represented in the results until the end of 2017, demonstrating the photographs continued spread. The 24 languages included, in order of prevalence: Polish (6), Spanish (6), Greek (6), German (5), Portuguese (5), Russian (5), Chinese (5), Italian (4), Croatian (3), Persian (3), Korean (3), Indonesian (2), Slovakian (2), Thai (2), Taiwanese (2), Filipino (1), Danish (1), Slovenian (1), Hindu (1), Romanian (1), Albanian (1), Nepalese (1), Arabic (1), Finnish (1).

 

7Here the photograph found an afterlife on a platform suited for explicit political communication unhindered by the conventions of neutrality fostered by Wikipedia
: protest stickers
.

 

8They have since used the photograph on other forms of merchandising.

 

9There are many further examples of this, including the use of the photograph as a cover image on the Brazilian Platforma Antifascista Community Facebook page (see https://​www.​facebook.​com/​AntifascistaBras​il/​)

 

10These results are influenced by the changes made to the Twitter
 platform in late 2013, which meant images showed automatically and no longer needed users to click on image links. They also revealed earlier digital

 echoes of the photograph persisting in misfunctioning hyperlinks to Tumblr, Reddit
 and Pinterest, suggesting these platforms’ influence during earlier phases of the photograph’s digital

 diffusion. Finally, they suggest that on this platform Danielsson is more often associated with the photograph than Runesson
 and that the photographer’s association with the image may be waning.

 

11On 21 January 2019, this tweet had 24,924 retweets and 39,460 likes.

 

12As of 21 January, 2019. One tweet shows the photograph and caption on a protest

 placard, and elsewhere they have been printed together on postcard, indexing again the photograph’s transductive mobilisation.

 

13See: https://​www.​reddit.​com/​r/​photoshopbattles​/​comments/​41dcxa/​psbattle_​old_​lady_​swinging_​her_​purse_​at_​nazis/​?​sort=​new (Accessed 21 January 2019).

 

14Another example is the use of a red silhouette of Danielsson in the style of the famous anti-nuclear Smiling Sun as a logo by a Swedish Facebook community page that opposes the Sweden Democrats—the country’s far-right populist party.
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Introduction
In the summer of 2011, a group of Italian activists launched Io ricordo Genova (‘I remember Genoa’), a project of commemoration on social media, using the hashtag #ioricordo on Twitter, designed to coincide with the tenth anniversary of the anti-G8 protests that took place in the Italian city during 19–21 July 2001. The anti-G8 demonstrations of Genoa were a transformative event in the Italian social movement landscape, and their tenth anniversary involved the interaction between the official commemoration of the 2001 protests by their original organisers, a new cycle of protest (the anti-austerity mobilisations) and an explosion in the popularity of digital social media. Around the hashtag #ioricordo (‘I remember’), different individual and social actors contributed on Twitter to the construction of a kaleidoscopic image of the past, connecting individual and collective dimensions.
What is interesting, and will be addressed in this chapter, is the fact that this hashtag, in the following months and years, has become a rather peculiar framework for different commemorations on Twitter, and its use has gone much beyond the commemoration of the Genoa G8 protests. It has been used to commemorate the Holocaust and the tragedy of the foibe
 at the Italian-Yugoslavian border during the Second World War, the victims of the mafia and those of neo-fascist bombings in the 1970s, and so on.
The appropriation of the hashtag by actors that are interested in commemorating different events represents an interesting case of the diffusion of broader memory work practices in social media, which deserves to be analysed. Furthermore, the tweets posted with this hashtag provide a useful dataset by which to analyse this specific example of social media memory work in more detail. Through the coding of the 4949 tweets posted on Twitter with the hashtag #ioricordo from its first use, on 23 June 2011, until 30 March 2016, and through a qualitative analysis of a random sample of 500 of those tweets, this chapter aims to address three specific aspects of online commemoration: the diffusion of mnemonic practices; agency and the role of mnemonic projects; and the relationship between the individual and the collective components of commemoration in the context of digital social media. In particular, this chapter, other than describing the #ioricordo case and providing some interesting insight on memory work with social media, aims to shed some light on the relationship between the dynamics of social media and the known characteristics of movement-related mnemonic processes. Focusing on online mnemonic practices, the chapter aims to answer two main questions: how does the representation of different pasts take place in social media? And does the representation of movement-related memories maintain its peculiar traits in a social media context?
In particular, after a review of the literature (section ‘Theoretical Background: Movements, Memory and Social Media’) and a description of case, data and methods (section ‘Case Study, Data and Methods’), the empirical analysis will develop in three parts. In the fourth section, the analysis of the use of #ioricordo for the commemoration of different events or series of events will show that social media favours the diffusion of mnemonic practices across issues, events and actors. In the fifth section, the analysis will focus on actors, pointing out the different types of actors that engage in digital memory work and their respective role. In the sixth section, a typology of digital memory practices will be proposed, shedding light on the fact that online and offline content are often intertwined. Furthermore, throughout the empirical part of the chapter, the specific traits of movement memories will be observed, pointing out how every mnemonic process takes place in a peculiar setting, with embedded political traits, and addressing specific communities.
Theoretical Background: Movements, Memory and Social Media
Memories and Movements
In recent years, movement scholars have become increasingly interested in the role of collective memory in social movements (Armstrong & Crage, 2006; Baumgarten, 2017; Daphi, 2017; Doerr, 2014; Farthing & Kohl, 2013; Gongaware, 2011; Harris, 2006; Jansen, 2007; Zamponi, 2013, 2018; Zamponi & Daphi, 2014; Daphi & Zamponi, 2019). Mentioning collective memory in the context of the social research on contentious politics is not as unusual as it was only a few years ago. The increasing focus on the symbolic dimension of collective action that has characterised the field in the past two decades has favoured the inclusion of memory in the analysis of protest and activism. In this vein, the ‘cultural turn’ in social movement studies (see e.g. Baumgarten, Daphi, & Ullrich, 2014; Giugni, 1998; Johnston, 2009; Johnston & Klandermans, 1995) has meant that growing attention is paid to how activists make sense of themselves and their environment. The growing interest in memory that characterises the field of social movement studies is rooted in different components of the literature—from collective identity, in the construction of which memories are some of the ‘cultural building blocks’ (Polletta & Jasper, 2001, p. 299), to narratives (Meyer, 2006; Polletta, 2006), from social movement continuities (Taylor, 1989; Whittier, 2004) to cycles of protest (Koopmans, 2004; McAdam, 1995; Tarrow, 1991, 1994)—in the context of a widespread effort to understand contentious politics as accumulative processes in which every new cycle is partially shaped by previous movement activities. In particular, the sociology of memory based on the seminal work of Maurice Halbwachs (Assmann, 2008; Halbwachs, 1992; Olick, 1999; Olick & Robbins, 1998; Schwartz, 1996; Zelizer, 1995; Zerubavel, 1996) has become a fundamental tool in advancing our understanding of social movements. Representations of the past produced and reproduced in the public sphere are the result of ‘memory work’ (Schwartz, 1996; Zelizer, 1995) conducted by ‘mnemonic agents’ (Peri, 1999) that pursue strategic goals and projects and are constrained by path dependencies and by the limited malleability of the historical material. This makes different mnemonic projects differently apt to succeed in impacting the public sphere (Jansen, 2007; Spillman, 1998).
Bridging memory studies and social movement studies has been proven helpful for both fields. For what regards the former, it has helped overcome the traditional juxtaposition of official state-controlled memory and resistant popular memory as two monolithic blocks, pointing out how different fora of public memory act as different social frameworks of memory. Scholars have pointed out how the past, in order to become relevant in the field of public memory, needs ‘social appropriation’ (Harris, 2006), how a shared representation of the past is not the automatic outcome of protest, but the result of a specific ‘memory work’ (Jansen, 2007, p. 953), how the characteristics of certain events and social actors shape commemoration and appropriation (Armstrong & Crage, 2006).
Digital Memories and Social Media
The impact of social media on the dynamics of collective memory has been addressed by several points of view in the past few years. This strand of research builds on a pre-existing tradition interested in the explosion of mediatised memory, which acknowledges that ‘facts and memorable events are represented again and again, over the decades and centuries, in different media’ (Erll, 2008, p. 392). The increasing use of the internet has interacted with this process, changing media consumption itself ‘from individualized and personalized media consumption towards consumption as a networked practice’ (Jenkins, 2006, p. 244). In this line of work, Hoskins has pointed out that digitalisation and networking have fostered the increasing mediatisation of memory (Hoskins, 2009a), blurring the line between personal and public memory (Hoskins, 2009b): ‘if the individual as consumer of media is complemented if not challenged by the individual as producer and user […] then the relationship between media and memory is similarly transformed. Contemporary memory is principally constituted neither through retrieval nor through the representation of some content of the past in the present. Rather, it is embedded in and distributed through our sociotechnical practices’ (Hoskins, 2009a, pp. 91–92). In the last few years, researchers have been increasingly analysing the dynamics of online commemoration (Garde-Hansen, Hoskins, & Reading, 2009; Hoskins, 2017a; Kaprāns, 2016; Van Dijck, 2007, 2011), focusing on different aspects, from the role of Wikipedia (Ferron & Massa, 2014; Pentzold, 2009) to the potential of the internet in promoting alternative representations of the past (Haskins, 2007; Hess, 2007; Hughes, 2012; Marschall, 2013).
In this context, social media play a peculiar role, as has been discerned by those media scholars that have analysed activists’ practices of digital storytelling on social media (Barassi, 2017; Vivienne, 2016). They have pointed out how social media tend to be heavily personalised (Bennett & Segerberg, 2011; Fenton & Barassi, 2011), fostering the transition from a politics of identity to a politics of visibility (Milan, 2015) and significantly impacting on the process of collective identity construction in movements (Kavada, 2015; Treré, 2015). Furthermore, researchers have shown that social media tend to organise information through filter bubbles and echo chambers, although such claims have been significantly problematised by more recent research (Barberá, Jost, Nagler, Tucker, & Bonneau, 2015; Flaxman, Goel, & Rao, 2016; Pariser, 2011).
Movement Memories in a Social Media Context
Research focusing in particular on the role of social media in mnemonic processes has pointed out how they ‘complicate the remediation of the past, that is, they generate new participatory patterns that can be more inclusive than the participation provided by traditional media’ and how they ‘increase the role of agency, thus expanding the Halbwachsian (Halbwachs, 1992) conception of collective memory where an individual has a rather marginal status’, although public discourse on social media is ‘far from perfect’ (Kaprāns, 2016, p. 3). Social media are understood as platforms that widen the options of storytelling and commemoration, while at the same time significantly shaping the forms of such commemorations (Kaun & Stiernstedt, 2014). According to Hoskins, ‘the sudden abundance, pervasiveness, and immediacy of digital media, communication networks and archives […] has re-engineered memory, liberating it from the traditional bounds of the spatial archive, the organization, the institution, and distributed it on a continuous basis via a connectivity between brains, bodies and personal and public lives’ opening up ‘new ways of finding, sorting, sifting, using, losing and abusing the past’ (Hoskins, 2017c, p. 1). Digitalisation and networking, in his analysis, foster a hyperconnectivity that renders collective memory impossible: on the one hand, the transfer of huge amounts of information in potentially eternal digital archives threatens the selectivity of the past in the present that is the fundamental element of Halbwachsian collective memory; on the other hand, the continuous exposition to an unstoppable flow of information diminishes ‘the active human capacity of memory in the face of the distractions: the capacity to select, sift, discern, as overconsumers of post-scarcity culture’ (Hoskins, 2017b, p. 105). In the same vein, scholars have pointed out how the temporality of social media fosters peculiar temporalising practices (Barassi, 2015; Kaun & Stiernstedt, 2014; Merrill & Lindgren, 2018; Prey & Smit, 2018), in which ‘personalized flow annihilates the collective and simultaneous experience and meaning production’ (Kaun & Stiernstedt, 2014, p. 1165).
As Smit, Heinrich and Broersma (2018, p. 3120) have pointed out, ‘[m]emory work is a discursive process—comprising practices, cultural forms, and technologies’, and thus, digital memory work needs to be analysed in the context of the specific affordances and logics of social media platforms. This chapter aims at exploring the peculiar traits of movement-related mnemonic practices in a social media context.
Activists are equipped with a repertoire of memory
, a set of mnemonic practices that social actors put in place in reference to the past, that allows them to access different repositories of memory

, the sets of products, both implicit and explicit, formal and informal, symbolic and material that act as objectified carriers of the past. In my previous work (Zamponi, 2018), I have shown the significance of the two main repositories of memory on which activists draw their representations of the past: on the one hand, the mass media forum of the public sphere (Ferree, Gamson, Gerhards, & Rucht, 2002); on the other hand, movement culture, and in particular the ‘movement areas’ (Melucci, 1989) in which activists participate, that can be conceptualised as ‘mnemonic communities’ (Zerubavel, 1996), as social groups in which ‘mnemonic socialisation’ takes place. The goal of this chapter is to build on this knowledge in addressing the mediation of contentious memories in the social media, focusing on diffusion (section “#ioricordo, Beyond the Genoa G8”), actors (section “Authors: Digital Memory Activists, Digitally Networked Individuals, Mnemonic Project Activists and Digital Memory Brokers”) and practices (section “Content: Narratives, Counter-Narratives and Digital Memory Practices”).
Case Study, Data and Methods
Data and Methods
This chapter is based on the analysis of the tweets posted on Twitter with the hashtag #ioricordo from its first use, on 23 June 2011 (on the occasion of the tenth anniversary of the 2001 anti-G8 protests in Genoa) until 30 March 2016 (when the analysis was started). All 4949 tweets were manually retrieved and a first analysis was carried out, coding author, date and issue of every tweet (section ‘Authors: Digital Memory Activists, Digitally Networked Individuals, Mnemonic Project Activists and Digital Memory Brokers’ is based on this analysis). Then, a random sample of 500 tweets was selected for a deeper qualitative analysis (on which section ‘Content: Narratives, Counter-Narratives and Digital Memory Practices’ is based), with the additional coding of the type of mnemonic practice carried on in the tweets and of narratives and counter-narratives. Almost 90 per cent of all tweets refer to five past events, or series of past events (Fig. 6.1): not only the 2001 anti-G8 protest in Genoa, but also the Holocaust, the terrorist attacks of the 1970s (the so-called stragismo), the foibe
, and the killing of activists, judges and ordinary citizens by the mafia. The contextual background for these events will be provided in the next section, while this section will focus on the memory project related to the anti-G8 protests of 2001.[image: ../images/462539_1_En_6_Chapter/462539_1_En_6_Fig1_HTML.png]
Fig. 6.1Tweets posted with the hashtag #ioricordo


The Genoa G8 and #ioricordo
The G8 meeting that took place in Genoa in 2001 was met by three days of massive protest (19–21 July 2001), in the context of the Global Justice Movement (GJM), the ‘diverse constellation of organizations, groups, and networks, working with varying degrees of cooperation on a broad range of issues—from the indebtedness of the world’s poorest countries, the inequities of the global trade in goods and services, international peace and environmental degradation, to the human rights of workers and immigrants, especially in less economically developed countries’ (Rootes & Sotirakopoulos, 2013, p. 517), which emerged in several countries at the beginning of the twenty-first century (Daphi, 2017; della Porta, 2007; Pleyers, 2010). In the evolution of the GJM in Italy, years of ‘collaborative efforts culminated in the protests against the G8 summit in Genoa in 2001’ (Daphi, 2017, p. 6), organised by an ad hoc coalition of around 800 different groups and characterised by the massive participation of Italian activists (Reiter, Andretta, della Porta, & Mosca, 2007). The violent escalation of the protests, culminating in the shooting of 23-year-old Carlo Giuliani by the police and the police raid on the ‘Armando Diaz’ school that housed some of the demonstrators, the night after the end of the protest, made the memory of Genoa particularly meaningful among Italian activists (Vicari, 2015). In her work on the memory of the GJM in Italy, Daphi noted that ‘[a]cross sectors, activists define the counter-summit in Genoa as the crucial GJM event, despite other protest events in Italy being larger, in particular the anti-war demonstrations in 2003 and the ESF in Florence in 2002’ and that ‘[t]he event in Genoa is regarded as a watershed moment in the sense of demonstrating the strength of the GJM in building broad coalitions and paving the way for further mobilisations against neoliberal globalisation, while also triggering later splits’ (Daphi, 2017, p. 38). The memory of the Genoa anti-G8 protest is still mainly a militant memory, deeply rooted in social movement and radical left milieus, with a strong generational component and a peculiar connection with the issue of police violence.
On the tenth anniversary of the anti-G8 protests, two Italian activists started the Io ricordo Genova (‘I remember Genoa’) commemorative project, with a blog, a Facebook page and, above all, a Twitter hashtag (#ioricordo). ‘There are moments in history that remain etched in our memory. So much so that we take every detail with us: where we were, with whom, what we were doing’—the activists wrote on their blog—‘the Genoa G8 is one of those moments. Who was there, of course, but also for those who did not remember where they were, what they were doing. On 20 and 21 July 2001 something changed in our history: something has definitely changed, finished, begun’ (Io Ricordo Genova, 2011). It was an explicit mnemonic project, not aiming at establishing some historical or judicial truth on the events (‘We do not want to reconstruct the facts of Genoa: it has already been done several times, in the most suitable and in the less suitable locations, with results that anyone can evaluate’ the activists wrote), but instead, at experimenting with collective storytelling: ‘That weekend is for many a precise memory that we would like to share: we would like to collect all your contributions (stories, phrases, quotes, photos, videos) to reconstruct a collective story’ (Io Ricordo Genova, 2011). The initiative had a significant resonance, both in Italian social movement milieus and in the mainstream public sphere, with the stories ending up being reproduced in several media outlets (Bruno, 2011; Mosca, 2011).
#ioricordo, Beyond the Genoa G8
As Fig. 6.2 shows, after its use linked to the mnemonic project to commemorate the tenth anniversary of the anti-G8 protests in Genoa, the hashtag was immediately appropriated by actors interested in commemorating other events: on 2 August 2011, it was vastly used in the commemoration of the bombing in the Bologna railway station of 1980; then, there were hundreds of tweets on the occasion of the ‘Giorno della memoria’, the official state-sanctioned day of commemoration of the Holocaust, on 27 January 2012; then, on the occasion of the commemoration of the foibe
 on 10 February 2012, and so on. There is an evident diffusion of mnemonic practices across issues, well beyond the original mnemonic project of #ioricordo.[image: ../images/462539_1_En_6_Chapter/462539_1_En_6_Fig2_HTML.png]
Fig. 6.2Number of #ioricordo tweets by event and month


Most of the tweets refer to five events or series of events: other than the anti-G8 protest of 2011, there is the Holocaust, the foibe
 (a series of massacres at the borders between Italy and Yugoslavia between 1943 and 1945), the terrorist attacks of the 1970s (the stragismo), and the killing of activists, judges and ordinary citizens by the mafia. Interestingly enough, all the events took place in Italy, or, in the case of the Holocaust, saw a particularly tragic role of Italy. It would be wrong to generalise from the use of this hashtag to public memory in general, but it seems like the national space is still a significant setting for commemoration even in times of globalisation of memory (Phillips & Reyes, 2011). While the story of the Holocaust is universally known, the other events require some explanation, in order to provide a context for their relevance in the Italian public memory.
Bologna and the Stragismo, bridging memories
Between 1969 and 1980, a series of bombings took place, killing innocent civilians, in several public places across Italy, such as squares, railway stations and trains. Most of the bombings were carried out by members of clandestine neo-fascist militant groups, under the protection of elements of domestic and foreign secret services, as part of the ‘strategy of tension’: a project aiming to spread panic among the population, who would in turn demand stronger governments, paving the way towards the transformation of Italy into a fascist-military dictatorship such as those that characterised several Southern European countries (Portugal, Spain and Greece) until the mid-1970s (Albanese & del Hierro, 2016; Bull, 2007; Ginsborg, 1990). This period, called stragismo (literally, ‘massacrism’)—and in particular its most dramatic events, such as the bombing in Piazza Fontana, in Milan, on 12 December 1969, and the bombing in the railway station in Bologna, on 2 August 1980—has been vastly represented in the media, including press, cinema and TV, being often conflated with the armed political violence by leftist militant groups (such as the Red Brigades), under the label anni di piombo (‘years of lead’) (Betta, 2009; De Luna, 2011b; O’Leary, 2009; Pezzini, 2009). Furthermore, the memory of certain events—in particular the one of the largest and bloodiest of these massacres, the bombing in the railway station of Bologna (2 August 1980)—has been the object of a long-lasting work of commemoration by victims’ relatives, and is strongly tied with the identity of the local community (Tota, 2003).
A few days after the tenth anniversary of the Genoa G8, on 1 August, on the eve of the anniversary of the Bologna bombing of 1980, one of the activists who had launched the #ioricordo initiative for the G8 protest, tweeted:
On 2 August 1980, I was too little, I don’t remember anything. What about you? If you have memories, I would like you to tell them with #ioricordo

The official account of the municipality of Bologna answered:
#ioricordo Great idea! Can we join and relaunch it also from our Facebook page?

The response was positive, and more than 400 tweets referring to the bombing, accounting for 73 per cent of all the tweets commemorating the 1970s massacre, were published with the hashtag #ioricordo in the two days that followed this exchange.
The Foibe and Their Commemoration
In Italian, the word foiba (plural: foibe
) identifies a deep natural sinkhole, a depression typical of the karstic landscape of the Eastern Alps. In the public discourse, the foibe are symbolically linked to ‘the episodes of massive violence towards military and civilians, mainly Italians, unleashed in the autumn of 1943 and in the spring of 1945 in different areas of the Julian March’ (Pupo & Spazzali, 2003, p. 2). The context is a historically contested land, formed by the Julian Alps (with the cities of Trieste and Gorizia) and the Istrian peninsula, inhabited by Italians, Slovenians and Croatians for centuries. The Julian March became part of the Kingdom of Italy with the First World War, and in the following years, was the main focus of the Italian nationalistic discourse, aiming at obtaining also Fiume (Rijeka) and Dalmatia and at eradicating the Slavic heritage in the area. This process accelerated during fascism, culminating with the Second World War. In this context, two series of massacres took place: the first one in the context of a popular insurrection against the Italian occupation in the rural inland of Istria (September 1943), the second during the purge of Italian fascist power operated by Yugoslav partisans after the taking of Trieste (May 1945). The killing of Italian civilians, some of whom had nothing to do with the crimes of the occupation, and the fact that many of the bodies were thrown into the foibe, has become, in the following decades, one of the foundation myths of Italian neo-fascism, as a nationalistic counterpart to the memory of the Holocaust and the anti-fascist Resistance. The narrative of the foibe, describing the massacres as a case of genocide or ethnic cleansing, has entered the mainstream public discourse during the post-1989 ‘memory boom’ (Gallerano, 1995; Tota, 2007) and was officially sanctioned by the state through the law that established 10 February as the ‘day of remembering in memory of the victims of the foibe, of the Julian-Dalmatian exile and of the events of the Eastern border’ in 2004. The memory of the foibe is another militant memory, reproduced for decades in neo-fascist milieus and in the Julian, Istrian and Dalmatian exile community, that entered the mainstream public sphere in a context of general crisis of the anti-fascist framework (Focardi, 2012) and in an attempt to relegitimise nationalism by the new post-1989 right (Zamponi, 2008).
The Memory of Mafia Victims
Finally, hundreds of innocent people have been killed by the different mafia organisations active in Italy: judges (e.g. the two public prosecutors that led the so-called maxi-trial of the 1980s, Giovanni Falcone and Paolo Borsellino, murdered by two massive bombings on 23 May and 19 July 1992), politicians (e.g. the Christian Democrat president of Sicily Piersanti Mattarella, shot and killed in 1980, and the leader of the Sicilian branch of the Italian Communist Party, Pio La Torre, murdered in 1982), anti-mafia activists (e.g. radical left militant Peppino Impastato or Catholic priest Pino Puglisi, killed in 1978 and 1993, respectively), journalists (e.g. Pippo Fava, murdered in Catania in 1984, and Giancarlo Siani, killed in Naples in 1985), but also union organisers such as Placido Rizzotto, peasants that struggled for the ownership of the land they worked, policemen, business owners that refused to pay protection money, ordinary citizens who found themselves in the wrong place at the wrong time. The commemoration of these victims in several types of media is central in the construction of the public representation of the mafia in Italy (Adamo, 2015; Affuso, 2014; della Ratta, Ioppolo, & Ricotta, 2012; Margry, Sánchez-Carretero, & Puccio-Den, 2011; Ravveduto, 2018; Renga, 2013; Santino, 2001).
Anniversaries and Commemoration
How does the commemoration of these pasts work? The distribution of tweets across the months shows that in some cases, commemoration is concentrated in specific periods of time: almost 99 per cent of the tweets regarding the Holocaust have been posted in January, and almost 96 per cent of those regarding the foibe
 have been posted in February. This is a clear consequence of the fact that both events have official state-sanctioned days of commemoration dedicated to them. 27 January, the anniversary of the opening of the gates of Auschwitz by the Red Army, was declared by a law approved by the parliament in 2000 as the ‘“Day of Memory” in memory of the extermination and persecution of the Jewish people and of Italian political and military deportees in the Nazi camps’ (Gordon, 2006, p. 169), and 10 February, the anniversary of the treaty with which, after the Second World War, Italy lost Istria and part of the Julian March to Yugoslavia, was declared by a law approved by the parliament in 2004 as the ‘Day of remembering in memory of the victims of the foibe
, of the Julian-Dalmatian exile and of the events of the Eastern border’ (Zamponi, 2008, pp. 216–225). In these cases, the online commemoration strongly depends on official state-sanctioned anniversaries, confirming the known role of the state in canonising the memory of the past and its capacity to cross media boundaries and strongly impact on social media memory.
Nevertheless, this is not always the case: while the ‘day of commemoration and commitment in memory of the innocent victims of the mafia’, established by the anti-mafia network Libera in 1996 (Libera, 2018) and officially recognised by the state in 2017, takes place every year on 21 March, symbolically the first day of Spring, only 16 per cent of tweets commemorating mafia victims have been posted in March, while more than 60 per cent have been posted in May (in particular on the occasion of the anniversary of the murder of public prosecutor Giovanni Falcone, killed on 23 May 1992) and almost 15 per cent in July (in particular on the occasion of the anniversary of the murder of public prosecutor Paolo Borsellino, killed on 19 July 1992). Furthermore, while, since 2007, the 9 May anniversary of the killing of the president of the Christian Democracy party Aldo Moro by the Red Brigades, is officially the ‘Day of memory dedicated to the victims of terrorism and of massacres of such kind’ (Turi, 2011, p. 160), 89 per cent of the tweets regarding the massacres of the 1970s have been posted in August (in particular on the occasion of the anniversary of the bombing in the Bologna railway station in 1980), somehow resisting the assimilation of all the different kinds of political violence of the Italian 1970s in the same narrative (De Luna, 2011b).
Thus, the role of the state in canonising memory in the public sphere is more effective in some cases than in others. This is particularly interesting in the context of the debate on the ‘days of memory’ that has been taking place in Italy in the last two decades: since 2000, other than those that have been already cited, several commemorations have been established by the parliament: ‘the ‘day of freedom’ on 9 November, in memory of the demolition of the Berlin Wall’, ‘the ‘day of remembering of the military and civilian fallen in the international peacekeeping missions’, ‘the day of memory of sailors lost at sea’, while several other commemorations were proposed by members of the parliament and never approved, from the ‘day of memory of African victims during the colonial Italian occupation’, of the ‘victims of crime’, of the ‘victims of communism’, of the ‘victims of tragedy caused by human negligence and natural disasters’, of the ‘victims of environmental and industrial disaster caused by human negligence’, of the ‘victims of duty’, of the ‘victims of work’, of the ‘Italian emigrants who died at work abroad’, of the ‘martyrs of religious freedom’ (De Luna, 2011a, pp. 19–20). According to historian Gabriele Turi, ‘[t]he proliferation of days of memory […] reflects the deep ideological and political divisions of the country’ and ‘risks to flatten everything on the political-ideological struggle of many memories’ (Turi, 2011, p. 161), while Giovanni De Luna interprets it as a way by the state to confusedly react to its decreasing centrality in the field of public memory (De Luna, 2011a).
The analysis of the tweets posted with the hashtag #ioricordo confirms this interpretation: through state-sanctioned anniversaries, public institutions maintain a significant role in canonising, at least for what regards the calendar, the memory of certain events, while in some cases informal anniversaries tend to play a much stronger role, signalling that state memory is only a component of public memory, although still significant.
Authors: Digital Memory Activists, Digitally Networked Individuals, Mnemonic Project Activists and Digital Memory Brokers
Who is participating in this type of online commemoration

? In this section I will illustrate two distinctions: first, I will shed light on the difference between digital memory activists and digitally networked individuals engaging in online memory practices; second, I will further distinguish the former, in terms of, first, mnemonic project activists and, second, digital memory brokers.
Of the 2682 accounts that tweeted the hashtag #ioricordo during the studied period, only 35 posted 10 or more tweets. These 35 accounts represent digital memory activists
, people that are to a certain extent committed to online commemoration, while the remaining 2647 are digitally networked individuals, people that have extemporaneously participated in online commemoration. What is interesting is that, although digital memory activists are only 1.3 per cent of the accounts posting on #ioricordo, they posted almost one out of every five tweets (Fig. 6.3). Thus, a small number of committed people were responsible for a significant part of the studied acts of commemoration on Twitter under #ioricordo. This does not make them automatically ‘activists’ in the traditional sense: as research has already pointed out, online commemoration can easily result in clicktivism (Merrill, 2017). What is interesting for the purposes of this analysis is the fact that they were much more active than others in online commemoration, and that their role was more significant in the case of the tweets regarding the anti-G8 protest in Genoa (in which they are responsible for more than 45 per cent of the tweets) than in the others (Fig. 6.4). Here the nature of mnemonic project of the original #ioricordo initiative emerges clearly: it was a specific project of commemoration promoted by a specific group of activists, and had a limited impact on the broader Twitter population, while less militant memories tend to be reproduced by individuals that occasionally participated to commemoration, without any clear commitment.[image: ../images/462539_1_En_6_Chapter/462539_1_En_6_Fig3_HTML.png]
Fig. 6.3#ioricordo’s digital memory activists and digitally networked individuals
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Fig. 6.4Percentage of #ioricordo tweets posted by digital memory activists and digitally networked individuals across issues


Nevertheless, it would be a mistake to strictly identify digital memory activists with mnemonic projects. Only 17 out of the 35 accounts that posted more than ten tweets on #ioricordo, in fact, focused 80 per cent or more of their tweets on the same issue, while the remaining 18 distributed their tweets across several issues. I call the former mnemonic project activists and the latter digital memory brokers
. The two groups are rather different. Mnemonic project activists, in fact, tend to post on #ioricordo mainly regarding the specific memory in which they are interested. This is particularly true in the case of the foibe
: there are three accounts that posted 12, 11 and 10 tweets, respectively, on #ioricordo, all of which regarding the foibe
. They are three far right or radical right activists engaging in the promotion of a specific mnemonic project, and are not interested in online commemoration at large. But this is not an exclusive of the far right: although without arriving at the extreme level of posting 100 per cent of their #ioricordo tweets on the same issue, 9 of the 17 accounts of mnemonic project activists focus mainly on the Genoa G8. On the other hand, digital memory brokers use the hashtag #ioricordo to commemorate different pasts. These accounts are committed not only to a specific mnemonic project, but more generally to online commemoration at large. Interestingly enough, 7 of these 18 accounts post more than 50 per cent of their #ioricordo tweets focusing on the Genoa G8, while using the hashtag also for other memories: these accounts got familiar with the hashtag and with online commemoration through a specific mnemonic project, and then ended up using it also in reference to other pasts and engaging in online memory work in a broader sense. Among these, there are also the two people that started the #ioricordo project regarding the Genoa G8: even they ended up using the hashtag also with reference to other issues, showing that their project has not been hijacked, but rather, the mnemonic practices they used have been spread across a broader population, with their own active contribution. Once again, online mnemonic activism seems far from being a homogenous phenomenon: the typology that was proposed in this section may be useful for further research on this issue. What is interesting for the purposes of this chapter is the fact that different actors interpret their role in digital memory practices in different ways, in relation with the characteristics of the narrative that is being reproduced and with the mnemonic communities that are involved. Furthermore, as we will see in the following section regarding content, there are peculiar characteristics of the actors involved in the memory of the Genoa G8, pointing out the peculiar characteristics of movement memories.
Content: Narratives, Counter-Narratives and Digital Memory Practices
This last empirical section is dedicated to digital memory practices, and it shows, on the one hand, the visible interconnection between online and offline mnemonic practices, shedding light on the fact that digital memory work does not take place in a void, but, instead, is situated in a pre-existing context of long-established offline practices. On the other hand, it points out that different memories, for characteristics that are related both with the existing narratives of the events and with the different actors and communities involved in the process, are reproduced through different practices.
For what regards the content, the only variable that was coded for the whole set of tweets was a dummy which indicated whether the tweet was in line with the main narrative of the event promoted by the mnemonic agents involved in its promotion, or whether it proposed a counter-narrative. Examples of counter-narratives are denial in the case of the Holocaust, attacks against protesters by characterising them as criminals in the case of the Genoa G8, and so on. The cases of counter-narratives are extremely rare, and somewhat significant (2.62 per cent) only in the case of the foibe
. In the vast majority of cases, tweets on the hashtag #ioricordo reproduce representations of the past that are in line with the narratives of that past promoted by the majority mnemonic community. This does not mean that these are all mainstream narratives: the narrative of the Genoa G8 that can be found in the tweets is rather different from the one reproduced in mainstream media. The narratives may be an alternative to the mainstream, but nevertheless, they tend to be homogenous, to represent a cohesive community, and to attract to the online commemoration mostly people and content that are coherent with the representation of the past that is shared and reproduced in that community.
The qualitative analysis of a random sample of 500 tweets among those published on the hashtag #ioricordo shows some recurring types of digital memory practices that tend to emerge in reference with different pasts (see Fig. 6.5). First of all, there are several occurrences of online sharing of offline activism. People promote on Twitter the activities and initiatives they are organising offline, they share their experience in participating in them, they post pictures, videos and short reports, and so on. This is a tweet published on 21 March 2013, by the account of a local chapter of an anti-mafia network:[image: ../images/462539_1_En_6_Chapter/462539_1_En_6_Fig5_HTML.png]
Fig. 6.5Mnemonic practices across #ioricordo issues


Everyone ready for the #21marzo in #Novara? At 5.30pm we will be at the Broletto to read all the names of the innocent victims of the mafias. #ioricordo

In this case, commemoration takes place offline, and social media are used mostly as a communication tool to advertise what is happening, in order to call more people to participate in the offline activity or to let them know that it took place, providing a vicarious experience of participation. Nevertheless, there is a commemorative component in such practice: the submission of the offline event into the archive of social media.
Second, there are references to mainstream media material. People tweet on the hashtag #ioricordo, commemorating a certain past through the citation of material that has been produced outside social media, by mainstream media outlets, as in the case of this tweet, posted on 27 January 2012, and referencing a photo gallery on the Holocaust published by the mainstream magazine Panorama on the occasion of the ‘Day of Memory’:
#IoRicordo Shoah, 67 years later the pictures, in order not to forget—International—Panorama.​it. http://​blog.​panorama.​it/​mondo/​2012/​01/​27/​shoah-67-anni-dopo-le-foto-per-non-dimenticare/​

Once again, commemoration takes place partly inside and partly outside social media: the representation of the past is produced and accessed through traditional fruition of mainstream media, but people feel the need to act on it and to share it on social media, participating in a shared online commemoration, although through words that have been produced elsewhere.
Third, there are quotes and ritual cultural references. Several tweets on the hashtag #ioricordo are mainly based on citations of authors that are traditionally associated with the past that is being commemorated. This is the case, for example, of a tweet published on 27 January 2012, consisting of a quote by Primo Levi, an Auschwitz survivor and one of the most famous Italian post-war writers:
There is Auschwitz, then there cannot be God. I cannot find a solution to the dilemma. I am looking for it, but I cannot find it. (Primo Levi) #ioricordo

As in the previous case, people participate in online commemoration, bringing into the realm of social media something they accessed outside. Citations seem to have mainly a performative role: people want to participate in the ritual of online commemoration, and to find something with which they participate, they draw on established repositories of memory, the content of which is reproduced in the social media.
Fourth, there are personal biographies in shared commemorations. People share personal experiences that are somewhat related with the broader past that is being remembered. A typical example is this tweet, posted on 29 June 2011, regarding the anti-G8 protests in Genoa of 2011:
I was 16. #ioricordo that I decided to be on the wrong side from that day on. I was in Cilento and I chose, I became a subject.

Different from previous examples, such memory is reproduced directly in the social media, and in fact, some of the most typical traits of social media fruition emerge: in this case, individual narratives are set in the context of a collective experience, and the significance of an event is measured through the transformative impact it had on an individual existence. The outside material that people bring to the shared commemoration is their own biographical experience, filtered through a sense-making process that is informed by a certain interpretation of the past.
Fifth, there is the appropriation of a certain memory of the past to advance or support political claims situated in the present. This is a typical practice of social movement commemoration, in which the past is mobilised as a resource in present-day struggles.
The discourse against WTO, IMF and WB of ten years ago anticipated the crisis of democratic institutions. #ioricordo

Finally, there are militant claims of memory struggles. Some tweets are more a discourse on memory than an act of commemoration per se, more a statement in the context of a conflict about the past than a reproduction of that past, as in the case of this tweet published on 10 February 2012:
The #Foibe are a gash in the soul of our Nation. Not remembering them is worse than a simple crime, it is despicable. #Ioricordo

In this case, the social media context becomes a space of political struggle on memory, more than a place of commemoration. The content of some tweets focuses on the need for memory and on the duty to remember, more than on memory itself. These tweets participate in a shared commemoration, they are charged with political and moral connotations, calls for reflection and appeals to action.
If we look at how these different practices are distributed across the events remembered (Fig. 6.5), we see significant variation. Quotes, for example, are much more frequent in tweets referring to the Holocaust than in any other case, signalling the ritualistic way in which people approach the commemoration of 27 January, individually reproducing standardised material in relation to a collective memory that is strongly institutionalised and embedded in social and state practices. The memory of the foibe
, instead, is the only one in which the absolute majority of tweets consist of memory claims: statements refer to the importance to remember what happened, to the establishment of a precise version of the events, to the need that everyone recognises that particular narrative of the past as the truth. As we have seen earlier, the narrative of the foibe
 is inherently characterised by this rhetoric of denied memory, of something that was forgotten and hidden by the anti-fascist consensus and reproduced only in far-right and radical-right milieus for decades, and the urge to mainstream this narrative, playing on the moral authority of the victims, is fundamental in the identity of the Italian radical right.
Both in the case of the Genoa G8 and of the 1970s massacres, more than 40 per cent of the tweets refer to personal experiences. On the one hand, it is obviously easier to refer to personal biographies in the case of events that took place in 2001 (such as the Genoa G8) or in 1980 (such as the bombing in Bologna) than in the case of events that occurred during the Second World War. On the other hand, this does not seem to explain this difference, given that, for example, most of the publicly commemorated mafia murders took place during the lifetime of many Twitter users (Pio La Torre in 1982, Giovanni Falcone and Paolo Borsellino in 1992). It seems like the original #ioricordo initiative referring to the anti-G8 protests in Genoa and the commemoration of the 1970s massacres (in particular in the case of the bombing in the train station of Bologna) have a much more considerable capacity to stimulate tweets in which people tell their own personal stories in the context of a collective aggregation. As we have seen in the previous section, the Genoa G8 and the Bologna bombing are the cases in which there was a specific initiative behind the use of #ioricordo, someone explicitly stimulating people to share personal memories through the hashtag. These initiatives tend to work differently, and the type of mnemonic practices people put in place in their context is different from the ones that are used when commemoration is stimulated through an official state-sanctioned and media-celebrated anniversary, as in the case of the foibe
 or the Holocaust.
The memory of mafia victims and the memory of the foibe
 are the two cases within which the presence of offline initiatives of commemorations is most significant: this seems to have a lot to do with the fact that those memories are strictly linked to the identity of specific organisations (the radical right party Fratelli d’Italia in the case of the foibe
 and the national anti-mafia network Libera in the case of mafia victims) that organise commemoration activities offline and publicise them on social media. The relationship between this and the relevance of personal experiences in the cases of the Genoa G8 and the Bologna bombing is particularly interesting: what seems to be at play here is the different mnemonic communities in which commemoration takes place. In the cases of the foibe
 and of mafia victims, there are institutionalised mnemonic communities, built around collective actors such as Fratelli d’Italia and Libera, that organise their commemoration activities offline and use Twitter as a space of propaganda for them. In the cases of the Genoa G8 and the Bologna victims, instead, the mnemonic communities are constructed online through the initiative of commemoration itself, as an aggregation of different individual (but publicly shared, and in the context of a collective initiative, establishing relationship with others) acts of commemoration.
Furthermore, the tweets concerning the remembrance of the Genoa anti-G8 protests are those that are most significantly characterised by the presence of political claims. The anti-G8 protests are the only events, among those indexed by #ioricordo, that explicitly refer to an episode of mobilisation, and are most frequently appropriated as a political element in the present. Once again, there seems to be a strong relationship between the mnemonic practices carried out using social media and the mnemonic communities in which they take place. Memories are not neutral; their practices depend both on the characteristics of the narrative of the past that is reproduced and on the characteristics of the actors of commemoration: a mnemonic community of social movement activists, even if, as in this case, of social movement activists from ten years earlier, will more likely than other communities, symbolically appropriate the past and use it politically in relation to present issues and struggles.
Conclusions
The case of #ioricordo provides a rather complex and multifaceted depiction of the ways in which memory activism finds a place in social media. The analysis conducted in this chapter, although not exhaustive, allows to draw some interesting conclusions on the relationship between memory and social media, in particular in the case of movement-related memories.
First, the analysis of the #ioricordo case point out that social media favours the diffusion on mnemonic practices across issues, events and actors. The capacity of activists equipped with a certain repertoire of memory to access both the mainstream media repository of memory and the one situated in movement culture seems to be significantly increased by social media: the case of #ioricordo shows that social media provide a favourable context for mnemonic projects, and tend to facilitate the diffusion of mnemonic practices beyond those projects.
Second, regarding actors, the chapter proposes a typology of the different types of actors that engage in digital memory work based on their respective role. The framework aims to analyse the different roles interpreted by actors in social media commemoration, distinguishing between digital memory activists and digitally networked individuals. It points out that there is a peculiarity of mnemonic activism that is different from the occasional participation in online commemorations; then, the analysis delves more deeply into digital memory activism, proposing to distinguish between mnemonic project activists and the digital memory brokers, to underline the presence or absence of attachment to a specific narrative. Interestingly enough, brokerage is less common in the case of movement-related memories, that seem to follow the logic of activism much more than they comply with the logic of social media.
Third, the analysis of the different digital memory practices that were put in place in this case sheds light on the fact that online and offline content are often intertwined. Furthermore, digital memory practices seem to strongly depend both on the narrative that is being reproduced and the actors involved in commemoration. Not all memories are reproduced through the same practices. For example, there seems to be a significant difference between more institutionalised and canonised memories, such as the memory of the Holocaust, celebrated by a state-sanctioned day of commemorations, and memories that are more contentious and controversial, as in the case of the commemoration of the Genoa G8. Furthermore, narratives that are reproduced in the framework of structured and established mnemonic communities tend to be reproduced online mainly as mirrors of offline commemorations, while more informal and scattered communities tend to be formed directly online through the sharing and aggregation of personal experiences. This peculiar element needs further research to investigate the interplay between the individual and the collective dimension of memory that takes place when a personal element is publicly shared in the framework of a collective mnemonic project. In this context, memories that refer to episodes of contention and mobilisation, and that are mainly reproduced in social movement milieus, are more likely to be the object of political appropriation in present struggles than others.
More generally speaking, it seems that social media are spaces for collective memory work, whose outcomes need to be assessed through further research. In social media, memory is shared, and this undeniably shows a collective component of commemoration. Nevertheless, it is often shared in such an ephemeral way to make one doubt its truly collective nature. On the one hand, the #ioricordo mnemonic project on the anti-G8 protests in Genoa clearly shows the potential of the social media as a space for collective memory work, and for situating the individual stories that typically characterise Twitter in a broader context of a shared narrative. On the other hand, cases in which the majority of tweets are posted by digitally networked individuals are illustrative of how little actual connection there is between individual participants in online commemoration. In these cases, online commemoration seems largely structured and shaped by actors such as the state and mainstream media, which provide not only the temporal setting of commemoration (institutionalised anniversaries) but also a significant part of its content (mainstream media material and cultural references).
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Introduction
This chapter, in line with the aims of the section, will examine the dynamics of the circulation of digitally mediated memories by social movements. The discussion will address both the affordances of digital platforms and the neglected dimension of constraints characterising this arena of memory work by focusing on the case of social movement organisations (SMOs) in Bhopal, India, campaigning for victims of the Union Carbide Gas Disaster of 1984. SMOs in Bhopal have been seeking to develop a transnationally framed remembrance for the disaster, foregrounding the continuing soil and groundwater contamination and making transnational linkages with toxic disasters from other times and places (see Bisht, 2013, 2018). The disaster involved transnational corporations, and the inability of Indian state institutions to hold these corporate actors accountable ‘compelled’ SMOs to act transnationally (Zavestoski, 2009). Drawing on ethnographic data collected in Bhopal (2010–14) and online and offline archival research, the chapter will examine the complex challenges encountered by SMOs in mobilising a new environmentalism-informed and transnationally framed form of remembrance online, and in territorialising it in two offline local contexts: Bhopal and London.
There are several different organisations that represent the survivors of the disaster. This chapter concentrates on the International Campaign for Justice in Bhopal (ICJB), a coalition comprising primarily four gas survivor organisations Bhopal Gas Peedit Mahila Stationery Karmchari Sangh (Bhopal Gas Affected Women Stationery Workers’ Union), Bhopal Gas Peedit Mahila Purush Sangharsh Morcha (Bhopal Gas Affected Women and Men’s Struggle Front), Bhopal Gas Peedit Nirashrit Pension Bhogi Sangharsh Morcha (Bhopal Gas Affected Destitute Pensioners’ Struggle Front), Children Against Dow-Carbide, and the solidarity group, Bhopal Group for Information and Action.1 ICJB is further connected to affiliates across India and other parts of the world, in particular student groups in universities across the US. It has also been supported by Greenpeace and Amnesty International in some of its key actions (Mac Sheoin 2012, 2015; Zavestoski, 2009). A key international affiliate relevant to discussions in this chapter is the Bhopal Medical Appeal (BMA


). BMA is a charity registered in the UK generating funds to support medical work in Bhopal for the communities affected by the disaster. Aside from its fundraising activities, BMA supports transnational campaigns undertaken by the ICJB, in particular coordinating actions in the UK. The websites being analysed for this chapter, Bhopal.​net and Bhopal.​org, are the websites of ICJB and BMA, respectively. The analysis of the websites employs a multimodal framework (Pauwels, 2012) with a particular emphasis on the examination of written representations, ‘embedded points of view’, intended audiences and purposes (p. 252). At the same time, the discussion aims to keep in view the ‘interactivity’ of websites as digital texts, their two-dimensional functioning as ‘sites (of actions producing effects) and as signs (forms with meanings)’ (Adami, 2013, p. 7). Both websites seek to communicate to movement supporters as well as engage wider publics and mainstream media; they do so, however, within different national contexts and with differing emphasis. Bhopal.​net, the ICJB website, has a clear focus on engaging Indian media, prominently carrying materials intended for journalists in Hindi (dominant language in northern India) and English, and in frames relevant to the Indian national context.2 Bhopal.​org, the BMA website, on the other hand, has a clear UK orientation and primarily addresses its communication to supporters and wider publics based in the UK. The analysis will examine factors modulating these communicative orientations online and their interactions with offline strategies. Archival analysis of the websites was undertaken with the help of the ‘Internet Archive Wayback Machine’ (https://​web.​archive.​org/​) resource that allows access to older versions of webpages.
The chapter is organised in the following manner. I will first briefly map out a theoretical conceptualisation of memory work as undertaken by social movement organisations and situate it further in relation to digital media practices. I will then identify key aspects of the interrelationship between social movements, transnational memory work and digital media practices which have been neglected in existing literature: ensuring a shift away from a narrow focus on the technical affordances of digital technologies, emphasising the work undertaken by SMOs to generate and circulate politically productive memories and investigating the dynamics of the imbrication of online and offline practices in such work. I will then outline two theoretical frameworks to be employed in the chapter in the pursuit of these aims: Anna Reading’s proposals about a ‘globital memory field’ (2011) and Andrew Chadwick’s formulations on ‘hybrid mobilisation’ undertaken within a ‘hybrid media system’ (2013).
Employing these frameworks, I will then undertake the analysis of the Bhopal case study to demonstrate how digital communication technologies and platforms, in particular, campaign websites, were a crucial component in the ability of ICJB and BMA to develop a transnationally framed remembrance of the Bhopal disaster challenging the temporal, geographic and political alienation of Bhopal effected by Indian state institutions, the corporations involved and mainstream news media. Reading’s (2011) framework will be used first to examine the development of an online memory narrative of Bhopal as an ongoing environmental disaster with global implications. The discussion will trace shared discursive features in the memory narratives presented on ICJB and BMA websites, emphasising their ‘polylogical valency’ and a productive mix of ‘fixity’ and ‘fluidity’ in the narrative over time (p. 250). The discussion will then employ Chadwick’s (2013) work to examine how this online memory work combined with offline strategies as part of hybrid political mobilisations in two specific political and communicative contexts: Bhopal and London.
The first part of the argument will focus on ICJB’s work in the locality of Bhopal to highlight a challenging set of hybrid interactions between online and offline memory work. The analysis will examine the difficulty of stabilising identification with the new transnationally framed memory narrative of the disaster and expanded group identity amongst local membership. ICJB’s local members in Bhopal, the victims of the disaster, come from communities marked by poverty and deprivation; the discussion will connect the organisation’s communicative and mnemonic challenges to its membership’s consequent incapacities in terms of online media access and literacy. I will highlight how, in this context, conversational remembering and commemorative performances emerge as key elements of translation between online and offline memory work. In the second part, I will examine campaign activities undertaken by BMA in London at the time of the 2012 London Olympics to illustrate how activists were able to more productively exploit the new systemic hybridity of the communications cycle in pursuit of their objectives. BMA, based in Brighton, works with a community of UK-based supporters; the absence of incapacities linked to access and literacy on the part of its membership facilitates a different and more harmonious set of relations between online-offline activities and in-group and public communication. The discussion will conclude with a reflection on learnings to be derived from the case study in relation to the broader interconnections between social movements, memory work and digital media. This will include a consideration of the affordances and limitations of digitally enabled remembrance and its hybrid mobilisations, emphasising the requirement for media-related capacities on the part of movement membership, and the challenges presented by the need for engaging with mainstream media and wider publics as well as movement members located in different transnational localities.
Communicative Power in Hybrid Media Systems: Social Movements, Memory Work, Digital Media
This chapter is working with a social constructionist and processual understanding of cultural memory. My analysis employs the concept of ‘memory work’, the value of which has been firmly established in earlier examinations of social movements and memory (see Conway, 2008, 2010; Jansen, 2007; Spillman, 2003). The concept places focus upon social movement actors as memory agents and conceptualises ‘“social remembering as the ideological projects and practices of actors in settings” (Olick, 2003, p. 6) that is an ongoing, dynamic and continuing effort’ (Conway, 2008, p. 188). SMOs engage in memory work within the field of public memory marked by multiple and contentious narratives about the past (Jansen 2007; Zamponi 2013, 2018). There are two dimensions of memory work undertaken by SMOs. The outward-oriented memory work seeks to effect changes in public and popular memory in line with the movement’s aims; the inward-oriented memory work seeks to ensure that movement participants continue to have a shared sense of the history of the movement essential for the maintenance of collective identity and unity over time (Daphi, 2017; Gongaware, 2009; Zamponi 2013, 2018). This chapter investigates the tensions between these two dimensions of memory work, in particular the challenges presented by the need to engage with wider transnational publics while maintaining strong attachments within the movement at the local level.
In relation to the transnational dimensions, I examine the development of a memory narrative employing an explicitly transnational frame as well as the transnational circulations, performance and mobilisations of such a narrative. This dual focus keeps in view understandings of memory both as ‘repertoires’ of practice and as ‘repositories’ of narratives, texts and so on, generated in/by the practice (Zamponi, 2018, p. 295). There is a growing recognition within social movement studies that narrative memory work or the crafting of ‘collective narratives about a shared past’ is ‘particularly central to building collective identity’ (Daphi, 2017, p. 27). Daphi (2017) suggests that a focus on narratives allows for a recognition of how ‘cognitive, relational and emotional dimensions are intertwined in forming and maintaining collective identity’ (p. 108). The chapter examines this element of a transnationally framed narrative memory work and identity-building undertaken by ICJB and BMA online and offline in two nationally differentiated local contexts: Bhopal and London. The analysis traces transnational linkages between memory work in the two locations but at the same time reveals the manner in which national and local communicative contexts circumscribe this work and the possibilities of political action. In these ways, in employing transnationality as a lens, this chapter maintains a focus on the multi-scalarity of memory processes (De Cesari & Rigney, 2014), questions the assumed fluidity of memory and examines the frictions generated in inter-scalar connection making (Keightley, Pickering, & Bisht, 2019) and the travel of memory between different locations.
The assumption of fluidity in the travel of memory has characterised literature on media and memory. In particular, literature theorising change in the nature of collective memory in a mediatised globalised second modernity has a tendency to construct a narrative of transnational connectivity deriving largely from a focus on the technical affordances of digital media (see Hoskins, 2011). In other writing, this technologically enabled and mediatised connectivity has also been linked to the emergence of a shared transnational cosmopolitan remembrance generating political solidarities across national borders (Levy & Sznaider, 2002, 2005, 2010). More recently, there has been a sharper recognition of the need to temper this grand narrative of technologically enabled mediatised forms of cultural memory creating cultural and political connections across national borders. Empirical studies have demonstrated that the availability and travel of narratives, texts and representations across national boundaries does not necessarily generate transnational identifications or solidarities (see Kyriakidou, 2015). The study of social movements explicitly engaging in transnational mobilisation involving memory work presents a very useful opportunity to examine the specific challenges that memory agents encounter when they actively seek to generate and sustain transnational linkages in and through their memory work.
Similar calls for a shift away from a primary focus on the technological affordances of digital media have been made by scholars examining the use of information and communication technology (ICT) and digital media by social movements. Reviewing the field, Flesher Fominaya (2016) argues for a sharper focus on the social context in which digital media are used. This chapter responds to these calls by addressing three specific analytical shortcomings in the social movement and ICTs literature identified by her. First, studying online participation exclusively and/or separately from offline participation, thereby not being able to examine how social movements operate in media systems combining online and offline elements and the interaction of their online and offline communication strategies. Second, a tendency to focus on successful cases. Third, a tendency to focus only on external communication with publics or outsiders which ‘neglects attention to the reciprocal effects of on and offline communication within social movement groups or communities’ (Flesher Fominaya, 2016, p. 96).
Reading

’s formulation of a ‘globital memory field’ (2011, 2016) and Chadwick’s framework of the ‘hybrid media system’ (2013) allow for a tempering of some of the flawed tendencies identified by Flesher Fominaya (2016). Reading, in framing the term ‘globital’ in relation to memory, brings attention to the ‘synergetic combination of the social and political dynamic of globalisation with digitisation’ (2011, p. 242). Following Bourdieu (1993), in conceiving globital memory as a ‘field’, Reading keeps in view the struggle over cultural production, circulation and consumption undertaken by memory agents. This explicit conceptualisation of remembrance as a field of contestation is extremely relevant in the context of the Bhopal disaster where the memory work of ICJB and BMA is actively and urgently responding to the forgetting engineered by transnational corporations and the Indian state. Reading (2011) identifies two axes around which memory work taking place in the globital memory field might be analysed: the first relating to compositions of ‘utterances and expressions’ or the discursive formations of memory and the second relating to how these compositions are consolidated, transformed and mobilised ‘across and between the local and the global, the national and the international, the individual and the collective’ (p. 247). Analysis focusing on the discursive axis will be undertaken through an examination of the memorial narrative advanced by the two websites, Bhopal.​org (BMA


) and Bhopal.​net (ICJB). Here, I will be tracing how the online memory narrative of an ‘ongoing/second disaster’ in Bhopal, shared between the two websites, radically expands both the temporal and spatial ‘valency’ of the disaster: the possibility of generating connections and bonds with other memory narratives and assemblages (Reading, 2011, p. 249). Analysis around the second axis relating to mobilisations of this memory narrative will be undertaken in the local contexts of Bhopal and London. These mobilisations involve movement of the memory narrative between online and offline spaces and within and outside the movement.

 Chadwick’s (2013) formulation of hybrid mobilisations within a hybrid media system provides a robust framework for the examination of these complex communicative dynamics.
Chadwick

’s work brings into focus the new dynamics generated by the systemic imbrication of new and old media technologies and media logics but does so with an emphasis on questions of power, agency and context. Chadwick (2013) formulates power within the hybrid media system as being exercised by ‘those who are successfully able to create, tap, or steer information flows in ways that suit their goals and in ways that modify, enable or disable others’ agency, across and between a range of older and newer media settings’ (p. 207). He further argues that hybridity has generated an ‘emergent openness and fluidity’ which can be seen as empowering activism characterised by ‘newer media logics’ while still acknowledging the ‘broad and continuing power of political and media elites’ as well as the ‘asymmetrical interdependence’ between older and newer media logics (pp. 207–208). My examination of ICJB and BMA will use this framework to examine how they are combining old and new media logics in their memory work to engage in ‘hybrid mobilisation’ (Chadwick, 2013, p. 191). Focusing on a case study of the organisation 38 degrees, Chadwick suggests that a ‘confluence of long-term planning and nimbleness of response to particular events’ (p. 192) characterises this new form of activism. He argues that the internet has allowed activists to catch up with the 24-hour news cycle and respond with speed to emerging new agendas and identifies a ‘careful division of labour’ in relation to choice of media: online media being used for coordination and engagement within the movement and broadcast and print media deployed for targeting policy elites, validating the movement and generating ‘visible signs of efficacy for wider publics’ (p. 193). In my analysis, I will outline a similar set of online-offline dynamics and a mix of long-term planning and agile communicative work in response to emerging news agendas undertaken by ICJB and BMA. However, Chadwick’s framework assumes certain capacities in relation to media access and literacy on the part of movement membership. My analysis will reveal how differences in communicative capacities within movement membership in Bhopal and London required different forms of hybrid mobilisations and memory work on the part of the SMOs. I will argue that the division of labour outlined by Chadwick may in fact be inverted in contexts where local membership lacks capacities in literacy and media access. The concept of hybrid mobilisations therefore presents a useful framework for analysing interrelationships between memory, media and social movements but requires greater attention to the specificities of communicative and mnemonic movements between online and offline and in-group and public contexts.
Developing a New Transnational Remembrance: Contesting the Forgetting and Localisation of Bhopal
The 1984 gas leak in the Indian city of Bhopal, widely considered one of the world’s worst industrial disasters, occurred when the poor maintenance of safety systems led to a leak of poisonous gases from a pesticide factory owned by the Union Carbide Corporation (UCC), an American transnational corporation. Nearly 4000 people died in the immediate aftermath and several thousands suffered permanent injuries (Muralidhar, 2004). The disaster in its immediate aftermath generated intense global media attention, a consequence of the immensity of the event, the horror of the suffering it generated and the involvement of a large American transnational corporation (Sharma, 2014). The Indian state and its agencies and the American corporation wielded significant power to shape the media narrative. The corporation’s objective was to deny culpability and put forward the narrative of human sabotage as the cause of the disaster; state institutions remained the key source of information for Indian media and sought to emphasise their ability to take control of the welfare of the victims. In 1989, after a protracted wrangling over the appropriate legal forum to arbitrate liability, UCC and the Indian state negotiated a full and final settlement for US$ 470 million, absolving the corporation of all current and future liabilities (Baxi, 2010; Das, 1995). Both these actors sought to use this judicial closure to limit the significance of the disaster, framing it as a geographically and temporally localised event which had been dealt with and settled (see Bisht, 2013, 2018). Mainstream news media coverage in India and globally did little to challenge this geographical and temporal alienation of Bhopal. In fact, they contributed to it by ‘sporadic, reactive’ and routinised coverage which ‘lacked context’ (Sharma, 2014, p. 152).
SMOs

 working in Bhopal worked tirelessly to contest this alienation. This included key interventions involving transnational networks and actors such as the convening of a session of the Permanent People’s Tribunal on Industrial Hazards and Human Rights in Bhopal in 1992 and the consequent setting up of an International Medical Commission on Bhopal which visited the city in 1994 (see Hanna, 2007). This recognition also manifested itself in a shift in the remembrance of the disaster away from a primarily local (national) orientation towards a global-local dynamic beginning in the mid-1990s and achieving a mature form by 1999, the 15th anniversary of the disaster. This shift was concretely captured in the two campaign slogans used for the 15th anniversary: ‘We all live in Bhopal’ and ‘No More Bhopals’. The suffering of the survivors was now placed not simply in relation to a national policy of neoliberalisation and appeasing transnational corporations but rather as symptomatic of changes all across the world. More specifically, this framing was made within the ‘environmental justice’ and ‘anti-toxics’ framework identifying Bhopal as an ongoing disaster involving toxic contamination. Bhopal was connected to the memory of past chemical disasters, including Minamata (1956), Three Mile Island (1979), Love Canal (1978), Seveso (1976), Chernobyl (1986) and so on. Further, more specific connections were drawn with UCC’s ‘long history of causing death and injury’ in their operations in the US and in India (Bhopal Group for Information and Action, 1994, p. 18). Starting with the process of Union Carbide being taken over by Dow Chemical, these connections were extended to similar events from Dow Chemical’s past, most prominently, its involvement in the production of Napalm and Agent Orange used in the Vietnam War (Jabbar, Namdeo, & Bi, 1999, p. 5). Since 1999, this cosmopolitan remembrance has been strengthened and forcefully deployed across a multiplicity of political forums in an attempt to push Dow Chemical into accepting liability for Bhopal.
Remembering the ‘Second Disaster’ Online: Restoring Transnational Valency
This shift in memorial contestation centrally implicates shifts in technologies of communication. The ability of SMOs, like ICJB and BMA, to engage in this cosmopolitan remembrance would have been impossible without shifts in communication technologies, most importantly, the arrival of the internet and affordable mobile communication. The establishment of the Bhopal.​net (ICJB) and Bhopal.​org (BMA


) websites in 1998 allowed for the first time quick and direct sharing of information by the activists in Bhopal with supporters in other locations across the world. This helped stabilise the solidarity networks, which had been hard to sustain in the past (see Zavestoski, 2009). It also gave SMOs the ability to maintain some degree of discursive control over the narrative of the disaster and the framing of campaign activities at the transnational level.
Both websites engage in an expansion of the memorial narrative of the disaster by prominently highlighting the existence of a ‘second disaster’ linked to a water contamination crisis affecting communities living around the site of the Union Carbide factory. This expansion implicates both temporal and spatial scales. Temporally, the narrative establishes a sequence of events extending well before the event of the 1984 gas leak and continuing afterwards into the present:
For fifteen years before the disaster Union Carbide had routinely dumped highly toxic wastes inside and outside its factory site. […] After the catastrophic gas leak, the factory was locked up and left to rot, with all the chemicals and wastes still there. Union Carbide left the factory and its surrounds without cleaning them. (BMA, n.d.-a, para. 5, emphasis mine)
Bhopal didn’t start on the night of the tragedy. […] Why Union Carbide set up shop in Bhopal, and how from the very beginning it made decisions to put profit over safety. (ICJB, n.d.-a, para. 1–3, emphasis mine)

Spatially, the narrative makes clear how decisions that contributed to the water contamination were made by the corporation within a transnational chain of command: ‘Union Carbide’s US managers were aware of the danger of groundwater pollution from the factory in Bhopal’ (BMA, n.d.-b, emphasis mine). Overall, this temporal and spatial scalar reframing firmly re-instates the transnational corporations back into the circuits of accountability for the ongoing disaster.
In relation to the victims, the narrative places the focus on a second generation of victims, children suffering from physical and mental infirmities linked to the consumption of contaminated groundwater: ‘Children of Dow’s Chemicals’ (BMA, n.d.-c), ‘the water contamination is affecting the health of multiple generations’ (ICJB, n.d.-b, para. 7). The focus on the ‘second disaster’ and the new set of victims allows the SMOs to unsettle the legal and bureaucratic containment effected by the corporations and the state. The 1989 legal settlement only pertained to the injuries resulting from the gas leak; the new narrative is developed around an entirely new set of injuries and victims. Using terms of analysis from Reading’s (2011) framework of globital memory, the new memorial narrative advanced by the two websites radically expands the ‘valency’ of the disaster (p. 249). The event of the 1984 gas leak is connected to a much longer and continuing narrative of a second contamination-related disaster, which is itself positioned within a broader transnational history of criminal behaviour in other places across the world by the corporations involved. The websites thereby create the possibilities for a transnational audience to identify with this memorial narrative, make personal connections and act on them. The websites also provide the means for undertaking such action through strategic ‘calls’ asking supporters of the campaign to express their support employing a well-established repertoire of online and offline actions (signing online letters and petitions, donations, fundraising through participation in marathons etc., volunteering at clinics in Bhopal, staging solidarity events like hunger strikes and anti–Dow Chemical protests on university campuses).
Agile Localisations Within a ‘Hybrid Media System’
Around the stable core of the transnationally polyvalent online memory narrative of the second disaster, identified above, ICJB and BMA are able to engage in a fluid process of territorialisation: mobilising the new memory narrative of the second disaster in specific communicative contexts to engage mainstream media and wider publics. This work demonstrates nationally and locally defined affordances and limitations.
ICJB in Bhopal (India): Engaging Mainstream Media and Wider Publics
In line with Chadwick’s (2013) argument about activists employing hybrid strategies to gain power and voice, ICJB’s work demonstrates a creative set of online and offline actions designed to ensure its new memory narrative and framing of the disaster finds space within mainstream media. It does so in three specific ways.
First, it uses the Bhopal.​net website to explicitly address and cater to the requirements of local and national media. A regularly updated set of resources is supplied for use by Indian journalists under the ‘For the Media’ tab, prominently positioned on the homepage (ICJB, n.d.-c). There are four broad elements included in this section which demonstrate ICJB’s insightful understanding of the logics governing mainstream news production. The first two sections provide access to the most recent press releases, statements and letters issued by ICJB and supply contacts for press inquiries. Press releases are made available in both Hindi and English and are framed as complete news stories, which allows verbatim reproduction by journalists working to short deadlines (often the case with small online news platforms). The timing, content and framing of press conferences and press releases are carefully aligned to the constantly shifting local and national news agendas (e.g. framings in relation to local and national elections in India). The other two sections supply information about ICJB and its multiple and multi-scalar demands (specifically directed, in turn, at Union Carbide, Dow Chemical, the US government, the Indian national government and the state government of Madhya Pradesh) and provide a history of the disaster (communicating its ongoing nature and telling the long story of events both before and after the 1984 gas leak) (ICJB, n.d.-c). These sections ensure that the polyvalent online memory narrative of the ongoing disaster which restores accountability onto transnational corporate actors and makes connections to other events is not entirely compromised by episodic media coverage and that the possibilities of historically contextualised thematic coverage are enhanced.
Second, ICJB responds to opportunities presented by global media events where relevant connections to the memory of Bhopal as an ongoing environmental disaster could be potentially disseminated in both Indian and international news media. The BP oil spill (2010) and the Fukushima nuclear disaster (2011) were two such instances where the group organised protests and press conferences in Bhopal, making connections which emphasised the culpability of large corporations in causing irreparable damage to the environment (ICJB, 2011). The intensity of news coverage and entanglement of national and transnational news frames around these large-scale events ensured that ICJB’s connection making and its memorial narrative emphasising corporate accountability for Bhopal found affirmation in mainstream media coverage, a framing which was otherwise lacking (see Sharma, 2014).
Finally, it seeks to exploit the predictable pattern of commemorative anniversary journalism (Kitch, 2002), which annually focuses national and global news media’s attention on the disaster around December 3, the day of the gas leak. ICJB has developed a varied programme of commemorative performances to maximise the attention afforded by this narrow window of opportunity. There is a ritualised performance of anger and protest in Bhopal in the form of marches and speeches, centred around the visually spectacular event of the burning of an effigy representing the corporate and state actors responsible for the ongoing suffering. Each year, the effigy is designed differently to ensure that the representation incorporates political actors and events that have currency and relevance and would therefore attract the attention of mainstream media (see Bisht, 2018). In addition to this, release of key scientific studies supporting ICJB’s narrative of ongoing contamination and its impact on the health of new generations of victims was timed in line with key anniversaries to enhance the amount of media coverage and legitimacy for the environmental justice framing.
This set of agile hybrid mobilisations afforded ICJB a fair deal of success and power in its interactions with mainstream media and in reaching wider publics at the local and national level. Clear challenges were, however, presented in generating identification with the new memorial narrative within its local membership in Bhopal.
Mnemonic Translations Within the Movement: Mobilising Conversational Remembering
ICJB’s local membership is drawn from communities living around the Union Carbide factory site. This includes communities which were affected by the impact of the original gas leak as well as new communities that have been established since the time of the leak, now constituting a new set of victims: the ‘water-contaminated’, impacted by consumption of contaminated water. Both these groups are made of extremely poor populations, engaged in poorly paid manual work, lacking both general and media-specific literacies and possessing very limited access to the internet. Within this context of communicative incapacities preventing engagement with online narratives and resources, ICJB has struggled to communicate the transnationally framed memorial narrative of the disaster and generate a shared group identity between its older membership (gas affected) and the new constituency of victims (the water affected). In this context, conversational narrative remembering in group settings remains vitally significant in ICJB’s attempts to translate the transnational memory narrative and identity and maintain unity at the local level in Bhopal.
As outlined in the earlier discussion, transnational connective linkages made by ICJB are not simply discursive associations presented online but mobilised in carefully designed commemorative performances, protests and other actions directed at the mainstream media. The memory work done in the weekly meetings seeks to evaluate and interpret these actions, making clear the linkages to the situation in Bhopal and integrating these connections into the collective memory of the group. This memory work is significant for many reasons. In the first instance, the local membership might very often lack the full information required to understand linkages being communicated by ICJB in its protest actions. This might happen even if some of the local membership is participating in the protest actions. Interpreting the action, providing information and confirming the linkages allows all members to understand the full significance and relevance of their own actions. Claims about symbolic and material victories against the target of the protests cannot acquire force and validity for the local membership till these linkages are made clear in conversational remembering. As Daphi (2017) emphasises, evaluations, which ‘concern the specific reflections about an event […] used by a narrator to connect different events […] and include cognitive, emotional as well as moral interpretations’ (p. 29), are a vital element of narrative memory work in the context of movement identity-building. A good example was the Fukushima nuclear reactor crisis, which dominated the local, national and transnational news media in March and April 2011. ICJB carried out a small public protest in Bhopal on 21 March 2011, paying homage to the victims of the earthquake and the tsunami, expressing concern over the subsequent crisis linked to the safety of the nuclear reactor and demanding an independent safety review of existing and proposed nuclear reactors in India. A small group of about 30 women, mainly from the water-affected colonies, participated in the protest action holding banners stating ‘No More Bhopal, No More Fukushima’ and observed two minutes’ silence for the Japanese victims. The action had been organised at a short notice and was designed to secure mainstream media coverage connecting Fukushima and Bhopal. It was only in the weekly Wednesday meeting that occurred on the following day that news of the action and its significance was evaluated and communicated to local membership:The people of Bhopal have been demanding that a disaster like Bhopal should not occur anywhere else. Look, they did not listen to the people of Bhopal and it happened again in Japan. At least in Japan, the state might be able to limit the damage; they have better technology, better manpower. If something like that happens in India, then politicians like Arjun Singh, will seek to first save their own lives. Will they not? (murmurs of assent from audience) Therefore it is our demand that for better safety in nuclear facilities we need a new committee, which can make recommendations for improvement. And, new nuclear power plants, four or five of them, which have been planned should not be built. So today, we have been fighting on this issue continuously for the past 26 years, people do not know of this. And, now that this disaster has happened in Japan, the news of our struggle has reached the world and we have been proven right: the people of Bhopal were saying the right thing; there needs to be a stop on such facilities! (Author’s field notes—ICJB Community Coordinator, Weekly Meeting, 22/03/2011, emphasis added)

The quote above demonstrates complex evaluative work in the service of generating a chain of mnemonic connections and identifications. At the level of cognition, it helps the local membership make a connection between Fukushima and Bhopal as environmental catastrophes caused by state and corporate neglect. At an emotional level, it seeks to generate anger amongst the membership through invoking the memory of the shameful behaviour of Indian politicians like Arjun Singh, leader of the state of Madhya Pradesh at the time of the Bhopal disaster, who is reported to have fled the city on the night of the gas leak. At a moral level, it invokes the memory of Bhopal movement’s long struggle for justice and identifies Fukushima as an instance where the aims of the movement and its achievements get recognised at a global level. Finally, it mobilises the combined force of these mnemonic connections to secure the local memberships’ identification with the movement’s environmental aims and its campaign against nuclear energy expansion in India. This complex narrative memory work also demonstrates how the work of evaluating and linking events is not simply engaged in the task of generating a new memory narrative for the movement but also re-emphasising older memories of the 1984 gas leak. The process of collective memory creation goes hand in hand with collective memory maintenance.
BMA: Hybrid Mobilisations Around the 2012 London Olympics
The BMA-led protests in the UK in 2012 in the context of the London Olympics present one of the biggest recent successes of the movement for justice in Bhopal in a national context other than India. They also provide an opportunity to examine a different dynamics of hybrid mobilisations of the new memory narrative of the disaster in a context where movement supporters have the full capacity to engage with online media. In complete contrast to the situation with ICJB in Bhopal, where the Bhopal.​net website plays almost no part in the communication and engagement with local membership, the primary function of BMA’s website, Bhopal.​org, is to keep its supporters in the UK connected to events in Bhopal, in particular keeping them updated about the work of the two medical clinics that are supported by BMA’s fundraising. Also in contrast to ICJB, BMA does not usually seek to campaign or engage with mainstream media on issues other than those linked to the medical needs of the Bhopal victims. The 2012 London Olympics, however, presented a specific opportunity where the organisation found itself in a position to mobilise its long-term online memory work and connections forged with supporters, in strategic offline contexts to engage mainstream media and wider publics in the UK.
Dow Chemical signed up as a worldwide partner of the Olympic Movement in 2010 as part of a ten-year sponsorship deal: estimated at US$ 170 million (Long, 2010). The company’s aim was to align itself to the Olympic Movement, demonstrate its ‘commitment to global sustainability, innovation, scientific excellence and addressing world challenges’ and use the linkage to generate ‘tremendous new business opportunities’ (Liveris, 2010 quoted in Long, 2010). The opportunity for generating actions in London emerged after a more specific Dow Chemical connection was established in relation to the 2012 London event: the company was chosen to sponsor a wrap around the main stadium. Supporters of BMA in the UK who usually did not communicate with the organisation specifically got in touch by email to inquire how BMA was going to respond to Dow Chemical’s involvement (Toogood quoted in Botelho & Zavestoski, 2014, p. 177). Responding to this feedback from their long-term supporters, BMA began to strategically mobilise its local network of support and target key political actors at the local level in London who could give voice to the campaign and attract the attention of the mainstream UK media. The memory narrative of the second ongoing disaster which had been carefully crafted on the Bhopal.​org website was a crucial element in firmly establishing the connection between Dow Chemicals and Bhopal for politicians and journalists approached by the BMA (Toogood quoted in Botelho & Zavestoski, 2014, p. 177). Two individual allies became particularly significant in relation to the local political and communicative context in London: Navin Shah, a member of the London Assembly, and Meredith Alexander, Commissioner for a Sustainable London 2012.3 Navin Shah, who had been previously involved with the campaign for justice in Bhopal, moved a motion in the London Assembly encouraging the International Olympic Committee and the London Organising Committee of the Olympic and Paralympic Games (LOCOG) to reject Dow Chemical’s sponsorship, asking them to ‘give more weight to environmental, social and ethical records of companies when awarding such contracts’ (Rainey, 2012). Alexander, on her part, registered her protest against Dow Chemical’s sponsorship of the stadium wrap by resigning from her position as Commissioner for a Sustainable London 2012 live on BBC’s Newsnight programme. Both these actions, the successful passing of the anti–Dow Chemical motion in the London Assembly and Alexander’s high-profile resignation announced on live television, generated an immense volume of coverage in mainstream news media in the UK and internationally (BBC, 2012). Alexander also established a small volunteer-based organisation called Drop Dow Now, which focused specifically on getting LOCOG to reject Dow Chemical’s sponsorship. Drop Dow Now set up its own website and social media platforms to remediate and strengthen local and transnational campaigns being led by ICJB and BMA (Drop Dow Now, n.d.). A series of small solidarity actions coordinated by Drop Dow Now and BMA were organised both locally in London and globally, to ensure that the issue remained within the focus of the mainstream news media. A key function of Drop Dow Now and the Bhopal.​org and Bhopal.​net websites during this period was to curate and remediate the mainstream media coverage of the issue; this cycle of remediation generated further energy and support for the campaign. In this context, the campaign websites became central nodes in a wider assemblage of online and offline actors and platforms. Dow Chemical’s aims were disrupted: what was meant as an unprecedented public relations opportunity transformed into a communications crisis (Sudhaman & Holmes, 2012).
Conclusion
This chapter has looked at the dynamics of digitally mediated memory work undertaken by SMOs campaigning for justice for the victims of the Bhopal disaster. This examination has been undertaken in relation to mnemonic mobilisations in two local contexts to argue that online memory work must be understood as part of hybrid mobilisations with hybridity encompassing the imbrication of online and offline media, local and transnational aims, as well as communications directed inwards within the movement and outwards towards wider publics.
The dynamics observed in ICJB’s work in the local context of Bhopal demonstrate a challenging relationship between online and offline memory work. Some elements of the model of hybrid mobilisation outlined by Chadwick (2013) are in operation. The Bhopal.​net website, in combination with a repertoire of offline actions, allows ICJB to find space within mainstream media and thereby reach wider local and national publics in India. However, the online memorial narrative and communicative work does not work as harmoniously in relation to the local membership of the movement. Its local membership is drawn from populations unable to access online communications both being too poor to afford internet devices and lacking general literacy and media-literacy skills required to engage with digital communications. The domain of online memory work and digital communication, more broadly, then is marked by clear imbalances and inequalities, issues which have been under-examined in current social movement scholarship (Costanza-Chock, 2014). ICJB’s local membership in Bhopal is required to engage in intense political actions under challenging circumstances; these actions are then remediated onto the online domain in a bid to influence mainstream media in India and transnationally. However, these communicative actions remain inaccessible and unusable by local populations due to the limitations identified above. ICJB has sought to address this shortcoming through group-based conversational remembering in weekly meetings; a process of narrative remembering involving transnational connection making and interpretation and evaluation of the organisation’s activities is undertaken for the benefit of its local membership to ensure that they not feel a sense of disconnection.
The significance of media capacities on the part of movement membership in ensuring fluid and effective hybrid mobilisations is further emphasised through an examination of BMA’s activism in the local context of London at the time of the 2012 Olympics to challenge Dow Chemicals’ sponsorship of the event. The aim of the mobilisation was to undermine the corporation’s attempt to engage in greenwashing and present itself as a brand committed to sustainability in the context of a global media event. The analysis demonstrated how BMA used the secure core of the online memorial narrative implicating Dow Chemical in the ‘second’ and ‘ongoing’ disaster of contamination in Bhopal as a basis for agile offline territorialisations: locally situated actions in London directed at securing the attention of mainstream media. Long-term online memory work on its website was crucial in generating network connections with ordinary members of the public as well as securing the support of other political actors who found the narrative framing presented by the online narrative resonant with their identity and aims. The commitments generated by the online memory work were mobilised in offline actions that were specifically designed to attract the attention of broadcast and print media. BMA was extremely successful in crafting this hybrid mobilisation and thereby seriously undermining Dow’s communicative aims of putting forward a sustainability narrative in relation to its brand and to dissociate itself from liability for the Bhopal event. The mobilisation around the London Olympics may therefore be viewed as a successful example of hybrid mobilisation where online-offline and inwards and outwards communications and memory work worked harmoniously and productively.
At the same time, however, it should be noted that the field of memory work in relation to Bhopal remains extremely contested. The moment of the 2012 Olympics represents the exception rather than the norm in terms of the general lack of salience of environmentally framed anti-corporate movement narratives within mainstream media. Even at the time of the 2012 Olympics campaign, Dow Chemical had powerful political actors communicating and supporting its narrative of a lack of responsibility for Bhopal (see Bisht, 2013). A recent case in point is ICJB’s and BMA’s unsuccessful attempt to secure mainstream media attention for their campaign against a recent merger between Dow Chemicals and DuPont which threatens to further reduce the possibilities of the corporations accepting liability for the contamination-related injuries in Bhopal.
Overall, this chapter demonstrates the complexity of digitally mediated memory work undertaken by SMOs working in the Global South in terms of balancing local and transnational communicative aims. The case study demonstrates that models of communicative action involving digital and social media being advanced in current scholarship need to be expanded and modified in relation to practices in non-Western contexts marked by starker inequalities in terms of access to online forms of communication and protest. The case study also demonstrates the value of paying attention to specific contexts of communication when trying to unpack the nature of the ‘hybridity’ at play in emergent forms of activism. The case of Bhopal demonstrates how we need to be careful in not simply using the notion of hybridity as a catch-all phrase but rather as an analytical lens to scrutinise the factors structuring power within emergent mnemonic, communicative and political fields.
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Footnotes
1Other survivor groups, including the Bhopal Gas Peedit Mahila Udyog Sangathan (Bhopal Gas Affected Women Workers’ Campaign), have been a part of the ICJB but their participation has been limited and sporadic. The groups identified here have been a part of the coalition most consistently over the period of its existence and continue to operate as part of it at the time of writing. Mac Sheoin (2014) provides a comprehensive historical account of the dynamics of coalition building involving local organisations in Bhopal and transnational advocacy networks. The specific histories of local organisations working in Bhopal (including the constituents of the ICJB) can be accessed in Bhopal Survivors Speak (Bhopal Survivors Movement Study, 2009).

 

2It also carries some resources and communications relevant to its student supporters in the US. The key point of difference relevant to the discussion in the chapter, however, is the lack of materials directed at the local membership in Bhopal, a consequence of their inability to access online materials.

 

3The Commission for a Sustainable London 2012 was created by the Greater London Authority to act as an independent committee to monitor the sustainability plans, objectives and progress of the organisations responsible for building and delivering the London 2012 Games (see Botelho & Zavestoski, 2014, p. 180).
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Introduction
This chapter scrutinises the creation and circulation of second-generation memory activism instigated by H.I.J.O.S. (Hijos por la Identidad y la Justicia contra el Olvido y el Silencio), the organisation of sons and daughters of those imprisoned, murdered and tortured by the state during the Argentine civil-military dictatorship of 1976–83. Focusing on the escrache, an innovative and noisy street protest that began in the mid-1990s aimed at ‘outing’ perpetrators benefitting from post-dictatorship impunity laws, this chapter goes beyond recent scholarship to interrogate the escrache’s recent viral iterations. By turning attention to the evolution of the escrache away from specific locales, I show that digital media opens up new possibilities for memory activism by permitting engagement with a heterogeneous community of existing and, what we might call, ‘yet-to-become’ activists across different media, moments and geographies, as well as precipitating new forms of activism. Whilst it is by now well-established that memory is not only limited to those who witnessed or experienced violence or repression first-hand (Hirsch, 2008), there has been limited research to date on the transmission of Argentine memory across online and offline media.1 It is precisely such a lacuna in the literature that this chapter seeks to fill. Rather than rework Marianne Hirsch’s concept of postmemory, a topic I have covered in detail elsewhere (Levey, 2014, 2016), and to which I return only fleetingly below, this chapter acknowledges memory’s circulation beyond temporal and generational parameters. Instead, I use the escrache to explore the nebulous boundaries between digital, corporeal and territorial spaces in which second-generation memory activism can be found. Such virtual iterations are not to be viewed as separate to embodied protest, but are intimately entwined, destabilising our understanding of the escrache as live performance.
Following on from the opening section’s overview of the dictatorship period and its aftermath, which marked the public formation of H.I.J.O.S.—Hijos por la Identidad y la Justicia contra el Olvido y el Silencio (Sons and Daughters for Identity and Justice Against Forgetting and Silence),2 the group of sons and daughters of victims of the last Argentine dictatorship, who instigated the escrache, I return briefly to postmemory as a means to understand H.I.J.O.S.

’ particular brand of activism. The second section considers the escrache’s challenge to impunity in post-dictatorship Argentina, charting its evolution in light of shifting circumstances. Although escraches are essentially ephemeral, leaving very few material traces, they generally ‘take place’ in the territorial locations where perpetrators of human rights violations live and work. In Fragile Memory, Shifting Impunity, I argued that the escrache can be considered a ‘site of memory’, understood as a performative and open-ended alternative to monumentalised space (Levey, 2016). With this in mind, I reconsider the escrache

 as a performative protest that has an important ‘beyond-site’ role.
Indeed, in the third, most substantial, section, I argue that the escrache affects not only the immediate vicinity and immediate aftermath in which it begins, but it reverberates beyond geographical and temporal parameters. Official and unofficial recordings of the escrache have been shared online using YouTube (ostensibly one of the most prominent social media platforms since its inception in 2005) in addition to short promotional videos advertising forthcoming escraches. Yet, more recently, these viral manifestations have taken on a new twist with the escrache virtual (virtual escrache

), the name I give to the fleeting and seemingly spontaneous recordings that expose perpetrators (many of whom are under house arrest) going about their daily business, seeking and potentially finding new and diverse publics beyond the specific geographies and temporalities of both the original escrache and the dictatorship period. Such phenomena, reminiscent of digital shaming practices, should be viewed within the wider context of the digital age, which has seen new technologies capable of capturing and fostering diverse forms of protest (Pinch & Bijsterveld, 2012, p. 5). Moreover, as this chapter will elucidate further, digital and mobile networks have not only changed how and where memory circulates, but have provided unprecedented global access and possibilities for ‘participation in the creation of memories’ themselves (Garde-Hansen, Hoskins, & Reading, 2009, p. 1). Indeed, I claim that social media platforms such as YouTube, Twitter, Facebook and blogs have played an important ‘beyond-site’ role, not only in the transmission of memory, but in the ongoing construction of memory itself.
The final section of the chapter takes this new twist in the escrache’s life cycle as a timely opportunity to interrogate the blurring between online and offline interactions vis-à-vis the escrache. This complicates Diana Taylor’s original delineation between archive and repertoire (2003)—the former is defined as a non-changing entity such as architectural structures or fixed memorials, whilst the latter can be viewed as ‘embodied practices’, such as the escrache, that serve to transmit information to a live audience, through which we participate by ‘being there’. Returning to Taylor’s work, conceived prior to the boom in social media, allows us to overcome the tendency to cast the relationships between online/offline memory and protest in binary terms, in a context in which the technological platforms and tools available to create and manage social narratives are rapidly changing.
The Legacy of Dictatorship: Afterlives of Repression and the Culture of Impunity
In contextualising post-dictatorship activism among the second generation, it is worth emphasising that the effects of Argentine state repression were wide-reaching and most crimes remain unsettled well beyond the dictatorship. Whilst political violence and state repression were not unprecedented in Argentina, the coup of 24 March 1976 brought to power a ‘more impersonal, autonomous, permanent, repressive’ regime than any previous periods of military or dictatorial rule (Corradi, 1982, p. 65). General Jorge Rafael Videla, head of the first ruling junta, explicitly set out the government’s nefarious intentions: ‘as many people will die in Argentina as is necessary to restore order’ (quoted in Graziano, 1992, p. 26). Using the threat of the armed left as justification, state repression would be extended to the population at large—union leaders, workers, students, schoolchildren, journalists and left-wing politicians. The destruction of social and political opposition was facilitated by systematic forced disappearance, a deliberate strategy to avoid international outrage and accountability (Hayner, 2002, p. 27). The government went to extra lengths to dispose of bodies: burying them in mass graves or in those marked ‘no name’, or drugging captives and throwing them out of planes into the Río de la Plata estuary in so-called vuelos de la muerte
 (death flights). More than 12,000 citizens were subject to long-term imprisonment and thousands forced or fled into exile (Crenzel, 2011, p. 2). Around 500 babies were born in captivity and then apropiado—effectively kidnapped and their identity changed before being handed over to military families or government sympathisers.3
When democratically elected Raúl Alfonsín took office in 1983, following the junta’s humiliating military expedition to regain the Malvinas/Falklands in 1982, the issue of past crimes and addressing impunity legislation was a key issue for the incoming regime. Before leaving office, the incumbent junta had taken a number of measures to whitewash the past, including the Ley de Pacificación Nacional

 (National Pacification Law), which granted members of the armed forces and members of the armed left immunity for crimes committed before and during the dictatorship (Garro & Dahl, 1995, p. 326). However, in spite of such legal obstacles to investigating the past, the new democratic government overturned the Ley de Pacificación Nacional, putting a number of junta members on the stand in a landmark trial in 1985, for homicide, deprivation of freedom and torture; five junta members were condemned to life imprisonment and various shorter sentences. However, rising military unrest against human rights trials in the late 1980s resulted in two amnesty laws, Punto Final (Full Stop) of December 1986 and Obediencia Debida (Due Obedience) of June 1987, that ended the possibility of criminal prosecution for the majority. This was followed up by two sets of pardons issued by Alfonsín’s successor, Carlos Menem, in October 1989 and December 1990, freeing those already sentenced in the 1985 trial. By the early 1990s it seemed unlikely that past crimes would be subject to judicial investigation and a mantle of silence settled over the dictatorship era. The legal and cultural dimensions of impunity were undoubtedly mutually reinforcing. As Susana Kaiser explains, during the 1990s, Argentina experienced a ‘cultural scenario of impunity’, a reference to ‘society’s apparent adaptation, conscious or unconscious, to the reality that torturers, assassins, and “disappearers” (of people) have a place within streets, restaurants, coffee-shops, television screens, magazines, holiday resorts, official ceremonies, and even significant public office’ (2002, pp. 501–502).
Performing Postmemory: The Next Generation Takes the Stage
It was within this context that H.I.J.O.S. would announce its arrival as an organisation on 20 April 1995, following a homage to disappeared alumni at the National University of La Plata’s Faculty of Architecture, which led a number of ‘children’ of desaparecidos to become (re)acquainted and share their experiences. H.I.J.O.S.

 would thus take their place among a new generation of activists that joined existing relatives’ organisations such as the Madres de Plaza de Mayo (see Bosco, 2004), the group of mothers who came together in 1977 in response to the kidnapping of their children, and the Abuelas de Plaza de Mayo, searching for their missing grandchildren. H.I.J.O.S’. awakening as activists is closely tied to the upsurge in discussion about the past around the 20th anniversary of the coup as well as their coming of age (Levey, 2016). H.I.J.O.S. soon established a nationwide network comprising eight formal chapters, located in el Chaco, Córdoba, Mar del Plata, Paraná, Rosario, Salta, Tucumán and Buenos Aires. There are also branches in France, Mexico, the Netherlands, Spain and Sweden. Although the organisation’s existence was closely tied to their parents’ disappearance or imprisonment, H.I.J.O.S. demonstrates postmemory’s broader engagement with historic repression in the present. Indeed, the group’s formation and identity position reveals ‘critical distance’ and ‘profound interrelation’ with the previous generation (Hirsch

, 2008, p. 106). Postmemory, then, is conceptually useful in accounting for H.I.J.O.S.’ mobilisation and their particular brand of activism. The word ‘hijo’—with no reference to whom these sons and daughters belonged—was understood as a broad term and has meant that the group constitutes an even wider body of activists, some of whom became activists because the group members see themselves as heirs to a shared (national) history.4 An understanding of postmemory can be used to challenge what Diana Taylor termed the ‘DNA of performance’ in her work on the escrache, with the children of the disappeared ‘standing in’ for their absent parents (2002). Such activism is not only forged in connection to the disappearance of a parent, but it alludes to postmemory’s propensity to encompass activism that is not confined to temporal or generational parameters or to genealogy. Coming together, H.I.J.O.S. ‘authorized a new generational voice’ (Ros, 2012, p. 36) which simultaneously questioned and transformed existing memory activism. With the escrache, as I have argued elsewhere (Levey, 2014, 2016), potentially traumatic or introspective memory becomes a form of ‘postmemory’ work that is more about creating an alternative present than it is about revisiting the past or replicating the struggle of the protagonist generation. With this in mind, the escrache can be understood as an ephemeral protest that is shaped by judicial, political and technological shifts.
Memory Activism Displaced: The Escrache as Performative Protest
Buenos Aires, a warm sunny day in November 2007, before the oppressive summer heat takes hold. Metres away from the famous Obelisk, the monument that commemorates the founding of the Argentine capital and dominates the downtown skyline, a noisy crowd has convened at the intersection of Lavalle and Diagonal Norte, two arterial thoroughfares that sever the bustling, noisy city centre. The singing and chanting is accompanied by drumming from the murga, a band of street musicians. As the cacophony rises, the unsuspecting passers-by could easily mistake this for carnival celebrations or a football derby. Those who listen carefully may make out the stark warning delivered to the march’s target: ‘wherever you go, we will find you’. This escrache, the performative protest through which participants ‘out’ perpetrators accused of human rights violations, takes place outside a rather unremarkable block. However, it is the office of Oscar Hermelo, a lawyer accused of complicity with the military regime. The songs and chants inform those in the vicinity that Hermelo is connected to the ESMA (the Navy Mechanics School), the most notorious of the 500 dictatorship-era clandestine detention centres. At the time of the escrache in which he was targeted, Hermelo had successfully evaded prison, continuing to work as a state lawyer. Like most of the former regime members and their accomplices, he maintained the regime’s edifice of silence well into the post-dictatorship period (Lessa & Levey, 2015). However, since the mid-1990s, in spite of the legal obstacles to putting perpetrators on trial, the escraches have noisily interrupted institutional silence and torn off the cloak of anonymity afforded to so many perpetrators, unveiling their faces to wider society.
Continuity and Change in the Escrache: Ritual and Renewal
Although each escrache differs in terms of location—as well as target and size—there is a well-rehearsed ritual and the setting is not incidental. Realised in the wake of a concerted publicity drive, participants congregate in a predetermined location and march to a selected perpetrator’s home or workplace. After several hours, the voices and drumming fall silent and participants disband. This brief, yet vociferous interruption to everyday life is geared precisely at challenging the troubling legacy of state repression.
Although intervention is only fleeting, activists seek to alter our perception of the neighbourhood and city and construct an alternative (almost utopian) vision of Argentina’s post-authoritarian present, looking to an imagined future, one in which all perpetrators will be held to account and the streets will become a symbolic prison. Through such performative protest, the everyday, otherwise unremarkable, locale is transformed into a site of remembrance, with an important forward-looking dimension. Indeed, the escrache was specifically geared at challenging the tangible effects of legal and cultural impunity

: the uneasy co-existence of disappearers and disappeared, or perpetrator and victim, within the cityscape. Carlos Pisoni, a member of H.I.J.O.S., described his resolve to take part in the escrache when, by chance, he encountered the man who tortured his father (Peregil, 2013). The prevailing sense of cultural impunity

 was underpinned by silences around the crimes of those uneasily sharing urban space with the victims, survivors and relatives and a resounding lack of public discussion about the past.
The escrache took its cue then from the lack of justice and silence from the perpetrators and broader society during the 1990s. The first escrache was launched by H.I.J.O.S. in December 1996, against Jorge Luis Magnacco, an obstetrician implicated in the clandestine births of babies who were later kidnapped and illegally adopted. He continued to work as a doctor in a Buenos Aires hospital, protected by the ongoing impunity laws (Ginzberg, 2005). As a statement by H.I.J.O.S. makes clear, during that period, justice proved impossible. Those guilty of genocide enjoyed absolute impunity, and held positions of responsibility in Argentine society (Peregil, 2013).
During the late 1990s, with the advent of a new generation of activists who came of age in the post-dictatorship period, the escrache would appear to challenge official narratives of amnesty and amnesia, rejecting reconciliation with the perpetrators and the political and judicial authorities that secured their freedom. Essentially through the (re)creation of an alternative activist performance, official narratives and silencing about the past would be contested. The symbolic ‘street’ justice meted out here is immediate and attainable in the here and now, seeking new audiences each time. This attempt to make the streets a prison for the perpetrator in symbolic terms is usually accompanied by concrete measures to challenge legal impunity such as a report to the judiciary. This is to ensure both advancement of judicial processes and that debates about democracy and justice are brought into the public arena (Kaplan, 2004, p. 3). In this way, the escrache is a performance aimed at broader society, rather than the perpetrator. Rather than pose an outright alternative to legal justice, the escrache seeks to buttress happenings in the judicial sphere, as well as offer something that trials cannot provide, as analysis of its continuation elucidates.
‘If There’s No Justice, Escraches Continue’
The early twenty-first century marked a watershed in post-dictatorship impunity with the nullification of the Punto Final


 and Obediencia


 Debida laws by Congress in 2005, the culmination of a lengthy process of activism and appeals from relatives of victims and their allies. The overturning of impunity laws and presidential pardons for the perpetrators brought escraches to an impasse.5 This is somewhat unsurprising, given that they were born in response to top-down legal impunity in the 1990s. Contrary to what the escrache’s accompanying slogan (if there’s no justice, escraches continue) suggests, escraches have not ceased. Writing in 2001, H.I.J.O.S. stated its position: ‘if today there was one, two or ten perpetrators in jail, escraches would still continue’ (Colectivo Situaciones). Indeed, the sheer scale of the repression and large number of perpetrators means that the likelihood of the majority of those responsible being called to account is very slim: this somewhat Kantian view of punishment, that every last perpetrator is put on trial, remains out of reach. Moreover, the organisation is acutely aware of the practical challenges and limitations of judicial proceedings, which tend to be slow and hampered by the lack of evidence. Many of those who have been convicted and sentenced are permitted to remain under house arrest, or are incarcerated in military prisons. It is not justice in name that will prompt the end of the escrache, but full accountability. Justice is not an either/or concept, but a far more nuanced, multi-stage process. In this more propitious context for justice, escraches continue to put pressure on the authorities.
Since 2005, then, in response to judicial changes, there has been a clear shift in the movement’s strategy. A particular feature of escraches in the post-2005 context has been to illuminate the less well-known civilian perpetrators of repression (Lessa & Levey, 2015; Levey, 2016), like Hermelo. These ‘desktop’ perpetrators—including judges, lawyers and businessmen involved in human rights violations—are often less prominent figures, and relatively few are under judicial investigation. This is not just about meting out symbolic punishment to those beyond the reach of the law, but essentially the escrache is an end in itself, which accounts for its continuation. The escrache intends to show its audience—neighbours, passers-by and others in a community—that repression was not the result of the actions of a few men in uniform, but involved a more complex network of complicity.
The future of escraches, nevertheless, remained rather uncertain in this new context and they became rather infrequent after 2008. However, during this brief hiatus, H.I.J.O.S. were resolute in their view that the escrache ‘will always return, because there are many criminals who remain unpunished’ (H.I.J.O.S

, 2011). The escrache was redeployed as part of a wider societal effort to shine the spotlight on these genocidas civiles (civilian mass murderers), in 2015, against two prominent businessmen: Vicente Massot, owner of the daily newspaper La Nueva Provincia in Bahía Blanca, and Carlos Blaquier, former president of Ledesma, implicated in the disappearance of workers. Proceedings against these two individuals had stalled on the grounds of lack of judicial evidence, but the escrache showed they could not evade societal condemnation (Fig. 8.1).[image: ../images/462539_1_En_8_Chapter/462539_1_En_8_Fig1_HTML.jpg]
Fig. 8.1H.I.J.O.S

. and followers at an escrache against businessmen, Blaquier and Massot, 23 May 2015. Reproduced with kind permission of Francesca Lessa


Repertoires of Contention and Condemnation
By taking the escrache to a range of inconspicuous locations and deliberately away from the traditional sites of protest such as the emblematic Plaza de Mayo or Plaza de Congreso in Buenos Aires and the city’s many official sites of memory, participants ‘interrupt’ the everyday and open up possibilities for unexpected encounter (Levey, 2011, p. 308). Although clearly situated in selected territorial spaces, the escrache’s mobility and performative nature distinguishes it from more traditional memorials which tend to occupy fixed positions. Indeed, in undertaking the escraches, activists temporarily interrupt the everyday and then disappear, before relocating to another time and space. In other words, the provocative performance that disappears discourages obsolescence. Furthermore, the escrache would echo in neighbouring Chile and Uruguay, where it was employed against perpetrators of past dictatorships there (Levey, 2016), and later as far afield as Spain, where it would contest the evictions of residents from buildings during the recent economic crisis. Its deployment in these contexts is reminiscent of ‘repertoires of contention’, the term coined by Charles Tilly (1995), to denote a specific protest format that is borrowed and shared across different social movements. The escrache, then, is used to condemn current injustices, whether that be ongoing impunity or, in the case of Spain, unfair treatment of citizens. We might, then, consider the escrache, more specifically, not only as a repertoire of contention, but as a repertoire of condemnation, one that can challenge power and contest official narratives. The act of assembling in the streets is evidence of the challenge to the authorities. As Judith Butler has argued vis-à-vis the performative power of assembly, when bodies come together in the street, they send a message that they have the ‘right to appear’ (Butler

, 2015, p. 81). Although Butler’s work has tended to focus on the visibility of bodies marginalised because of race or gender, the example is particularly striking in the case of Argentina, given the nefarious practice of disappearing citizens that gave rise to the escrache. Whilst the forcibly disappeared individuals are unable to assemble, those who do so show the authorities that they will not be silenced and urge their audiences to remember.
What Remains, Who Remembers?
This leads us to reflect on the aftermath of the escrache: when participants have disbanded and the everyday neighbourhood hubbub returns, what remains? As an ‘ephemeral’ site of condemnation, the escrache has a unique relationship to space and time. Yet, escraches are designed to ‘leave a mark on the place so that once we leave, in the days that follow people still wonder what happened there’.6 There are two ways in which we might understand this: first, the short-term tangible and material traces of the performance in the form of flyers identifying the accused and the fading graffiti that adorns walls and pavements close to the escrache (Fig. 8.2).[image: ../images/462539_1_En_8_Chapter/462539_1_En_8_Fig2_HTML.jpg]
Fig. 8.2Participants mark the streets with graffiti at an escrache against Blaquier and Massot, 23 May 2015. Graffiti reads: ‘Here lives a mass murderer of impunity’. Reproduced with kind permission of Francesca Lessa


However, the second ‘mark’ or trace is that which affects those who witness the escrache, the passer-by who may approach curiously, or the neighbour who may join in, shocked to find that a perpetrator lives close by. Thus the escrache possesses the potential to convert a passive witness into activist, by transferring the task of memory from those intimately implicated in the struggle against impunity to a wider audience. Not only does the escrache blur the boundaries between witness and activist; this shift from individual to collective remembrance undoubtedly has lasting implications. The next section takes further the act of remembering beyond those who witness the escrache, by exploring the repertoire’s digital iterations.
The Escrache Beyond the Streets: Virtual Iterations of Performative Protest
This section discusses how the escrache’s expansion from urban into digital space has implications for performative protest beyond the original site in which it (re)emerges, which challenges the relationship between archive and repertoire. Central to this is a debate about the digital realm, and social media specifically, as a repository of memory. As Birkner and Donk (2018) rightly assert, social media does not only play a role in presenting and transmitting cultural memory, but it simultaneously shapes what and how we remember. Increasingly, social media has played an important ‘beyond-site’ role in both the archiving and construction of memory, permitting a certain amount of democratisation, allowing anyone to upload, share and comment. YouTube has proved pivotal to the escrache, providing an additional forum (usually not in isolation, but often crossing over with other social media platforms such as Twitter and Facebook) for activists to ensure that details about the escrachado are widely publicised, in an effort to elicit attendance and wider societal condemnation. This plays a complementary role to the more traditional ‘non-digital’ forms of promotion, such as canvassing the neighbourhood where the escrache is due to take place, knocking on doors to speak with neighbours individually, or flyering universities and trade union organisations, in the months preceding the event. For example, the 2015 escrache of Blaquier and Massot, the two business owners implicated in repression, was buttressed by a promotional video made by H.I.J.O.S. Capital, the Buenos Aires branch of the group, uploaded to YouTube, shared on Facebook and Twitter both by H.I.J.O.S., who had organised the escrache, and by their supporters.7 The short, rather rudimentary, video (lasting little over a minute) in contrasting red, black and white is accompanied by loud rock music and shows successive images of the two accused, and a voiceover gives viewers basic information about the crimes and ongoing impunity. The key messages of the video (and characteristics of the escrache more generally) appear in bold text, warning ‘if there’s no justice, escraches continue’, and ‘unpunished by the judiciary, guilty by social condemnation’. The video closes with the noise of an escrache replacing the rock music and details of the time, date and location of the protest. The use of the internet to publicise the escrache also extends to the period that follows the event itself as official (from news outlets) and unofficial (usually uploaded by passers-by and the group itself) recordings of the escrache are shared, circulated among and archived for new and future audiences, who subsequently use the ‘like’ or ‘comments’ functions on YouTube or Facebook. Audiences are thus emerging and connecting across a range of media. Crucially, witnesses do not have to be present at the live performance to participate in condemnation.
More recently, these viral iterations have taken on a new twist, with what I call the ‘virtual escrache

’, the first of which appears to have been uploaded in 2013. These short recordings do not involve the physical or spatial participation of a large crowd, but take the form of secret recordings that expose perpetrators supposedly under judicial investigation going about their everyday business. These can be viewed as practices of digital shaming that expose individuals implicated in human rights crimes to a wider audience, who are invited to share in collective condemnation. One virtual escrache

, from 2013, follows Jorge Luis Magnacco, nearly two decades after the very first escrache that saw him targeted. The camera traces the former obstetrician on a visit to Patio Bullrich, a shopping centre in the affluent neighbourhood of Barrio Norte, and to a bakery. The only sound is provided by the wordless track A Final Hit by Leftfield; the only words to appear on screen are the crimes committed and the text ‘The mass murderer walks around the city’. At the time, Magnacco was under house arrest for participating in the clandestine births and kidnapping of babies and under investigation as part of the ESMA Megacausa (megatrial), the name given to the group of trials investigating hundreds of individual crimes against humanity committed in the ESMA. When asked about the context in which the video was made, H.I.J.O.S. explained that there was a certain amount of pre-planning, yet the end result was not expected. In 2013, Magnacco was called to give evidence at the ESMA megatrial. Owing to his house arrest, he was given permission only to travel from his home to the court in central Buenos Aires. H.I.J.O.S. had planned to film him boarding the bus at a nearby bus stop, the same one he had used when attending a previous hearing, and post a video exposing him for his role in the kidnapping of minors. However, they were, understandably, quite shocked when Magnacco did not head straight home, but instead took a walk to Patio Bullrich. Upon realising that Magnacco was flouting the terms of his house arrest, the group’s members filmed him and posted the video online. The posting was accompanied by a press release (a copy of which appears in the YouTube summary) in which H.I.J.O.S. express outrage, but also make a plea to the judicial authorities to ensure that the accused are detained and incarcerated in regular—as opposed to VIP—prisons. The video was handed to the courts who initially revoked his privileges. In another clip, also filmed and posted by H.I.J.O.S. Capital, the former navy officer Carlos Galián, another of the defendants in the ESMA megatrial and accused of participating in death flights and the kidnapping of minors, appears (also to the same Leftfield track) opening his local corner shop one morning, a violation of his house arrest. H.I.J.O.S. Capital had filmed him on a number of occasions and this particular recording was uploaded and supported by a denuncia (report) made to the trial judges. In this case, as H.I.J.O.S. explained, Galián had been awarded house arrest because of poor health. By posting the video, the group exposed his claim as false. With a comparable soundtrack and aesthetic, the videos can be viewed as repertoires of contention comparable to the live escrache, a mixture of spontaneity and planning and with a particular aim. When asked, H.I.J.O.S. explained, ‘in both cases, the aim was to prove that the mass-murderers did not comply with the restrictions imposed on them and that they use the privilege of house arrest to go for a walk or own a business, something which society should not tolerate and on which the judicial authorities have to act’.8 Thus the online escrache is not only similar to those conducted in the city streets, but it constitutes a key part of the repertoire of condemnation that seeks to expose and upturn state impotence.
However, as examples of ‘witness videos’—the term coined by Smit, Heinrich, and Broersma (2017) for the eyewitness recordings that circulate online—these virtual escrache

s mark a notable difference in focus and in audience from the original escraches. The shift to an online format thus transforms the witnessing dynamic. In the original escraches a ‘live’ audience is present, but the perpetrator is notably absent. In the virtual escrache

s, the perpetrator is present, but the audience (neighbours, passers-by) is not, nor are the performers: those who undertake the escrache and those who join. The witnesses of the virtual escrache

 are a more dispersed, and arguably invisible, online audience. The perpetrator becomes the main focus. Meanwhile, unlike witness videos of the chemical attack on Ghouta, Syria (the example cited by Smit et al.), they are exceptional in their banality. Whilst the videos circulated globally of violent crimes are intended to shock and reveal heinous human rights violations, the virtual escrache

s are far more notable for the unremarkable faces and activities of those who inflicted harm on so many individuals and families. The clips of Magnacco and Galián lack the shock factor of the chemical attack, whilst eschewing the festive atmosphere of the escraches. In this way, the videos call to mind Hannah Arendt’s conceptualisation of the banality of evil: these genocidas are essentially ordinary men who committed crimes that were evil and part of a wider network of top-down state repression (1963/1994). Just as the escrache exposes ongoing impunity, the virtual iteration shows that they have disappeared themselves within the neighbourhood. Without the video and framing to guide us, we would not notice these relatively unremarkable men even if we were to walk past them in the street.
These novel iterations reinforce the argument that escraches not only are restricted to terrains in the cityscape but can continue to reverberate beyond. Meanwhile, like the street escraches, these virtual iterations do not stand alone as examples of social condemnation or as communicating the faces of state terrorism, but are geared at pushing for legal change, part of a more complex network of activism that makes condemnation and commemoration a truly participatory activity by altering citizens’ and neighbours’ perception of a building or surrounding neighbourhood long after the escrache has left the locale, in different ways, either through the escrache’s circulation on YouTube and other social media platforms or by the creation of the virtual escrache

.
Generation YouTube: Open Access Activism?
Like the original escrache, which takes place in the streets, ‘where everyone is equal’ (Kaplan, 2004, p. 173), the YouTube archive is open to all, to create, circulate and access, as Gehl (2009) argues. Whilst this is ostensibly a feature of social media in all its guises, YouTube has a specific role to play here as ‘the very epitome of digital culture […] by allowing “you” to post a video which might incidentally change the course of history’ (Snickars & Vonderau, 2009, p. 11). Whilst it is true that the various recordings and clips analysed above are less likely to have the same reach or generate the same interest as current global conflicts such as those in Syria or Palestine, these witness videos (particularly the virtual escrache

, but also the recordings of the escrache circulated after the event) can play an important role in fostering a new ‘historical consciousness’, by placing the spotlight on abuses taking place in other countries or regions, or even localities (Smit et al., 2017). With this in mind, the possibilities for citizen participation and the creation of new networks bringing together individuals in condemnation and commemoration are greatly strengthened by the dovetailing of mobile and internet technologies. To be sure, the hand-held camera phone has greatly facilitated this type of witnessing and sharing, meaning that these videos are accessible and immediate, produced by ordinary citizens and not journalists or reporters. As Frosh and Pinchevski (2014) add, cell phones have led to a proliferation of ‘citizen journalism’ in which we can all play the roles of witness and journalist simultaneously. Here the immediacy and accessibility of technology is a key feature of the rapid capacity for renewal of the online repository of videos. The individual is ‘always armed with the camera phone’, and becomes an agent in the processes of witnessing and journalism, deciding whether to press record, save and share (Reading, 2009, p. 86). It is up to the witness whether such a video becomes public or enters the cultural memory circuit.9 Witnessing does not only involve being there, but it also allows others to participate and to bear witness by proxy. Indeed, as Frosh and Pinchevski (2014) have argued, in the age of mass communication, technology can act as a substitute for an absent audience: for our ‘being there’. In doing so, such videos (and social media more broadly) provide a platform for the subaltern to speak, for those who are denied a voice or excluded from power to contest official memory. But whilst it is certainly true that digital media plays an important role in the transmission and circulation of memory that might otherwise be marginalised, the dynamic is rather more complex, for social media not only shapes what we remember, but it shapes how we construct memory together. In this way, by allowing ‘you’ to post a video or witness an escrache online, the individual becomes part of a ‘we’, part of an activist network. Meanwhile, such videos are a constituent part of a counter-discourse on the past, a form of activism that expands beyond the locale. In this way, the digital allows us to participate in collective memory-making and condemnation without actually attending the live performance. This is true not only for the witness-journalist who uploads and archives a video of an escrache or virtual escrache

, but for the hundreds of commentators who engage with the clip. They may view, or even actively participate. For example, one commentator on the virtual escrache

 against Galián calls for a real escrache to be convened. Another voices outrage that these mass murderers ‘go unpunished’. Similarly, the comments to the virtual escrache

 against Magnacco call for ‘regular prison’. The engagement with the YouTube clips can also be seen in relation to recordings of the original escraches themselves. For example, the 2006 escrache against Jorge Rafael Videla, in opposition to his house arrest in spite of his 1998 indictment for kidnapping, attracted contrasting comments ranging from condemnation of Videla and vindication of H.I.J.O.S. and their struggle for justice to praising the former junta leader. Regarding the former, one commentator enthuses: ‘It is really moving to see so many young people, how proud it makes me feel as an Argentine to see that, after so much bloodshed, this generation see everything so clearly and have such strength to pursue justice’. In contrast, many take to the comments section to criticise H.I.J.O.S. and to accuse their parents of being terrorists. In this sense, the debate engendered by the online circulation of the escrache mirrors the debate precipitated by the escrache in situ and also the competing cultural memories vis-à-vis the past held by different sectors of Argentine society more broadly. But it also does more than that: it contributes to the debate itself and should be seen as part of a complex constellation that incorporates online and offline activism. Although, as might be expected, many of the online commentators are critical and frequently offensive in their viewpoints, the potential to reach out to new audiences from beyond local and domestic borders is thus a particular consequence of the ubiquitousness of social media over the last decade or so. This is potentially transformative as those who participate in condemning and critiquing authority become activists and creators of memory themselves, even if they were not there. Although the escrache and its reverberations are pertinent examples of the ways in which remembrance cuts across different media, which remain entangled, this is not about bodies and virtual spaces in opposition, but about the coming together, and construction of a more complex network of established and potential activists. To return to Butler, whose work was cited in discussion of the escrache as performance, the assemblies of bodies in public space is a significant political act. This might suggest, as Butler

 (2015) acknowledges, that the growth of technology in general and social media has led to a disembodiment of the public sphere. However, she disagrees, positing that as well as disseminate protests globally, social media permits an expansion of the public sphere, allowing bodies to be simultaneously ‘there’ and ‘here’ constituting a complex network of protest (p. 94). Rather than jostle for prominence, the online and offline iterations of escrache play a dialectical role, working towards a shared project, putting forward an alternative future, one in which the perpetrators of human rights violations are condemned in both legal and cultural terms.
Meanwhile, whilst the accessibility of the digital space has, in the case of the escrache, opened up new possibilities for circulation, encounter and memory construction across various planes, these contrasting viral forms (the online circulation of the original ‘live’ escrache and the escrache virtual) also point to a collapse of the boundaries of offline and online memory activism in the digital age, interrogated next.
Revisiting (or Destabilising?) Archive and Repertoire
The evolution of the escrache, both the circulation of the original ‘in situ’ street protest and the creation and circulation of the virtual escrache

, should be viewed as constituents of what Brown and Hoskins (2010) view as a new memory ecology, a phenomenon of the digital age, in which novel and multilayered connections are formed between sites and bodies across time and space. As well as permitting the memory activism of H.I.J.O.S. to reach a wider audience, and for individuals and groups to share in the creation and circulation of memory, the increasing interconnectedness across digital and territorial sites presents certain challenges when it comes to analysing the relationship between the escrache and its online iterations. In this vein, Berry and Dieter (2015) have argued that the boundaries between online and offline interactions are increasingly blurred. Certainly, as the cases of the escrache and the ‘virtual escrache

’ elucidate, the distinction is not absolute, but rather the boundaries between fixed/territorial on the one hand and virtual activism on the other and also between circulation and construction/creation of memory are nebulous. Although it is certain that both the escrache and its online forms are part of a wider activist project that draws on repertoires of contention, and geared at challenging hegemonic and top-down narratives about the past, there are key ontological differences between embodied protest such as the escrache and its online forms, and between the various online iterations themselves. For example, the online promotional clips advertising the escrache and the circulation of recordings of the escrache post facto are about extending the site’s reach to a wider audience and encouraging us to attend or allowing those of us who were not there to participate in collective condemnation. However, the virtual escrache

 does something different; it is a site of memory activism in its own right, deliberately created and uploaded for the digital realm: it is not a recording of an escrache, it is an escrache.
With this in mind, what have traditionally been understood as archive and repertoire are changing and require reconsideration in the digital age—first, because Taylor’s delineation between archive and repertoire could be said to mirror the online and offline iterations of the escrache, and second, because her original analysis was first published in 2003, before social media became quite so ubiquitous and before the launch of YouTube and other sharing platforms as potential archives. Therefore, her work could not possibly have taken into account or have foreseen the effects of collapse of the online and offline realms or social media’s ever-changing role. This chapter recognises the redefinition of such a relationship that is needed with the burgeoning influence of digital platforms. Foregrounding the escrache as a performative practice of protest, as this chapter has done, not only draws attention to the limits of the archive as a ‘repository’ of memory, but positions it as one which is intimately entangled with the repertoire. It seems like a timely moment to return to Taylor’s work in light of the way in which digital media has changed the way we remember both individually and collectively in that it ‘makes everyday memories instantly storable and retrievable’ (Garde-Hansen, 2011, p. 81) in what is essentially, as Smit et al. (2017) have noted in the case of YouTube, an archive of audiovisual representation (p. 291). We might argue that the online archive is even a live or ‘living’ archive (see Chidgey’s contribution to this volume). Although there is some dispute as to whether YouTube constitutes an archive, since preservation of the past is not part of its mission (Prelinger, 2009, p. 268), many scholars working on digital memory technologies have pointed out that YouTube and social media can be considered a de facto archive. I would go further to describe it as a performative archive, one which permits both storage and creativity. This reading agrees with Gehl (2009) that online archives such as YouTube and others are not only repositories of memory but that clips themselves constitute ‘potential cultural memory stored in the memory banks of YouTube’s servers’ (p. 45). I return to this question below, but what is notable is what happens when the escrache makes the transition from offline to online, part of a process through which the escrache is no longer ‘live’ and how this affects the archive/repertoire distinction. Taylor

 (2003) is clear that:
the live performance can never be captured or transmitted through the archive. A video of a performance is not a performance, though it often comes to replace the performance as a thing in itself (the video is part of the archive, what it represents is part of the repertoire). (p. 20)

This would strongly suggest that the recordings of the escraches recorded and then circulated online become part of the archive, whilst the lack of ‘embodied’ performance means that they no longer belong to the repertoire. Here Taylor’s work echoes that of Peggy Phelan’s (1993) earlier discussion of performance and its repetition and reproduction, categories that roughly coincide with the distinction between repertoire and archive:Performance’s only life is in the present. Performance cannot be saved, recorded, documented, or otherwise participate in the circulation of representation of representations: once it does so, it becomes something other than performance […] It can be performed again, but this repetition itself marks it as “different” […] The document of a performance then is only a spur to memory, an encouragement of memory to become present’. (p. 146)

There is, according to Phelan, not only a clear temporal difference between performance and that which is recorded and archived, but also an ontological one. Performance is ‘real’, a ‘one-off’, and the creation of memory itself in the moment, whereas attempts to capture it or reproduce it are only ever an imitation or a memory prompt that takes us back to that performance that once was but no longer is. For Phelan, as for Taylor, the division between what we understand as archive and repertoire remains steadfast.
Yet, there is a growing tension that merits further discussion as this division has not been considered in light of the surge in social media and distinct forms in the last decade since the book was written, or in relation to the escrache—particularly the virtual form—which has unsettled the boundaries between online and offline activism, and the virtual and territorial circulation and construction of memory. Indeed, new technologies have challenged the static nature of the archive as conceived by Taylor. Meanwhile, the proliferation of the witness video allows us to ‘be there’ as per Taylor’s precondition for the repertoire. It is worth noting that the proliferation of live feeds enhances this possibility greatly. Yet, it is also true that our engagement with the online repository of performance is not only as a spectator but also as a creator of memory. Phelan

 (1993) may have urged us to remember that ‘performance in a strict ontological sense is nonreproductive’ (p. 148), yet the virtual escrache

 is performed online differently each time, involving a different subject, location and infringement of house arrest. This points to an ambiguity in Taylor’s work (2003); she points out that ‘as opposed to the supposedly stable objects in the archive, the actions of the repertoire do not remain the same’ (p. 20). We might argue that, similarly, the virtual escrache

 is not static, nor does it remain unaltered as it travels online. Indeed, Taylor herself has noted the tension between the stability of an unchanging text or recording and its subsequence rearticulation, circulation and performance. Certainly, the virtual escrache

 is no longer a live performance, but it is deliberately created to circulate online and engender condemnation, and through comments, sharing and interaction it shapes and creates communities of memory. Thus the virtual escrache

, in particular, is not an echo of the original performance, but constitutes a performance of memory in real time. Its circulation, as Philip Auslander (1999) would argue, converts it into an example of ‘mediatized performance’ (p. 4). Its performativity relies thus not on the original act of witnessing or being there in the moment of capture but on being there as it evolves beyond site. In this way, the escrache’s online iterations should be understood as hybrid, straddling the online and offline realms and blurring the boundaries between archive and repertoire. With this in mind, the advancement in digital technology and boom in social media usage allows us to witness and to remember—to ‘be there’—in a way comparable to Taylor’s initial categorisation of the repertoire, something that was not possible, nor even conceivable, two decades ago.
By Way of Conclusion: Blurring the Repository and Repertoire
The analysis of the escrache presented here is indicative of the way that ‘remembrance both cuts across and binds together diverse spatial, temporal, and cultural sites’ (Rothberg, 2009, p. 11), which, rather than occupying oppositional positions, play a dialectical role that points to the need for a hybrid approach to memory (Merrill, 2017). Thus, analysis of the escrache contributes to a deeper understanding of memory’s travel across different media, and the ways in which territorial and digital iterations of action are ‘entangled’, here drawing on Salter’s (2010) term for the intimate relationship between technology and performance. Approached in this way, the escrache can permit new forms of engagement with the past beyond the geographies or timeframes in which violence was committed. Rather than constitute oppositional or competitive communities, these activists can be better viewed as engaged in a common or shared project by engaging with memory of the past to construct an alternative future. This permits a conceptual reframing of the archive and repertoire. As such, we can move beyond Taylor

’s (2003) identification of the escrache as embodied transmission and ‘of the moment’ as a challenge to authority to consider the complexity of the escrache practice across different sites, bodies and media, which mark the existence of a more performative archive dependent on a widening network of activism to be sustained. Most significantly, the digital rearticulation of second-generation memory activism leads to the identification and participation of new, often dispersed publics, forming a new sense of collective consciousness or ‘we’ in the face of political or judicial power and pervasive and pernicious social narratives.
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Footnotes
1There has been significant interest in work on second-generation memory, particularly Marianne Hirsch’s work on postmemory, in Argentina and the wider Southern Cone (cf. Lazzara, 2009; Levey, 2014; Nouzeilles, 2005; Ros, 2012). In 2013 a special issue entitled ‘Revisiting Postmemory: The Intergenerational Transmission of Trauma in Post-Dictatorship Latin American Culture’ of the Journal of Romance Studies, 13(3) was published. However, whilst a number of scholars are embarking on pioneering work on digital memory and activism (cf. Silvana Mandolessi’s European Research Council funded project ‘We are all Ayotzinapa: the role of Digital Media in the Shaping of Transnational Memories on Disappearance’), research on second-generation activists’ interrogation and collapse of analogue and digital boundaries vis-à-vis the Argentine dictatorship is scant.

 

2Unless otherwise stated, all translations are the author’s.

 

3An estimated 500 babies were born in captivity and kidnapped, and their true origins concealed. This precipitated the formation of the Abuelas de Plaza de Mayo’s in the search for their missing grandchildren. More than 120 of these babies—now adults—have been located.

 

4http://​www.​hijos-capital.​org.​ar/​index.​php?​option=​com_​content&​view=​article&​id=​20&​Itemid=​326. In June 2008, in interviews with H.I.J.O.S. Capital, one member explained that she had no relatives affected by repression, but she believed H.I.J.O.S.

′ cause to be a worthwhile one.

 

5The Full Stop and Due Obedience laws were repealed by Congress in 1998 and finally annulled by Congress in August 2003. In June 2005, the Supreme Court, which had the final say, upheld the nullification and declared the amnesties unconstitutional.

 

6Interview with ‘Francisco’ of H.I.J.O.S. Capital, quoted in Lessa and Levey (2015). Name changed.

 

7See https://​www.​youtube.​com/​watch?​v=​yH1v-qmXpcA&​t=​1s

 

8Email interview with member of H.I.J.O.S. Capital, July 2018. Name changed.

 

9Reading has coined the term ‘memobile’ to encapsulate the role of mobile technologies in memory construction, arguing that it can be considered an emergent form of digital memory (Reading, 2009, p. 86).
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Introduction
The archival labour of grassroots activists and professional

 archivists has been curiously under-theorised in emerging discussions of social movement memories. Attention has been paid to the remediation of contentious pasts in official and activist memory through rituals, anniversaries and commemorative political cultures (Armstrong & Crage, 2006; Eyerman, 2016; Romano & Raiford, 2006). Memory and movement researchers have attended to the return of activist memory within contemporary scenes of protest, spanning feminist, democratic and economic justice struggles (Hajek, 2013; Reading & Katriel, 2015; Zamponi, 2018). The mnemonic symbols, slogans and icons that circulate in attachment to cultural memories of protest, and in support of cultural memories for protest, are gaining critical attention (Chidgey, 2018a; Price & Sanz Sabido, 2015; Rigney, 2018).
Yet the politics of the digitally connective archive, connective between grassroots, institutional and proprietary memory sites, remains largely under-articulated.1 This concern is pressing as archival practices contribute to the sustained afterlives of fleeting acts of protest in the public sphere, constituting ‘the tools or building-blocks upon which memory is constructed, framed, verified and ultimately accepted’ (Flinn, Stevens, & Shepherd, 2009, p. 76). The professional archive sector also finds itself challenged by the daunting task of capturing documentary traces of contemporary protest, which slip between online and offline spaces. Finally, new archival imaginaries are emerging around the idea of the ‘living archive’, which must be attended to. Articulated in connection to the archives of the Arab Spring, Occupy Wall Street, the Hong Kong Umbrella Movement, Black Lives Matter and the international Women’s March, as we will see, the ‘living archive’ is simultaneously a discourse, a practice and an ideal. There is an irresistible paradox at play in these invocations, not least in relation to how the concept of the living archive challenges entrenched notions of the archive as a closed, retrospective, ‘dead’ repository of historical knowledge.
To help orientate the activist memory researcher and practitioner within this new terrain, this chapter proposes archival assemblages
 as an analytical framework capable of understanding uneven repertoires of archival labour and temporal imaginaries within digital conditions. This analytical framework attends to the moments of spillover, blockages and tensions of ‘archivable protest’, simultaneously captured by digital devices and strategically curated in offline and online spaces. To underscore how we should attend to the digital, but resist a fetishisation of its perceived singularity, this chapter draws on three illustrative cases to explore questions of archival labour and temporalities across digital and legacy sites. Social movements are invoked here that have been marked by the ‘fast, viral diffusion of images and ideas’ (Castells

, 2012, p. 2) across networked media, yet which belong to different cycles of mobilisation and contention, and with vastly different political aims and contexts. The first two cases detail the institutional and grassroots archives that followed the Arab Uprising in 2011 in Egypt and the Occupy movement that originated in the United States and exploded transnationally in the same protest wave. The archival assemblages that evolved from these movements and the ambivalent, and at times antagonistic, relationship their (counter-)archive building held within state and wider activist formations will be mapped. With a sustained empirical focus, these cases are then counter-posed with the anti-Trump protest archives of the Women’s March 2017 and beyond, which had a future-orientated focus. This chapter interrogates diverse appeals to a ‘living archive’ manifested across activist and institutional boundaries, to make transparent the acts of labour required to make such an imaginary, and praxis, possible. Through analysing these three divergent living archives as archival assemblages, I demonstrate how researchers must move beyond the ‘single medium fallacy’ of social movement communication (Treré, 2019) and apply these insights to how social movement memories are made: beyond any one epistemologically or ontologically privileged site of authorisation. This approach helps to determine how ‘living archives’ operate as nodal and cluster points within hybrid digital media and memoryscapes, and how these assemblages gather as a composite archival practice, discourse and political imaginary. But first, to understand common appeals to ‘living archives’, the central tenets of cultural and mediated memory must be introduced.
Living and Cultural Memory
As Aleida Assmann notes in the opening pages of her grand opus, Cultural Memory and Western Civilization, ‘Living memory gives way to cultural memory that is underpinned by media—by material carriers such as memorials, monuments, museums, and archives’ (2011, p. 6). Cultural memory refers to the evolving amalgamation of images, texts, practices and feelings that are socially composed and transmitted across medial and material terrains. This concept names the afterlives and extensions of personal and collective recall of events, figures and histories, as the cultural remembrance of these episodes take on collective and public trajectories.
Living and cultural memory practices are entangled. Any appeal to personal, autobiographical memory—of a protestor, or a bystander, or a member of a police force sent to manage a body of protestors—is not epistemologically ‘pure’ on account of being a lived, embodied memory, to be distinguished, a priori, from cultural and mediated memories that travel beyond human testimony. Even in the personal experience of a protest event, individuals are shaped by the wider social and medial frameworks through which they make sense of the world: this includes previous protest memories, cognitive schemata for understanding protest meanings and the technologies through which protest events are encountered and recorded. ‘Living memory’, to recall Assmann’s evocative phrase, is also mediated memory.
Subsequently, ‘living archives’, with all the rhetorical rallying against the stereotype of the archive as a settled place of dust and history (Steedman, 2001), in favour of a critical vocabulary that suggests live-ness and presence, is still a site of mediation and mediated agencies. As Stuart Hall, an early commentator on the term ‘living archive’ in relation to the art archives of the black diaspora, reminds us: ‘Archives are not inert historical collections. They always stand in an active, dialogic, relation to the questions which the present puts to the past’ (2001, p. 92). What Hall (2001, p. 92) refers to as ‘lines of force’ can be reconsidered through the ‘lines of flight’ associated with assemblage thinking, where an assemblage is an analytical approach that seeks to identify principles of connection linking disparate social phenomena together. Within an assemblage approach, memory practices are composed through the interplay of discursive, material, technical and social elements, in both stratified and unruly ways (Chidgey, 2018a, 2018b; Deleuze & Guattari, 2004; Reading, 2011, 2016).
What Can an Assemblage Memory Approach Do?
The concept of the assemblage, first elaborated in the political philosophy of Deleuze and Guattari (2004), offers a critical vocabulary and methodology for understanding how diverse social phenomena are contingently composed across time and space. Assemblages name constellations that have achieved some consistency and coherency, but that are always, necessarily, pulled in new directions, and threatened by internal and external factors. To identify an assemblage (such as the ‘living archive’) is to identify a ‘regime of signs’ and a ‘regime of bodies’, acting ‘on semiotic flows, material flows, and social flows simultaneously’, as Deleuze and Guattari put it (2004, p. 25). The ‘living archive’, made in contact with activist discourses and domains, constitutes an emerging archival assemblage of heterogeneous agents, techniques and desires.
An assemblage approach to understanding ‘living archives’, as I develop the concept here, is concerned with three main analytical trajectories. The first identifies who the archival agents are in any particular constellation, including grassroots activists, professional archivists, academics and other experts and stakeholders, as well as technical actors; and establishes the patterns, scope and frequencies of their encounters and collaborations. The second determines the kinds of archive

s that are being constructed and imagined; how ‘living archives’ are conceptualised in particular geopolitical contexts, and through which tools and intentions. The third considers how archival materials move into, and outside of, traditional sites of archival labour and authorisation, with traditional archives often imagined as a place of ‘historical rest’, waiting for the re-activation of the scholar, curator or cultural worker.
To understand how ‘living archives’ are articulated and distributed across activist, archivist and academic terrains, I deployed multimodal methods in this study. This included following references to ‘living archives’ through digitally archived news sites, hashtags, intertextual references and social media sites. I established how ‘living archive’ assemblages were constructed and invested in by different memory stakeholders through inductive, close readings of activist and mainstream media publications circulated online and through legacy media. This text-based approach was supplemented with background interviews, observations and expert discussion events curated with activists, curators and archivists as part of the Afterlives of Protest research network, funded by the UK Arts and Humanities Research Council, and contextualised through my wider research project on rapid response collecting for the Women’s March, which seeks to understand the challenges the archive sector face when collecting contemporary protest. In what follows, archival assemblages associated with the Arab Spring, Occupy and the Women’s March are mapped, analysed and positioned in dialogue with one another to understand their archival labour and temporalities. As I demonstrate, these illustrative ‘living archives’ enact various practices, sites and motivations, which speak to the wider aims and politics of the movements from which they are drawn.
The 858 Archive of Resistance
Less than a week after the fall of President Hosni Mubarak’s regime, following the eighteen-day Egyptian uprising in early 2011, Egypt’s National Archives approached one of the country’s leading historians, Khlad Fahmy, to lead the Committee to Document the 25th January Revolution. Composed of historians, political scientists, anthropologists and technology experts, this committee’s objective was to draw together official records and Facebook updates, insurrectionary pamphlets and multimedia footage, to preserve these documents for future generations; a goal which, ultimately, was abandoned in late 2012 due to the restrictions of archiving revolutionary actions within a state framework (Radjy, 2018; Shenker, 2011). As Fahmy disclosed to the British newspaper The Guardian, ‘Documenting the revolution sounded like an easy thing, but what is the revolution? When did it start? When did it end? What constitutes participation in the revolution—is it only those who went down to Tahrir, or is it also the doctors who worked extra-long hours in their hospitals to treat the wounded? What about a police officer who fought the protesters—is he a part of the revolution or not?’ (Shenker, 2011, para. 7).
Notwithstanding the acute difficulty of defining the start and end times of revolutionary activity, along with the event time and key players of protest memory, an archive by necessity involves multiple temporal orders: the then, the now and the future. As Jacques Derrida intimates, ‘The archive has always been a pledge, and like every pledge … a token of the future’ (1995, p. 18). However, a pledge to the future was explicitly refused by (counter-)memory initiatives emerging from the Arab Spring. An activist-led archive of the Egyptian uprising survived and was curated by the radical media and youth collective Mosireen, who began collecting footage from citizens at a media tent in the centre of the Tahrir sit-in during the 2011 revolution (Antoun, 2012). Mosireen’s intention was to use witness videos created by citizens on their camera phones as testimony against the crimes of Mubarak’s regime, in order to provide an ‘evidential trace of atrocity’ (Smit, Heinrich, & Broersma, 2017a, p. 292). This initial aim was judicial, not archival. When this motivation came to pass—the Egyptian courts cleared Mubarak and his top aides of any responsibility for the shooting of demonstrators in the revolution’s first days—the collective sought to curate a living archive of materials to support further protest in and beyond Egypt and to guard against state erasure of the uprising.
The 858 Archive of Resistance—so named due to the number of hours of film footage of the uprising made accessible online for viewing and reuse—was launched in 2018, just before the seventh anniversary of the Egyptian Revolution (https://​858.​ma). The archive is hosted on Pandora, an open-source tool for media archives. The seven-year delay speaks to the difficulties of curating politically sensitive testimonies and media objects, as well as to the necessity for these counter-archives to exist. At the time of writing, Egypt’s government had removed all references to the 2011 and 2013 unrests from school textbooks (Radjy, 2018).
In the early days of the project, members of the Mosireen collective rejected the idea of ‘the archive’ and its conceptual suggestion of chronicling a revolution already placed in the past. Members also rejected the idea—gaining in ascendance in memory studies—of curating memories and materials prospectively, not solely to look to the past, but for a reparative future. As Keren Tenenboim-Weinblatt suggests, prospective memory refers ‘to collective remembrance of what still needs to be done, based on past commitments and promises’ (2013, p. 92). Instead, the collective conceptualised the 858 Archive as serving the needs of the present with ‘living material’, the question of the archive being, ‘how to use and deploy it, to give it a continuous life’ (Antoun, 2012, para. 2). While it may seem strange to imagine either protest or the archive as disarticulated from the past and the future, we should recognise ‘temporality as a structure of telling’ (Ernst, 2013, p. 144), as a libidinal investment that directs and orientates what work needs to be done, and how. For the Mosireen collective to prioritise a view of the ‘actionable present’ is very much in keeping with social movement temporalities, positioned in an ‘emerging, alternative time, made of a hybrid between the now and the long now’ (Castells

, 2012, p. 223, emphasis added).
The 858 Archive features original, timestamped and indexed footage issued under a Creative Commons licence to encourage reuse. As one of the anonymous collective members stated in an interview published in the independent Egyptian news outlet Mada, ‘For me, having the archive online actually makes these images and the memory of what happened active, as opposed to passive. I don’t know how it will be used […] but I think there is a lot to learn from it. There is room for more complexity. Unlike a museum, for instance, this is much easier to access’ (Masr, 2018, para. 43).
The Occupy Wall Street Archives
This statement opens up an important set of questions in relation to what living archives may look like, how they can operate and who, or what, are their key technologies and agents. As a model, the concept of a ‘living archive’ has gained in currency within archival and library professions across Europe, North America and further afield. A concern with mutable temporalities (past, present, future) and the strengthening of participatory imaginations are central to these endeavours—ultimately, the archive is seen as a site of civic information and civic process.
The librarian scholar Tamara Rhodes (2013) usefully outlines four features of the living archive model from a practitioner perspective. These include the repository’s capacity and encouragement for the collection to change and shift as new artefacts are added; the ability to capture real-time events as they occur in (counter-)public spheres; the commitment to make transparent the processes of how the archive came to be (such as ways of telling the archive’s story); and for institutions and archival agents to curate open spaces for users and potential donors to generate materials and interpretations for the collection, with a focus on live, creative and experimental methods. This conceptualisation views living archives as a political practice, ethos and methodology. Rhodes provides the example of the #searchunderoccupy exhibition and subsequent web archive hosted by students and staff at The New School, New York, which describes itself as ‘a participatory initiative that explores the implications and ambiguities of Occupy Wall Street as a “living archive”’ of multimedia artworks (#searchunderoccupy website).2
Like the 858 Archive, there was a tension over temporality regarding the internally curated Occupy Wall Street (OWS) archives, hosted on various servers online, stored in physical storage units and curated via the Internet Archive and Archive-It, not to mention Occupy archives institutionally collected and curated in traditional memory institutions such as the National Museum of American History, the New York Historical Society and the Museum of London.
As the communications researcher Jason Buel (2018) and others have highlighted (Kaun

, 2016; Rollason-Cass & Reed, 2015), calls to document the OWS movement arose almost conterminously with the beginning of the occupation of Manhattan’s Zuccotti Park in September 2011. A Occupy Wall Street Archives Working Group was quickly established. Through this group activists debated the nature and scope of living ‘anarchives’ (anarchist archives, see Cohen, 2018) that could enact a horizontal, participatory ethos in its very structure and operation. Their aim was to create a series of decentralised archives that could house both digital and analogue materials, that anyone could add to, and in doing so, to re-enact the open political ethos of the OWS movement in its archival structure. Notably the 858 Archive, in comparison, is not open for uploads. The Mosireen collective considers hosting bi-annual events to appraise nominations of additional footage, but they intend to maintain curatorial control of the archive to maintain its coherence (Masr, 2018).
Both movements consider archives in terms of ‘dead time’. The Occupy Wall Street Archives Working Group was deemed outside of necessary ‘operational activities’ for the encampment, with priorities being media, library and sanitation (Buel, 2018, p. 293). The working group was therefore not subject to the same funding provisions. The concern was that to archive the movement was to relegate it already to the past, with the assumption that archives are ‘dead’ repositories belonging to ‘dead’ movements. In his assessment of Occupy archives, Buel states that the idea of a living archive—based on horizontal, anarchic principles and an ethos of radical openness and participation—is best captured in the realm of the ideal. When crowdsourcing and accessioning materials in a radically open way, the policies and processes of uniformity needed in archival enterprises to hold the collection together, such as consistent and coherent meta-data, record keeping, file types, and so forth, begin to accumulate in excess. This is not to say that Occupy’s archival vision failed; instead, such endeavours should be seen as an experiment in political articulation, where the ‘archive’ is ‘a process, first and foremost’ (Buel, 2018, p. 300), not a product. An aim of the Occupy archives was for diverse activists and civic protestors to see their political activism as important to the work of direct democracy—and to self-archive and self-authorise, rather than waiting for others outside of the movement to do this for them. These sentiments were echoed in the archival assemblages surrounding the recent Women’s March On movement.
Women’s March On Archives
Within the Women’s March On movement—connected

 to the rise of global anti-Trump protests yet without the radical bent of either the Egyptian Uprising or Occupy—the archival assemblages that emerged were hybridised and participatory from the beginning. These assemblages were composed of social media accounts, legacy media documentation, activist-archivist productions and collecting strategies from traditional brick-and-mortar public history institutions. Following the inauguration of Donald Trump as the forty-fifth president of the United States, an estimated 5 million people, across 82 countries, 673 unique events and all 7 continents, assembled on a single, coordinated day to register discontent with Trump’s platform of attacking immigrants, women’s rights, disability rights and environmental justice.
The origin story of the March On movement has become a tale of hope and collectivity following a night of despair. Social media played a key role in choreographing the outpour of internationally synchronised protest events. Following Trump’s election victory on November 8, 2016, several Facebook events appeared agitating for a protest on the first day of the new administration. Teresa Shook, a white retired attorney in Hawaii, is widely credited for the initial post that sparked the movement. Shook, alarmed at the threat to women’s rights that the new administration posed, ‘posted to Pantsuit Nation, a 3.7 million-member group supporting Hilary Clinton, and had thousands of responses the following day’ (Watts, 2017, p. 192). Experienced organisers took notice and started consolidating the individual events into one. Among early critiques of white leadership, difficult, coalitional work was undertaken to ensure greater racial diversity in the state chapter and national leadership committees (Moss & Maddrell, 2017). The resulting four co-chairwomen of the national Women’s March on Washington were Tamika Mallory, a gun control advocate and board member of the Gathering for Justice; Linda Sarsour, executive director of the Arab American Association of New York; Bob Bland, CEO and founder of Manufacture New York, a fashion social enterprise; and Carmen Perez, executive director of the Gathering for Justice.
As the leadership was taking shape, Danielle Russell and Katrina Vandeven, two professional archivists, spearheaded the Women’s March on Washington Archive Project (WMOWAP) via Facebook (www.​facebook.​com/​wmwarchivesproje​ct). The women had met online via the listserv for the Society of American Archivists’ Women Archivists Section and ‘recognized the importance of preserving’ the Women’s March, ‘especially given the centuries long archival silence in respect to women’s interaction with the state, which has in turn de-legitimized their history as political actors’ (WMOWAP Facebook page). As an example of the increasing collapse between ‘event’ and ‘archive’ within digital memoryscapes, the WMOWAP was orchestrated before the Women’s March on Washington took place. Recognising the historical importance of the event, the group reasoned that with ‘time to plan and strategize, we will be able to document this demonstration unlike other more ephemeral events in recent protest history’ (WMOWAP Facebook page). Their objective was to collect digitised and born-digital materials, archiving on the fly using platforms such as Facebook and GoogleDocs to coordinate organisers, volunteers and participants. As a result, hundreds of oral histories and documentary photographs were crowdsourced with a unique immediacy: there was no ten-year or twenty-year or fifty-year delay in widespread archivisation, as is often the case with protest archives. The WMOWAP created an anticipatory archive, the archival labour sped up and remediated by social media’s logic of ‘immediation’—referring to the temporal regime of mediated immediacy (Kaun

, 2016). The eventual repositories were both digital and physical, with university and local archive Women’s March projects quickly springing up across the US and beyond to manage these emerging collections.
Among the essays and personal reflections compiled in Together We Rise (2018), a commemorative print volume of oral histories, photographs and essays published on the one-year anniversary of the Women’s March on Washington, a living archive is evoked in association to the discussion and planning that took place publicly over Instagram, Facebook Live and Twitter in the run-up to the protest march. As the activist Jamia Wilson explains in her essay: ‘The living archive expanded day and night, building excitement, creating intrigue, and teaching us that something as simple as showing up is as beautifully messy as any other human endeavour—especially in the decentralized, fluid model the march organizers chose to follow’ (Wilson, 2018, p. 15). The living archive here invokes the ‘messy’ process of grassroots organisation and the simultaneous public debate and constellations of emotions that unfold around high-profile protest events online. Here, social media platforms are considered de facto archival machines capable of capturing the social and organisational life of protest in real time.
For contemporary activists seeking to preserve their stories and actions autonomously from traditional memory institutions, an ambivalent opportunity presents itself in the form of such accessible archiving machines. Social media platforms offer uneven affordances for digital memory creation, curation and circulation with reduced barriers to access and use (Smit et al., 2017a). Crucially, however, these appropriated memory platforms imply risk, housed within corporate-owned media sites, such as Facebook, YouTube and Twitter, that have no obligation to safeguard emerging protest archives. Within these platforms, the long-term viability and preservation of posted materials have no archival certainty (Smit, Heinrich, & Broersma, 2017b; Terranova & Donovan, 2013). For activists such as the Mosireen collective and their 858 Archive, a direct form of media activism is to pursue open-source alternatives to proprietary sites, and to explore Creative Commons as ‘cooperative forms of resistance’ (Collins, 2018, p. 351). There is scope here to think about copyright issues and technological platforms not just as media activism, but also as a form of memory activism, whereby activists are negotiating existing platforms and information rights not just as a way to create and preserve autonomous sites of communication, but also to innovate and produce alternative sites of memory-making practices based on creative reuse (see Chidgey, 2018a, 2018b).
Memory materials are also mediated and mediatised through the temporal logic of immediacy on social media platforms, with a constant upload of the new that provides an excess of unstructured, rhizomatic information, despite the curatorial role of hashtags, user-generated meta-data and other computational techniques. Through an archival assemblage lens, these affordances and risks can be brought into view. Of equal importance is to understand how protest archives have been composed, mediated, promoted and placed within wider discursive constellations. Through this lens, the complementary roles of social media platforms, protestors’ memory work, archivists and journalists as connective assemblers can be understood, as they create distributive agencies through the assemblage’s working, and initiate acts of territorialisation and reterritorialisation, in and out of physical and digital memory institutions.
Archival Agents: Social Media, Protestors, Archivists, Journalists as Connective Assemblers
An extended analysis of the Women’s March archival assemblage demonstrates that archival assemblages are constituted by more than just the archiving initiatives of activists or memory institutions such as libraries, archives and museums—they involve the public spread and authorisation of these archival impulses across unanticipated territories. This is illustrated through the archival assemblage that erupted around the inaugural January 21 Women’s March in 2017, introduced above. While the global scope of the satellite marches and the surprising scale of the original march ensured mainstream media coverage (organisers of the Women’s March on Washington were expecting 200,000 attendees; an estimated 800,000–1,200,000 protestors mobilised), what was unprecedented was the positive attention archiving initiatives received almost immediately in the press. A host of heritage institutions quickly made public announcements that they were collecting materials from local, national and international manifestations of the Women’s March. This drew the attention of big media as well as personal social media accounts. As an assemblage formation, voices and actions traversed the realms of social media, protest, archives and academia and were articulated together.
To illustrate this speed and spread, this section follows the archival assemblage as it unfolded before, during and one day after the coordinated Women’s March, paying particular attention to Twitter as a specific memory platform. As digital media and memory researchers have argued, the micro-blogging platform Twitter is a social media platform with ‘mnemonic capacities that are frequently used by social movements within their self-mediation strategies’ (Merrill & Lindgren, 2018, p. 11). This includes instantaneous communication, multimedia uploads and user-generated hashtags. Memory platforms such as Twitter and YouTube are furthermore sites of mobile and motile data. These platforms facilitate the potential ‘endless remixability of resources, objects and representations of the past’, and enable the confluence of private and public, historical and experiential, and popular and official memory (Smit et al., 2017a, pp. 292–293).
The metaphor of a ‘new memory ecology’ (Brown & Hoskins, 2010), another increasingly common trope in recent movement and memory literature, should be seen as a companion concept to the assemblage. An ecological


 approach to mediated and cultural memory ‘entails examining the interplay between the different media technologies, practices and actors that are involved in assembling, remixing, and curating (visual) content’ (Smit et al., 2017a, p. 293). Ecologies are embedded into ‘complex assemblages of people, machines and procedures’ (Gillespie, 2014, p. 26); assemblages are composed within particular, historically and socially situated ecologies of media practices.
Media ecologies and mnemonic assemblages were mapped through following particular posts, articles and discourses that surrounded the Women’s March. The day before the inaugural Women’s March in 2017, Newberry Library, a privately funded research library in Chicago, posted to Twitter, ‘Marching this weekend? We’re collecting #ephemera as part of a living archive of modern protest! DM [direct message] us for details. #womensmarch’. This tweet had all the hallmarks and capacities of its social media modality, including the use of hashtags as a form of (mnemonic) self-mediation and organisation (#womensmarch was one of the viral hashtags of 2017; Kitch, 2018). The tweet included an invitation for interested parties to connect with the archive directly through their social media accounts.
As the Library made explicit in a press release posted on their website, they were crowdsourcing ephemera from the Women’s March in Chicago to build ‘an archive of modern protest’ to preserve ‘the raw material from what is certainly going to be an evolving landscape of social action’ (Newberry Library, 2017, para. 5). This rapid response collection strategy spanned physical objects and digital photographs, and was built on a crowdsource technique earlier trialled through collecting materials from the Black Lives Matter movement. Within this endeavour, social media operated as an aggregator and amplifier, rather than as an archive itself. Notably, the archival qualities of social media platforms, and the voices and materials they capture, have yet to be fully collected by public archives and libraries. These institutions largely depend on traditional processes of donation, in part due to copyright protocols.
The key point here is that the Library’s tweet for donations to their ‘Living Archive’ entered into a wider mnemonic assemblage. While the tweet itself received relatively modest engagements (163 retweets, 188 likes at the time of writing), the post was picked up by international news coverage of the march—including The Cut, Elle, Huffington Post, Teen Vogue and Time Out—and circulated to new publics. The tweet quickly entered into ‘the new memory ecology’ (Brown & Hoskins, 2010) where social media posts operate as sources of expertise, captured within online news media as voices of authority. An article in The Cut, a digital subsidiary of New York Magazine, published the day after the marches, mobilised the headline ‘Museums across the world are collecting women’s march signs’ (Ryan, 2017). The article reveals that museum institutions, primarily from the US, Canada and the UK (the latter hosting the second largest Women’s March outside of the US), had announced via Twitter and Facebook they were collecting signs, artefacts, protest ephemera and pussy hats from this historic event, deemed as the largest single-day protest in US history. To bring this back to assemblage theory, the social field is considered as a site of territorialisation and reterritorialisation/deterritorialisation (Deleuze & Guattari, 2004, p. 97). This can be understood as a restless constellation of relations that consolidate traditional, symbolic and material sites of memory, and which simultaneously introduce other competing or dissenting sites. Reterritorialisation happened to the ‘living archive’ of social media posts and call outs, by re-assembling these communications through the mainstream press. This process was as far away from traditional ways of both reporting on protest (detached) and collecting archive materials (through personal approach to specific custodians, or the circulation of detailed guidelines on collecting policies) as can be imagined.
The Cut article, which promoted Women’s March archiving projects and cited the Newberry Library tweet about creating a living archive, was, in turn, picked up and distributed across mainstream and personal media channels. The Huffington Post responded on January 23, 2017, with a state by state as well as international overview of museums and libraries collecting from the Women’s March. In such articles, public archiving initiatives are actively promoted, not just reported, with journalists playing an important role in disseminating and raising awareness of the unfolding archival assemblage. In a collective ‘effort to remember the historic marches’ (Brooks, 2017, para. 4) journalists became key memory agents. The Huffington Post piece operated as ‘an archive of the archives’, attuned to the micro-temporalities of the archival assemblage as it unfolded across the web, where micro-temporal approaches ‘refer to archives in motion’ (Ernst, 2013, p. 17). The article was made live, with an appeal for readers and institutions to pass on knowledge of wider collecting initiatives to create an ongoing, updated account, each addition timestamped through comments and statements of updates. On the behalf of traditional museum institutions such as archives and museums, official channels of collection were being reterritorialised to the unknown, ‘becoming’ mnemonic policies and procedures of crowdsourcing, which is an elastic technique that refers to sharing the responsibilities of acquisition, interpretation, display and innovation of memory materials with citizens.
Through the Women’s March assemblage, protest materials and testimonies quickly entered traditional archives; they were also quickly announced as moving out from them too. Along with announcements of collecting efforts, some museums named exhibitions the materials would contribute to. This included a community co-curated exhibition Women Making an Exhibition of Themselves at the Women’s Library in Glasgow (Kendall Adams, 2017). The People’s History Museum in Manchester, England, a museum dedicated to radical legacies, mobilised their Women’s March materials for a commemorative exhibition to mark the centenary of the 1918 Representation of the People Act, an act of legislation which gave the first women in the UK the right to vote. In this exhibition model, curated on the principle of a feminist zine with polyvocal expressions, local activist groups such as Sisters Uncut were invited to co-curate Represent! Voices 100 years on. This saw the Women’s March materials sit alongside materials for the turn-of-the-twentieth-century votes for women campaign (Antrobus, 2018). This curatorial approach created new historical articulations and assemblages of activist remembrance.
Since the first protest march in 2017, memory institutions continue to collect from the March On movement, with the New York Historical Society seeking to prioritise signs that reflect changes in political discourse, such as #MeToo and #TimesUp (Cascone, 2018). These living archives are responsive, anticipatory, selective and creative, seeking greater collaborations and intersections with activist communities and civic memory agents. These living archive projects develop collecting and donating criteria on the fly, as my 2017 visit and interviews with collections staff at the People’s History Museum in Manchester, UK, corroborated. As I was generously taken through the archive stores on a tour, a box of rejected signs met me: they had been evaluated for quality and conservation at an internal meeting, and not all signs were to be catalogued and added to the collection. Some were destined for educational outreach activities, some were to be returned to donators, others were earmarked for disposal.
At that point in the archival assemblage (and still, to my knowledge, at the time of writing), there were no networked databases of other libraries, archives or collections who may have wanted to take on the surplus materials. This provided another indication of how rapid response collecting is done on the fly, often through the volunteer labour of professional archivists attending marches on their own time and collecting materials through their personal initiatives. The ‘living archives’ introduced here are still subject to institutional norms and practices: their vitalities have material limits, and their collection and maintenance are still part of evolving professional heritage and activist practices.
What Makes a Living Archive Live?
As I have discussed, social media platforms

 are living archives of constantly updated personal information, emotions and social content. The living archives of social media platforms and the web more widely are biopolitical, technical and uneven in their memory affordances, holding a mnemonic potential to resurface particular narratives, images, momentums, and underpinned by both human and algorithmic forces. Within archival and library scholarship, the living archive is a curatorial model of information management and dissemination that normatively strives to increase civic memory-making practices. And for autonomous activists, the living archive performs as a symbolic and political ethos as well as material repository, where the ‘decay time’ (Hoskins, 2013) of the traditional archive is challenged. Through such projects, political materials are collected not for posterity, but to be further mobilised within the activist struggle of the ‘extended now’.
The living archive assemblage challenges traditional temporalities of the archive. Within activist networks, these sites of collection, display and interpretation are actively curated to embolden activists in the present (858 Archive, Occupy), alongside initiatives focused on building the historic record for the future (Women’s March). The constitution of such archives often seeks to enact horizontal, democratic forms of collection, although still within limits. As demonstrated with the 858 Archive of the Egyptian uprising, witnessing videos were curated to allow users to freely access and remix the footage. Here the collective remained the central custodians of the archival site, and decided not to allow other participants to continue to contribute to the assembled footage. The Occupy movement and its supporters used a full suite of archival technologies and sites, both independent and institutional. Within this movement, like the Arab Spring, there was a central tension as to the relative importance of archiving a movement as it unfolds. For some Occupy activists, to archive protest is to kill off the vitality of a movement, and archival documents pale in significance to media materials to educate and empower. The Women’s March was a decentralised-centralised project, using crowdsourcing and volunteer labour, initiated by professional archivists, but ultimately housed in university and conventional archival deposits. Woven through the archival assemblage of the Women’s March were omniscient, new archiving machines—the living archives mechanically generated through social media platforms, capturing the traces of everyday movement work done through online, corporate software for convenience and expediency. Throughout these cases there is evidence of collaborations, innovations and appropriations of the tools and skills to hand, both commercial and independent.
By unpicking multiple invocations to ‘living archives’ within disparate social movements and heritage sectors, I have attempted, in alignment with Foucault’s provocation, to ‘[u]se political practice as an intensifier of thought’ (1984, p. xiv). This has crystallised into a twofold exploration. First, to understand multi-sited articulations of the living archive as they gain a commonplace status within social movement, heritage and academic discourse. Even if there is no one temporality of the living archive, there are common evocations to presence, immediacy, participation and ‘unknown becomings’ through unanticipated, but hopeful, creative reuse. Second, this chapter has developed an emerging theory of archival assemblages to better understand how these constellations are composed through a digitally mediated memoryscape. This theory asks interested movement and memory researchers to move beyond single sites of analysis (media, movement or nation-state), to understand how new activist and official archival configurations are emerging, unevenly, across multiple media and memory sites of articulation and preservation. This approach further unsettles entrenched assumptions that paid archivists are neutral or unpolitical beings (Findlay, 2016) who operate in a suspended professional vacuum, divorced from the workings of wider activist and medial networks, or political desires.
In Conclusion: Between Archival Suspicions and Collaborations
In light of the upsurge in protest and its rapid archivisation in recent years, there is arguably a pressing need to revisit long-held assumptions that activists and change-makers ‘remain suspicious of the mainstream archival profession’ by default (Eichhorn, 2013; Flinn et al., 2009, p. 71). This is not to lose sight of the important recognition that archives are sites of considerable knowledge and power. Movements of marginalised and racialised subjects who experience disproportionate levels of state violence and surveillance, such as the Black Lives Matter movement, are rightly resistant to institutional capture by external archives (Drake, 2016; Ng, 2015). A powerful example of the instrumentalisation of activist archives by repressive state forces can be witnessed in the Egyptian government’s use of the Mosireen collective’s YouTube videos, made on mobile phones during the Egyptian uprising, to prosecute protestors (Radjy, 2018). This is a devastating example of an activist-curated archive being re-appropriated by the state apparatus to further discipline and intimidate protestors.
However, new archival assemblages are emerging and circulating in the digital age, resulting from collaborations between professional archivists, non-expert archivists, artists, arts administrators, academics and protestors. The Umbrella Movement Visual Archives & Research Collective (UMVARC) in Hong Kong, referring to the pro-democracy protest that began in 2014, serves as a powerful example of a hybrid activist archival assemblage. This group brought together stakeholders from activist, academic, archival and art worlds to document, protect and contextualise the creative practices of the Umbrella Movement. Part of the remit of the UMVARC was to create rescue plans to save ephemeral works of protest street art from being damaged or confiscated by police forces during cleaning operations. As an interview with a collective member from UMVARC in the journal Art Radar attests, ‘we take up an independent and professional role of preserving and researching the visual culture of social movements’, striving to establish a ‘civil-led, bottom-up archive and research collective in accordance with ethics and guidelines of […] counterparts in other countries’ (Chan, 2014, para. 11).
Such examples serve as important reminders that the rush to think about ‘archives’ as only referring to social media archives enacts a technological determinism that can characterise social movement literature more widely. This chapter has argued for an ‘archival assemblage approach’ to contemporary protest, both to see the specificity of online and traditional archives and to see their traversals, frictions, amplifications and hybridisations.
Activist archives, when independently produced, share commonalities with the practices of wider community archives, characterised by their desire to maintain some distance from archival and heritage institutions, in order to maintain a level of control over their stories and collections (Flinn et al., 2009; Moore & Pell, 2010). In line with community archives and the expanding sense of social responsibility within the heritage sector, we are currently seeing a shift in curatorial position: from a custodial approach from memory institutions to a facilitator approach (Stevens, Flinn, & Shepherd, 2010). Institutions are serving as facilitators to community and activist groups who are collecting and preserving their own memory and heritage materials, rather than demanding to be the custodians.
There is also an emergent need to view activist archival initiatives as the site of enterprise activity. This perspective attends to the circuits of cooperation embedded within the current media ecology


, in which activist publics create their collective world-making within a mode of social reproduction dominated by ‘affective and cognitive labor, and digital and communicative technologies’ (Hardt & Negri, 2017, p. 143). Enterprise may seem a strange terminology for both activist and archivist practitioners, but as digital media develops and is used by activist constituencies to document, publicise and amplify their social movement claims—as well as a growing host of digital affects, connections and engagements by the interested citizen who may not self-identify as an activist—new tools, techniques and relationships to copyright and the cultural commons are needed.
We see this in the field with the Documenting the Now project (www.​docnow.​io), a research collaboration between US universities, activists and community leaders. This project seeks not only to generate new tools for social media capture and an archive of the 2014 Ferguson protests and the larger #BlackLivesMatter movement, but also to establish ethical guidelines for archivists, activists and researchers. To think through the ethics and praxis of new memory studies made in concert with dissent and activism, especially in the contemporary moment, is a significant challenge for the ethical activist memory researcher to meet in all stages of their scholarship—from methodology, to citational practices, to dissemination and community-focused impact and enterprise activities. There is much to be gained by thinking sensitively, reflexively and in coalition in relation to how social movement memory research can develop beyond a single movement, or a single nation-state, or a single-medium focus, and how research processes and outcomes can potentially contribute to the progressive work of practitioners and activists. There are considerable resources many researchers have access to, and it is imperative that the emerging field of what could be called activist memory studies thinks carefully and creatively about how research practice can intersect with social activism. Such collaborations can form an important part of wider archival and activist assemblages as they come to circulate, intensify and have vital effects in the social world.
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Footnotes
1A considerable body of scholarship documents the left’s ‘counter culture of remembrance’ (see Cohen, 2018), including how social movement actors engage with questions of history, legacy and heritage. It is also more or less widely recognised that social movement organisations are frequently committed to creating their own ‘autonomous archives’ (Moore & Pell, 2010), which perform as sites of identity concretion, knowledge transmission, and as an evidence base to challenge dominant narratives of power.

 

2As with any digital content, ‘living archives’ that are digital-born or migrated online are susceptible to removal or expiration; websites fall out of subscription, website managers leave projects and institutions refresh their web architecture. The internet is full of broken links and dead pages. This occurred with the #searchunderoccupy website—online at the start of this research project, no longer digitally available when it came to finalising the publication. The lesson here is not to be seduced by the terminology of ‘living archives’; these sites are as vulnerable as all digital content. A digital memory researcher can safeguard against such disappearing research materials by consulting the WayBack Machine of the Internet Archive, and creating screenshots and text files of online content in order to ‘back up’ their research materials and archives.
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Introduction
From 2011 onwards the Russian public space was rejuvenated



 by a new, yet loosely organised social movement, which mainly developed through online activities to protest the amnesia surrounding governmental corruption of the recent past. This corruption has led to the construction of a new autocracy in post-Soviet Russia and may result in more undemocratic lawmaking in the future. The cycle of protests leading up to the 2012 presidential elections sought to ensure ‘fair elections’ that might permit Russian citizens the chance to change the country’s leadership and therefore political direction. Thereafter, through the emergence of a new protest leader, lawyer and blogger, Alexei Navalny, and the growing prominence of his non-profit Anti-Corruption Foundation (Фонд борьбы с коррупцией—ACF), the protesters’ demands became more tough. Founded by Navalny in 2011, the ACF originally positioned itself as the only Russian non-governmental organisation to investigate, expose and fight corruption among the country’s high-ranking officials and authorities. However, the purpose of the ACF and therefore the intentions of its leader soon took on broader dimensions, as its executive director Vladimir Ashurkov described in a 2012 interview:The general strategy of the Foundation is to put pressure on the existing regime, which, in our opinion, is arranged in the wrong way. […] There are two directions: creating separate pressure points, stresses so that the power elite feel the need for reforms and creating a worthy alternative to the existing political system. (cited in Badanin & Osipov, 2012)1

Navalny and the ACF have exerted this pressure through intersecting forms of both offline and online activism, for example, by organising rallies focused on the findings of their digital investigations into official corruption, state propaganda and threats to civil rights. These actions have been driven by the desire to ‘unite people who want to live in an honest, rich and prosperous country’2—that is to say, in a country that has overcome the crisis of autocracy, founded on opposition to the corrupt activities of the country’s post-Soviet political elites. Unjust and unpopular political decisions made by Russian officials, as well as direct cases of abuse of authority by governmental stakeholders, are described in the ACF’s investigations as the here and now of Russian politics and the result of past mistakes and complicated political issues. Through their investigations, Navalny and the ACF have sought to continuously build an archive of injustices with the implicit insistence that these injustices will be addressed at some point in the future. Over time this future had become more and more conjoined with Navalny himself, especially from late 2016 onwards, when he announced his plans to run for the presidency and participate in the 2018 elections.3
Essentially, Navalny and the ACF’s agenda, now as before, has taken the form of an oppositional struggle over memories of the recent past as a way to establish standards for what Keren Tenenboim-Weinblatt (2011) has called ‘prospective memory’. In short, Navalny and his foundation aim to strategically retell the story of Russia’s recent past as a cruel mistake in order to construct new collective memories that can serve their plans to bring about political reforms in the future. If collective memory is recognised as the construction of a shared sense of the past through which individual narratives are conceived in relation to a group discourse (Halbwachs, 1992), then the most mnemonically pertinent group discourse underpinning Navalny and the ACF’s efforts is that which is also captured by one of its most popular slogans: ‘we will not forget, we will not forgive!’ (‘не забудем, не простим!’). Navalny and the ACF have worked, almost as if investigative data journalists, to construct new collective memories in line with this discourse through both online and offline means, reflecting how today the mediation of memory is performed with digital tools, including social media platforms and internet blogs, which enable the sharing of stories and content to be produced through crowdsourced forms of citizen journalism.
Through these digital tools an increasing number of voices can be heard, expanding the sorts of information that is disseminated and consumed. In turn, with the distance decreasing between the public and those authorities who previously controlled mainstream discourses and narratives, the role of digital witnessing in both recording and provoking social change has become more significant. The same tools have allowed public criticism to become more archivable and searchable online and thus more widely accessible (van der Haak, Parks, & Castells, 2012). Bloggers thus now compete with institutional media for the role of society’s sense-makers. Some of them have mastered the increasingly affordable and available tools of digital recording and dissemination to such an extent as to turn them into new participatory modes of both activism and collective memory production, performed via personal communication channels. They have, in short, become influencers, attracting follower communities with specific identities and particular sets of ‘rights’ and ‘wrongs’, sometimes expressed in terms of what should be remembered and what should not. All of these digital communities are quite atomised (thanks to, among other things, algorithmic constraints), and their participants produce personal views on the ‘common past’ they seem to recall (Zerubavel, 2003, p. 4). They do not normally participate in the organisation of shared collective memory (because there is no collective experience anymore, there is the experience of the echo chambers), but contribute significantly to the creation of what Andrew Hoskins (2011, 2017) has referred to as broader mediatised memory ecologies. Often, the most prominent actors in the design of this new mediatised memory ecology are those influencers who combine online activities with offline public struggles whether over media representation or the right to shape social realities according to their rules and conditions.
Navalny is one such influencer and the digital content distributed by him and his ACF often serves as reminders that current events in Russia are based on mistaken social, economic and political choices made by the authorities in the recent past and calls for citizens themselves to take responsibility for correcting these errors. Navalny thus seeks to digitally curate not only memory but also activism. Of course, digital forms of protest in Russia are not restricted to Navalny and the ACF and indeed pre-date their rise to prominence (see Gambarato & Lapina-Kratasi͡uk, 2016). However, Navalny is notable for the degree to which he has invested in the use of digital tools, and specifically in the dissemination of oppositional opinions via the social media platforms valued by a hyperconnected, mostly young audience in order to attract them and call them onto the streets. While not all young people who interact with Navalny on social media attend his rallies and neither do those rallies consist only of young people, one spokesperson associated with Navalny’s election campaign office, who had observed the rallies organised in 2018, estimated that 60 per cent of participants were aged between 18 and 29, and another five per cent were minors (Kanygin, 2018).
Young Russians, behaving as ‘networked individuals’ (Rainie & Wellman, 2012), are thus actively using digital tools to participate in political discussion and debate both online and offline, according to Navalny and the ACF’s protest agenda. Many of them contribute to the activities of Navalny’s official regional headquarters which were created during his election campaign. In the space of a few years they have become active and rather independent witnesses of the injustices perpetrated by officials and authorities. Now they present their own investigations on social media platforms under the name of their respective regional headquarters. In other words, they have begun forming their own prospective memories. These often correlate with the type of memory work promulgated by Navalny and the ACF and the ‘we will not forget, we will not forgive’ discourse. But is it also possible for these young protesters to present themselves as followers of Navalny while also being competent enough to produce their own political and mnemonic agendas? Inherently they are working on detailed descriptions of future efforts needed to combat social injustice in specific regions in order to build the ‘Beautiful Russia of the Future’.4 Do the mnemonic slogans and discourses offered by Navalny work as reliable digital media messages and as the basis for his followers’ protest activities, including those of the young? And if not, then to what extent are the activities of ‘the youth of Navalny’, as the press often refer to them, actually curated by him and his ACF? This chapter explores these questions by first discussing, in more detail, how Navalny and the ACF have digitalised opposition in Russia and the digital memory work this has entailed. It then considers how in respect to both these processes they have curated youth involvement leading to forms of digital memory activism that have exceeded Navalny and the ACF’s specific agendas.
Navalny, the ACF and the Digitalisation of Opposition in Russia
Alexei Navalny presents himself as a lawyer and blogger, making him a politician of the new generation. Earlier in his career, during the early 2000s he supported the social-liberal party ‘Yabloko’. In 2002, he was elected a member of the regional council of the Moscow branch of Yabloko, and in 2003 he led the election campaign of Yabloko during the elections to the State Duma in Moscow. A year later he became the head of the apparatus of the Moscow branch of Yabloko and remained in that position until February 2007. At the same time, he was Deputy Head of the Moscow branch of the party. In 2006–07, Navalny was a member of the federal council of Yabloko. Simultaneously, in 2005, he was one of the organisers of the youth public movement ‘YES!—Democratic Alternative’. In this movement, he used to be the coordinator of the project ‘YES! For freedom of the media!’ and the project ‘Police with the people’. The latest project allowed him to conduct raids on police stations to verify the rights of detainees.
However, cooperation with the Yabloko was not very productive due to a number of Navalny’s nationalist initiatives. In the fall of 2006, the press indicated Navalny as one of the organisers of the Russian March, which was being prepared by nationalist organisations, but he categorically rejected all the comments in press. Nevertheless, Navalny participated as an observer in the meetings of the Russian March organising committee, referring this action to the need for the protection of citizens’ right to gather peacefully. On 23 June 2007, Navalny became one of the founders of the People movement, whose ideology was ‘democratic nationalism’. It was the moment when Navalny began calling himself a national democrat and provided open support to the nationalist movements (although his political ‘feelings’ were an open secret since his foundation of mentioned democratic nationalist party and his participation, on several occasions, in Moscow’s Russian March). Later, he stopped attending the march but continued to express support for such events. He believed that the end justified the means: if one wanted to change the official agenda, it was necessary to put up a unified opposition to the actions of officials, so uniting with the nationalists was acceptable.5 Due to participation in the creation of the People movement, Navalny was forced to resign from the post of Deputy Head of the Moscow Yabloko. In December 2007, at a meeting of the party’s bureau, Navalny was expelled from Yabloko ‘for causing political damage to the party, in particular, for nationalist activities’. According to press, in 2008 the People movement ceased to exist.6
So for the first years of his public political activities, Navalny managed to interact with several ideological forces. As his further political and public life shows, he subsequently sought to disguise explicit ideological statements with social projects aimed at improving the welfare of society as a whole (no matter how populist these aims were). At the same time, since the beginning of the 2010s, Navalny has actively used digital facilities and instruments to draw attention to his activities and the activities of any organisations or projects created with his involvement. These facilities (publications in social media, live broadcasts of important events, crowdfunding initiatives) took place in the case of organising any events and during the personal crisis (for instance, during his trials and administrative arrests7). Thus, in 2010 Navalny launched ‘RosPil’, an anti-corruption website dedicated to collecting data to combat abuses in public procurement, and continued to concentrate his energies on the struggle for civil rights and fighting the selective application of the law in 2011 when he founded the ACF through the use of private donations. This agenda soon became the framework for his political programme. The specifics of this agenda are revealed by the ACF’s earliest digital projects including the ‘Good machine of truth’, which dealt with information about corruption among officials and other stakeholders. In 2013, during mayoral elections in Moscow he managed to build the kind of representation in social media that, despite his losing the election, enabled him to become a well-known opposition blogger (see Gambarato & Lapina-Kratasi͡uk, 2016). A few years later the ACF continued working on digital special projects and published ‘Sochi 2014: The Comprehensive Report’8 and the lustration project ‘Black Notebook’,9 confirming its investigatory role. Navalny developed a reputation as an opposition leader, and the ACF’s investigations often led to calls for protests against the injustices they brought to light. Sometimes such calls were successful. For example, the rallies of 2017, following the release of ACF’s anti-corruption documentary film Don’t call him ‘Dimon’10 concerning Prime Minister Dmitry Medvedev, were recognised by the international press as ‘the biggest since the wave of anti-Kremlin demonstrations in 2011/2012’ and reported to have attracted 60,000 protesters across 82 different towns in Russia (Pinchuk & Shurmina, 2017; Walker & Luhn, 2017). However, in general such calls to protest rarely meet with great success. Even according to optimistic calculations, the section of Navalny’s followers who participate in demonstrations is not very broad. Illustrating this, the unauthorised ‘boycott of the vote’ march declared by the ACF in January 2018 to protest Navalny’s non-admission to the presidential elections attracted only 3500 people throughout the country, according to the Russian Ministry of Internal Affairs, or around 10,000, according to sources close to Navalny (Muhametshina, 2018; Troianovski, 2018).
Ultimately, Navalny, who as a non-system opposition politician is never allowed a voice in state-sponsored media, has instead sought to curate protest online, choosing social media as a venue for agitation, thereby taking advantage of its capacities as a ‘new social operating system’ (Rainie & Wellman, 2012). Online, Navalny and the ACF have created and continue to maintain a complex media ecosystem consisting of a blog,11 two websites, numerous different social media accounts, mobile apps for iOS and Android, and iTunes, SoundCloud and Spotify podcasts. Navalny has personal accounts on the six most popular social media platforms in Russia and in June 2019 boasted 429,000 Facebook followers, 2.09 million Twitter followers, 389,000 VKontakte subscribers, 764,000 Instagram followers, 71,000 Odnoklassniki subscribers and nearly 3 million YouTube subscribers across several channels that function as a substitute for digital television. He also uses a Telegram-bot, which functions like a newspaper, publishing all the posts by Navalny on all other social media platforms. The ACF meanwhile has a website12 and accounts on Facebook with 25,000 followers, 2 Twitter accounts with 60,000 followers in total and VKontakte with 62,000 subscribers. Navalny and his team have enjoyed particular success in terms of digital video production and their use of YouTube. According to the 2017 ACF report, the ‘Navalny’ YouTube channel published 109 videos in 2017 and received 225.6 million views (ACF, 2017). The ‘Navalny LIVE’ channel now produces seven regular programmes (plus several unregular special projects) and had 967,000 subscribers by the end of June 2019. The video content offered by AFC and Navalny is stylistically consistent with the content of other popular vloggers and YouTube personalities. Those for whom YouTube provides something they cannot find anywhere else including opinions other than official propaganda or a space that fosters a deep sense of community (Kyncl & Peycan, 2017) are often Navalny’s target audience. Indeed, soon after he and the ACF launched their YouTube channels and began increasing their social media use in general, the proportion of young people attending his rallies started to increase. And if one counts the number of clicks on the ‘like’ or ‘recommend’ buttons on his pages as a representation of online public trust (Rainie & Wellman, 2012), then as a blogger or otherwise, Navalny can be considered one of the top-rated political personalities with a digital presence in Russia.
Overall, the production and viral dissemination of online investigations distributed by the official AFC and Navalny social media channels creates a transmedia space for sharing information (see Gambarato & Lapina-Kratasi͡uk, 2016). This space also serves as a place of collaboration between Navalny and his followers as prosumers of data, who publicly demonstrate their opinions by using various procedures of searching, accessing and participating in the production of user-generated content (Carpo, 2017; Hoskins, 2017; Parker, Van Alstyne, & Choudary, 2016). Navalny and the ACF thus use these digital tools to encourage forms of self-expression and to generate a sense of empowerment. Also, because as a communication space the Russian internet is still subject to much less surveillance than any offline space, and network services create opportunities for public participation, Navalny uses this whole digital landscape to construct a loyal community that shares a certain ‘way of belonging’ (McCarthy & Wright, 2017, p. 119; Rainie & Wellman, 2012). For instance, according to some data journalists, after the release of Don’t call him ‘Dimon’ Navalny’s audience doubled (Sarkisov, 2017). All this illustrates how Navalny seeks to curate digital opposition within an online media landscape that provides much more effective space for ‘loud participation’ and even the ‘stalking’ of Russian officials than any other available (McCarthy & Wright, 2017, pp. 37–38). Navalny’s effort to digitally curate opposition and in turn mobilise protest has relied heavily on modes of digital memory work as the next section details.
Navalny and the ACF’s Digital Memory Work
Some scholars describe the Russian present as existing under the ‘shadow’ of collective Soviet trauma (see Etkind, 2009, 2013). Such descriptions seem appropriate given the lack of a more contemporaneous memory politics in the country. Nevertheless, it is difficult to relate the modern protest movement, largely inspired by Navalny and represented mostly by his young followers, to the idea of working through the trauma of the Soviet past. Since Navalny began actively building up his political capital in the run-up to his presidential bid, he has linked his public agendas directly to the protest against the current government and its decisions. Therefore, he has focused not on discussions of the Soviet trauma that might or might not have shaped modern Russian society,13 but on presenting concrete evidence of damage created by the authorities since 1991 that has led to a low quality of life for many Russians, and, in turn, on developing strategies to establish political and social justice in the future. Instead of talking about the trauma of the Soviet past, he exposes the injustices perpetrated by Russian officials in the recent pasts and fights for a future informed by their remembrance.
Judging by the ACF reports and Navalny’s subsequent accusatory narratives, his protest agenda includes common notions of justice—in demand given Russia’s situation as an underdeveloped democracy, moral condemnation of injustice and unstructured promises of future actions that will fix the political and social situation. This kind of populism was especially noticeable in Navalny’s (2017) presidential election campaign, whose slogans were ‘fighting corruption, not putting up with thievery’, ‘justice for all, not arbitrary rule for security officers’ and ‘people’s rule, not monarchy’ (Navalny, 2018b). Such slogans built on Navalny’s original insight into the political system and social relations, which exist in his speeches as a logic of polarisation and radically differential access to economic, political and symbolic power. For instance, as an opposition leader, he introduced the phrase ‘party of crooks and thieves’ which has become a meme for describing the established political elite. In his world picture, there is this ‘unjust, corrupt authority, […] the junta that has captured everything’ and there are also the ‘few percent of active people who do not accept this’ (Russia Today YouTube channel, 2014). Between these poles lies an amorphous audience, who may join in a protest as the struggle for the public voice and opinion (though they a priori have a right to vote). Navalny has described these people as the ‘battlefield between the thieves who have captured power and the normal people who want to change this’ (Russia Today YouTube channel, 2014). As he has also stated:We are fighting for people who are looking away. […] It is addressed to the majority of people who are looking away, or who have to either do something mean, or, even more often, when no one is making them do something mean and isn’t even asking for it, they just look away, they’re turning away and are trying to ignore what’s happening. (Russia Today YouTube channel, 2014)

The fight to which Navalny calls his audience is the struggle against the ‘unending lie’, as the blogger and politician terms it, and consists of collecting every possible trace of past crimes that may have been committed by people who are implicitly considered to be the bearers of this lie—in other words, officials. The subjects of investigations and the method of collecting information14 on corrupt officials by cluster sampling from state databases (e.g. the Unified State Registry of Taxpayers) and open sources like social networks (hashtag and geotag search engines and dashboards are widely available) seem to be built on a principle of ‘search, don’t sort’ (Carpo, 2017, p. 96).15 In the fight against autocracy, every official can and should be seen as an ontologically equal subject. Therefore, they can be publicly convicted of unlawful acts. Past merits or failures will not be overlooked either, and everything is taken into account with no scope for forgiveness.
When it becomes newsworthy, all this damaging information quickly becomes public and thus reaffirms Navalny’s arguments. So, the past, collected by Navalny in digital archives as evidence of a social catastrophe, is just waiting for the moment to be remembered and then, having acquired real political authority due to the victory of Navalny’s oppositional forces, fixed by a new set of decisions to be made when he is in charge. Thus, Navalny’s political position is built upon the production of prospective memory (Tenenboim

-Weinblatt, 2011) by promulgating the ‘we will not forget, we will not forgive!’ discourse and providing schemata for future experience to occupy a crucial place. This totality of recall seems to be not just an ideological choice. It is also the consequence of the technological solutions adopted by the ACF that allow Navalny and his followers to collect and disseminate information on the behaviour of the authorities. All acts of autocratic abuse, seen as violations of civil rights, are documented in the form of online data objects and distributed virally on influential internet and social media platforms. As such they become elements of an online archive of witnessing, processed by multiple digital algorithms (see Schwarz, 2014). The technology ensures they cannot just be simply ‘forgotten’; they could only be erased or lost as technical, digital ‘things’.
The mass distribution of this mediatised memory practice is based on the capabilities of digital communication and the ‘like-share-repost’ economy that suggests the possibility of a collective decision-making process and the horizontal discussion of any opinions (Hoskins, 2017). Now every user can become part of a brand new, hyperconnected protest community, whose main aim is the witnessing of the recent past by ‘permanent data transfer’ (Ernst, 2004, p. 52). This multitude, forming its identity by means of digital memories, is made readily available to the public, providing a means to research, select and comprehend what should be remembered within their peer-to-peer interactions, what should be immediately worked through via digital memory practices opposed to any intention of forgetting, and what past mistakes should serve as ‘a template of interpretive framework for future stories’ (Garde-Hansen, Hoskins, & Reading, 2009; Tenenboim-Weinblatt

, 2013, p. 99).
However, the ACF investigations and the rhetoric of Navalny provide the supporting protest movement with a strict framework for understanding the essence of official behaviour and the further actions that are necessary to pursue any legal or semi-legal struggles against the authorities. While the most opposition-minded supporters can go to the unauthorised rallies and participate in Navalny’s official regional headquarters, which always face difficulties with the formalisation of their activities, there is also a more convenient way to show one’s attitude towards the officials. Take, for example, the recent online project ‘Navalny’s trade union’, launched in 2019.16 Its goal is to campaign for the implementation of the so-called May Decrees guaranteed by President Vladimir Putin in 2012. According to these legal acts, the wages of public sector workers (including teachers and health professionals) should not be less than the regional average. The wages can even exceed it twice—depending on the field of activity and the job position of the particular worker. Despite the official reports of the authorities and trade unions, public sector wages did not grow, so Navalny and his team decided to remind the officials of these promises and fight for a decent future for public sector employees. This action is being implemented with the help of the blogger’s supporters (followers and subscribers), who have to follow a special to-do list of tasks (in terms of Keren Tenenboim-Weinblatt, see Tenenboim-Weinblatt

, 2013, p. 97), whose completion will progress each case. Supporters who do not belong to the public sector can donate money to the project and distribute its promotional videos. The public sector employees themselves are invited to check their wages on the project’s website. If there is a discrepancy with the figures promised by the president, they are asked to fill out an online form that will be used by ACF lawyers to raise a complaint with law enforcement and regulatory agencies. The lawyers also promise to monitor and control the responses to these complaints and advocate wage increases.
Navalny’s Curation of Young Protesters
In accordance with the norms of the digital environment (van Dijk, 2012), Navalny supports the idea of flexibility and openness in communicating with the community that he is busy assembling. This is evidenced by his online activity and the ACF’s efforts to multiply the number of formats and ways by which to engage with its audience. In March 2017, for example, ACF launched the ‘Navalny LIVE’ YouTube channel with a number of programmes as well as Navalny’s live broadcast, during which he responds to questions from users on Skype and via Twitter, discusses current affairs and invites donations from subscribers. The content for the YouTube channels and the Instagram and Twitter accounts is fully integrated into the aesthetics and communication practices of the contemporary digital environment. Navalny does not hesitate to enter into polemics with authoritative speakers or to record almost depoliticised short videos in response to pop stars; he enriches his videos with built-in infographics, drone shots and pop-up viral pictures and uses a clearly defined, recognisable style of presentation in his selfies. As a blogger building up an audience and a person committed to encouraging civilian surveillance over official misconduct, he both exemplifies transparency in his personal life and demonstrates transparency with his informational ecosystem, which is organised in accordance with his political personality.
However, while these sorts of digital interaction between Navalny and his supporters look democratic, his use of digital tools to involve new members of the protest movement, and thus create new bearers of the memories he is working to popularise, only superficially creates a horizontal infrastructure of protest. The very use of social media, whose operation entails interactivity, makes it appear as if Navalny’s discourse differs from mere lecturing, and in the digital space any statement, however formal, including, for example, an investigation, looks inherently incomplete without the participation of the audience (Murtaugh, 2008). But, in Navalny’s case these indicators of interaction are complicated by the fact that any activity he is now involved in is more often than not converted into a protest centred exclusively around his figure. In this way the ‘we will not forget, we will not forgive’ discourse becomes a collection of Navalny’s projects each of which in turn creates his archive of officials’ crimes.
Since 2011, the centralised activity of the ACF has been the most concrete manifestation of Navalny’s ‘we will not forget, we will not forgive’ discourse. In 2017 during the presidential campaign, it was slightly enhanced by the online activities of Navalny’s newly organised official regional headquarters.17 In the meantime, however, that kind of user-generated content collected by his followers entirely on their own initiative and without input from the ACF could at best win Navalny’s public approval although this was rarely the case. Thus, Navalny actually behaves as the authorities’ double. He tries to usurp the protest agenda, offering a singular mnemonic lens on the present and arguing that there are no other true oppositional forces. As the former head of Navalny’s pre-election campaign office, Leonid Volkov stated: ‘there is a charred land and us—alone’ (cited in Kanygin, 2018).
This is most noticeable when Navalny interacts with young people, a part of his audience whose curation he considers to be a civic duty. An earlier protest cycle between 2011 and 2013 witnessed rallies composed primarily of people aged 25 to 35 who had not previously participated in street demonstrations (see Arkhipova, 2014). But the young activists curated by Navalny since the start of his presidential bid are different from their predecessors. Taking their critical attitude from Navalny, they do not espouse any particular ideology. Even according to the coordinator of the Navalny’s Murmansk regional headquarters, they are ‘for the rights and freedoms’ (Violetta Grudina cited in Loshak

, 2018), so participation in the protests is not about politics, but about the principles. Their protest activity is just the means to combat a situation of total injustice and violation of constitutional rights. In this context, this idea of struggle for social justice can only be attributed to liberalism and similar theories of modern political philosophy by a stretch of the imagination (see Rawls, 2009).
On the face of it, Navalny seems to institutionalise the young activists who participate in building ‘the Beautiful Russia of the Future’ that he promises, primarily through ACF’s network of regional headquarters. As journalist Andrey Loshak’s documentary film series ‘The Age of Disagreement’ (2018) has demonstrated, these young activists receive substantial economic and informational support from Navalny. Through this network, the key points of Navalny’s oppositional agenda as tied to the discourse of neither forgetting, nor forgiving is distributed. Although the young activists work rather independently, they most often carry out the recommendations of the head office: they communicate with potential supporters, serve administrative arrests and record everything happening to them with mobile cameras for the further glorification of the protest. Following Navalny and the ACF, these young protesters’ oppositional activities are no longer restricted to street demonstrations or the dissemination of campaign leaflets. Instead, the young protesters curated by Navalny also contribute to the digital forms of opposition detailed above, including the online viral publication of a large number of petition statements. Almost from the moment they were founded in early 2017, each of Navalny’s regional headquarters has had accounts on almost all the same popular social media platforms as Navalny himself (Facebook, VKontakte, Twitter, Instagram, Odnoklassniki, Telegram). Hence, the young activists behind Navalny’s regional headquarters seek to combine traditional street activism with a kind of discursive cyberwar.
Navalny himself applauds youth interest in politics, but as his words below indicate, he clearly considers his online communication with young people and the digital activism of his young supporters primarily as a prelude to mobilising them to participate in ‘real protest’ at urban rallies:I am proud of the fact that young people watch my channel, schoolchildren and students included. I am proud of the fact that there are people in Russia who refuse to believe these endless lies […] Young people should be involved with politics. They should pressure the regime […] They do not want corruption, they do not want poverty. They want justice […] The future is theirs. This is what I believe. Join the anti-corruption rally in your city on June 12. And do not just go, but make sure to bring as many people with you as possible. (Navalny, 2017)

However, as the comments of the young regional headquarters coordinators and volunteers and their parents in Loshak’s film and subsequent interviews in Russian media reveal, regional headquarters are free to hold meetings and rallies dedicated not only to the ACF’s agenda but also to local issues. Therefore, the regional headquarters’ social media accounts are filled with both links to the new investigations run by the ACF or Navalny’s programme statements and original user-generated content. For example, the Murmansk headquarters recently broke a story about the reduction of social programmes in the city of Kandalaksha,18 and Saint Petersburg activists discussed irregularities in state procurement contracts.19 Evidently, Navalny’s young activists use digital tools, including social media, to support multiple political undertakings. Although Navalny and the ACF do not provide official training for their local coordinators, the latter obviously know the basic norms of digital literacy (see Belshaw, 2012). They employ social media management practices that maintain activity on the ‘corporate’ accounts by following the centrally approved visual branding and agenda, interpreted in a local context. According to Navalny’s central office, there are about 200,000 volunteers throughout the country that support coordinators in their day-to-day operations They can each be considered activists, contributing to more or less open campaigns on the respective regional headquarters’ respective accounts.20
Navalny might believe that it is possible to replace the diversity of youth claims with his oppositional struggle against, as another of his famous slogans puts it, a ‘party of crooks and thieves’ and the imperative to neither forget nor forgive. But in fact, the narratives of his young activists continuously push the boundaries of his political agenda and mnemonic discourse. As further examples of youth protests show, the multitudes listening to Navalny are ready for an even more extensive interpretation of what should not be forgotten or forgiven and are able to produce their views on the future beyond the agenda of Navalny’s official regional headquarters. If one look through the records made by young Navalny supporters21 (school pupils and junior students aged 12 to 20) it will be obvious that they are worried not only about corruption but also about official propaganda at schools and universities and an ideologisation of public discourse that restricts freedom. This begs the question as to whether the young activists drawn to Navalny and the ACF also independently produce subjective views on the past, present and future. Are they ready not only to chant ‘We will not forget, we will not forgive!’ and join ready-made organisational structures but also to configure their own prospective recollections, testimonies and public reminders in order to guide their pursuit of a more socially just future?
The Youth of Navalny’s Digital Memory Activism
As has been noted, Navalny and the ACF carry out practices of memory exposure. They disclose and make public the ‘frauds’ of officials, arguing that the norms of respect for private life do not apply to them due to their alleged corrupt deeds. His young supporters, who are inexperienced in monitoring the official political agenda in Russia, are not always interested in seeking out specific pieces of evidence for past crimes. As activist Egor Chernyuk (2018) says, ‘the Russian establishment […] will gradually be swept away by progress’ with ‘progress’ here serving as a euphemism for the new generation.
The binary opposition presented by the protest movement in the idea ‘we are the future’ and ‘they are the past’ marks the presence of a complex mnemonic discourse. Young supporters of Navalny do not perceive the recent past—the early post-Soviet period, whose traces the blogger considers to be the ugly basis of today’s political malformations—as something current. They are neither primary nor secondary witnesses to the political decisions of this period, so they have nothing to forget because they have no recollection of the events that were important to older generations. In this ignorance, according to activist Oleg Alekseev, lies the source of their moral claim to be a new political actor. As he commented in Loshak’s The Age of Disagreement

 documentary:Everyone asks me ‘Do you want the situation to be like in the ’90s?’ But I do not care. They remember the ’90s; they are afraid of change. But I am not, I just do not remember. I cannot cry or tremble because of the Mongol invasion of Russia. (Alekseev cited in Loshak

, 2018)

It seems that these young people live in the ‘here and now’ and therefore cannot be responsible gatekeepers of memory and cannot prevent political and social catastrophes from repeating themselves. Are they even capable of seeing past events as causes and lessons for future events and therefore of analysing what the past implies for their protest actions in the present and future? It is of interest to note that this distanced perspective on relatively recent instances of pain and injustice indeed allows them to form a critical reflection on social reality. That is something that could not be found among the older post-Soviet generations, who survived the destruction of ‘normal’ life and the advent of a radically new and painful social environment in the 1990s. Young people find themselves able to see the other past—not that of the great historical traumas of the USSR’s collapse, but the more mundane, more recent past that can easily become pieces of the mediatised memory records in their digital witnessing archive.
For that archive, what happened literally ‘yesterday’ or even ‘today’ and with ‘us’, including, for example, local incidents that may not count for much on the large political scale, are of as great importance as the evidence of government criminality condemned by Navalny. When the headquarters in Khabarovsk posts an investigation about the headmistress of a local school who had threatened a student for political agitation on YouTube, it reproduces the logic of Navalny at the local level (Navalny’s Headquarters YouTube channel, 2017). But these activists, in fact, go further. They blur the past and the present, offer local sets of significant actors and events, and call for the development of an instant politics of remembering and opposition. They create a space of recollection that is constantly being replenished with new digital pieces of evidence of barely noticeable negative political events which have led to the collapse of the modern Russian social system. All this malfunctioning is happening right now and is worthy of remembering because someday it will become a bitter legacy of tomorrow’s Russia.
Members of the youth protest movement also convert digital tools into spaces for carrying memory. In creating and distributing their digital archive, they act as witnesses and in this latter role also as tricksters. Much of the evidence apparently used to uphold the ‘we will not forget, we will not forgive’ discourse is gathered secretly (see Current Time, 2017). All the dialogues between the youth and teachers and school officials, during which the adults intimidate the young people and call protesters ‘liberal fascists’ and ‘traitors’, are recorded covertly. It is the adults announcing restrictive measures, rather than the young people recording them on their mobile phones, who seem to be acting as narrators. The young people who expose this pressure in the very act of the conversation are deprived of a voice, in full accordance with the authorities’ idea of their lack of autonomy. However, those who are deprived of subjectivity in an offline, disciplined space feel entirely independent online, and their ability to interact with online tools and resources produces and maintains the evidential practices of promulgating digital memory. At long last, it has become important to document all these discursive artefacts as pieces of memory in order to ensure that even the smallest details of social malfunction become resistant to erasure.
At the same time, these young people are familiar with the logic of ‘sharing without sharing’ inherent to digital space (Hoskins, 2016, p. 17). The social media platforms used by the youth protest movement to disseminate information are built on the mechanics of promotion by users, which leads to an increase in digital ‘narcissism’ (Brailovskaia & Bierhoff, 2016). They are also fed by data flows at such speeds that even the most vivid original messages become hard to find. So, the cold technical possibility of disseminating information, which is an affordance of social media and is supported by the production of viral videos, is not enough to make the digital environment a place of carrying of memory. It is necessary for the authors’ records as pieces of a broader memory ecology to be remixed, presented in other forms of content (Wilson, 2009, p. 194) and transferred to other media. Thanks to this practice of creating remixes, under which Loshak’s documentary and a number of both supportive and critiquing TV shows22 can be included, memory of the fleeting past can achieve weight and become an operational, openly refillable database of witnessing.
Whereas youth activists are faced with mockery of their positions and, accordingly, colonisation of their agenda, this very discourse becomes the means of extending the young protest movement’s influence. The more often people talk about ‘Navalny’s youth’, the more the evidence they collect turns from encapsulated statements in social media pages into pieces of everlasting and exposed acts of remembering (Broeck, 2010). And this is the condition for the potential creation of horizontal communities sharing at least substantially the same beliefs. So, the young protesters are even more unadorned and honest in their use of digital tools than their leaders. YouTube videos full of memes, ‘lulz’, ‘Facepalm’ Telegram-stickers, selfies from local headquarters and rallies and streams for donations are not being used just to attract active ‘digital natives’ or to picture themselves as heroes. All these practices help to democratise the dialogue with other equally valued users and to broadcast messages beyond specific ‘small worlds’ or ‘clusters’ of the young protest community to larger-scale networks (van Dijk, 2012, p. 39).
Their unforgetting and unforgiving discourse with its attention to causality corresponds to the functionality of the digital environment. The young activists’ peer-to-peer network exists thanks to digital technologies that make mnemonic content easily retrievable and accessible on a global scale (Mayer-Schönberger, 2011), and that make memory itself visible, accessible and fluid (Hoskins, 2009). The political nature of the youth protest is determined not only by the ideological content of its messages. These are, after all, very broad and in some cases approach a stance of zero tolerance towards any injustice, as can be seen in the words of Violetta Grudina, one of the cited regional coordinators, who demands the return of freedom of choice in the context of private and civil issues:I am sick of people interfering in other people’s lives and wanting to control the lives of others like it is done in our country. In politics, in private life, I am sick of it, I do not want to live like that. (cited in Loshak

, 2018)

The politicisation of the youth protest is determined by the multitude of voices making authority claims (Garde-Hansen et al., 2009, p. 16). The very presence of these opinions that came to be heard thanks to the capabilities of the internet suggests the emergence of a new generation of witnesses and the importance of archiving their opinions. They are able to choose and technologically mediate the language of protest instead of silently supporting or not supporting the existing systems of officials. Following Wittgenstein, one might say that by inventing a variety of expressive means for protesting, they ‘imagine a form of life’ (Wittgenstein, 1953/2009, p. 8), which inherits the past without displacing fragments of it into the unseen space of trauma. This life, in which ‘being-now’ is critically interpreted as ‘being-after’ and ‘being-through’, and this reflection both guarantee the ability to construct the future. By this continual and specific understanding the chronotopes of the young protesters surpass the discursive possibilities of those who attempt to curate them.
Conclusion
Perhaps by demonstrating their claims to understand the past and their role in building the future online, the youth, while under the curation of Navalny and his team, are surpassing their leader in constructing new forms of digital memory practice and their own claims to their own retrospective and prospective memory. So while Navalny uses digital instruments to mobilise the youth to offline rallies, the young activists find digital infrastructure, engineered on this occasion, good for gaining a public voice.
True, deep attachment to the digital environment plays a cruel joke on the young Russian protest movement. Despite its offline activities through campaigns and participation in rallies, society, by and large, recognises the legitimacy only of their online actions. YouTube channels and social media are seen as a playground where one can practise political wit without progressing to real action. The right to deliberately participate in oppositional politics, as Navalny mentions, is attributed solely to someone having the proper life experience, and in some cases is generally considered undesirable or dangerous for everybody, without exception. At the same time, the protesting youth themselves use digital platforms as a performative space, where the act of speech is a form of social action. While recording the story for their ‘corporate’ Instagram accounts and writing short appeals on Twitter, they build social structures (Fuller, 2008, p. 3) using both the centralising and the decentralising effects of the ‘digital’. This allows them to assemble communities of like-minded people and to provide freedoms (from ‘big brother’, disciplining institutions, total surveillance) and autonomy for their supporters as actors, allowing them to pass through something like the ‘initiation rites’ of democratisation. It is these platforms and ecosystems that offer the youth a kind of sovereignty, at least in the space of digital communities (Bratton, 2016, p. 46).
However, the current global trend is towards establishing state control over digital space, so the hopes of those who believe that ‘Russia will be free’ by protesting via the ‘free internet’ may not be justified. In these circumstances, the young protest community, while presenting itself as a source of a new digital memory ecology built on witnessing the injustices that constantly occur, has a chance to become a group of speculators of the future (and producers of the creatively different type of mediatised prospective memory), implicitly traumatised by the failures of attempts to work out the past. But, even in that case, they will have their archive of remixed and virally distributed digital proofs and their responsibility for the memorial practices. And this is much more than what they could have inherited from their ancestors, including Navalny and his team.
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Footnotes
1All translations by the author.

 

2See the description of Navalny’s aims at The public campaigns by ACF. (n.d.).

 

3Navalny’s presidential campaign officially ended on 25 December 2017, when the Central Election Commission of the Russian Federation refused to register Navalny as a presidential candidate, referring to the previous conviction. In response to this decision, Navalny announced the ‘boycott of the vote’, a protest against the upcoming presidential election. The main tasks were to reduce turnout and train field election observers. In March 2018, during the run, the final voter turnout was 60 per cent. One should notice it was during the campaign that Navalny launched active work with young activists and protesters, creating 81 regional headquarters. The description of the events of Navalny’s presidential campaign can be found at Navalny 2018. Alexey Navalny’s campaign platform. (n.d.) and Navalny 2018b. Navalny’s Campaign 2018. How it was. (n.d.).

 

4The ‘Beautiful Russia of the Future’ is one of Navalny’s favourite expressions that he occasionally uses in public speeches to describe the results of future state construction under his command. This expression received maximum fame as part of his presidential campaign. One can look through its use in the campaign discourse, while Navalny writes to his supporters. See the appeal to the future voters at Beautiful Russia of the Future (Navalny 2018. Alexey Navalny’s campaign platform. (n.d.)).

 

5In contrast, he is not interested in dialogue and collaboration with the oldest Russian historical and civil rights non-governmental organisation ‘Memorial’, whose historians and activists work to publicise the traumatic collective memory of political repression by, for example, demanding the disclosure of military and security service archives. These links lie at the core of the criticism levelled at Navalny by the old liberal community of the 1990s to which he is ideologically unconnected (Akunin, 2013).

 

6See detailed profile on Navalny at https://​lenta.​ru/​lib/​14159595/​ (in Russian).

 

7Navalny constantly got arrested. Here are some pictures from the most ‘significant’ arrests during 2011–18: https://​www.​vedomosti.​ru/​politics/​galleries/​2018/​09/​25/​781906-aresti-navalnogo#/​galleries/​140737494195343/​normal/​1 (in Russian).

 

8As it states in the project description, ‘using publicly available sources of information, the Anti-Corruption Foundation has analyzed the preparation for the Olympic Games and defined the main participants of this process, financing structures and costs borne. […] The identified issues altogether imply that there is a notable risk of fraud and corruption. We estimate that there is a high probability of a significant share of those US $45.8 billion was embezzled instead of being spent for the Olympics. The report below covers information on the problems of the Olympics construction projects’. See the whole report at Sochi 2014: Encyclopedia of spending. The Cost of Olympics Report by The Anti-Corruption Foundation. (n.d.). 

 

9As indicated in the project description, it is a ‘list of civil servants who personally made politically motivated and illegal decisions (illegal refusals to register parties, injustice courts for participating in rallies, harassment of oppositionists), and also participated in these judgements’ execution. Each entry contains the name of the official, judge or prosecutor, a description of his judgement and confirmation of this information. The time will come, and a fair trial will be held in Russia. A black notebook will help not to forget those who should be in the dock’. The whole description is available at The Black Book by ACF. (n.d.).

 

10See https://​fbk.​info/​english/​english/​post/​304/​.

 

11See https://​navalny.​com/​.

 

12See https://​fbk.​info/​.

 

13For a better understanding of these discussions, it would be useful to look through the Yuri Levada Archives. Yuri Levada is one of the independent Soviet and post-Soviet sociologists who studied the relation of society to changes in the social and economic life and the bonds that tie together social stereotypes and myths about the Past and the expectations about the Present. See his articles at The Yuri Levada Archives. Documents and Papers. (n.d.).

 

14It is important to note that this method is not Navalny’s invention. According to such principles, the investigative journalism website Bellingcat works. Interestingly, Bellingcat data journalists actively cooperate with their Russian colleagues (e.g. from the Insider Russia) in preparing articles on Russian topics. As an example, see this article: https://​www.​bellingcat.​com/​news/​uk-and-europe/​2018/​09/​14/​skripal-poisoning-suspects-passport-data-shows-link-security-services/​.

 

15As Mario Carpo (2017) mentioned in his book The Second Digital Turn: Design Beyond Intelligence, the ‘search, don’t sort’ principle indicates that people follow machine search principles. Carpo writes: the ‘posthuman logic is already ubiquitous in our daily lives and embedded in many technologies we use. […] Humans must do a lot of things […] in order to find things (call it classification, abstraction, formalization […]) […]. Computers […] can search without sorting’ (p. 96).

 

16See https://​union.​navalny.​com/​.

 

17Eighty-one regional headquarters, from Kaliningrad to Magadan, were deployed in Navalny’s election campaign.

 

18See https://​vk.​com/​teamnavalny_​mur?​w=​wall-149749098_​3353.

 

19See https://​vk.​com/​teamnavalny_​spb?​w=​wall-139246969_​38372.

 

20For more information see Navalny 20!8. Navalny’s Campaign 2018. How it was.

 

21Their analyses of the cases can be found in content made by regional headquarters. Here is the example mentioned in this chapter: https://​www.​youtube.​com/​watch?​v=​xNuavOWc620.

 

22See special state-sponsored media video for the young protesters, made by the Coordination Council of Youth in Saint Petersburg: https://​www.​youtube.​com/​watch?​v=​AgaslbZQq3I.
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Preamble
Between 1983 and 1988, I would hitch-hike down from

 the north of England to Greenham Common Women’s Peace Camp with a group of women from York. Like thousands of women, we sang, slept, wove, protested and were arrested at Greenham Common Women’s Peace Camp as part of protests against US nuclear missiles sited at the Greenham Common Airbase. Weaving webs—rainbows, flowers and doves into the razor wire fence—along with singing and circulating songs orally and through zines, was a crucial part of Greenham Women’s peace protest culture. One phrase often sung was ‘It ain’t just the web, it’s the way that we spin it’ (No. 48, Personal Archive).
The web at Greenham Common Peace Camp was about sharing and socialising actions and memories in a predigital era before the advent of the World Wide Web, social media platforms and mobile technologies. Yet, as this book shows, digitisation and digitality has and has not changed the forms and memories of protest. People still sit down on bridges and sing, as the protestors declaring a climate emergency led by Extinction Rebellion in London and elsewhere have shown in April 2019. People still remember protest through oral slogans and songs. But, people also mobilise through social media and bear witness using digital technologies. The nuances of these changes are complex: as the chapters in this collection show—it ain’t just the World Wide Web; it’s the way that we spin it.
General Introduction
One key valence of a volume that addresses the nexus between digital media, cultural memory and social movements is ‘the web’ or social life of memories and movements both online and offline. Although the social may seem self-evident, in this final chapter I suggest that we weave a different sense of these webs. After all, an afterword or rather ‘Afterweb’, while bringing the key elements of the volume together, should also incite more future lines of enquiry.
The volume has explored the relationships between multiplatform and multiform connections, between social movements and digital media to examine how the past is mobilised to achieve political goals. The authors address questions such as claiming practices, circulating practices and curating practices to further our understanding of the processes and dynamics of social movements’ digital mobilisations. Here, I suggest the need to surface the antithesis of connection and all that is social: how are digital media platforms disruptive and destructive, far from engendering the social? In what ways are cultural memories of social movements necessarily social? Are political movements sometimes antisocial and disconnected?
There are indeed many different ways in which we might interpret the social/antisocial distinction. Here I explore it in a number of ways in relation to the chapters of this book. I look at how the social and antisocial may queer our understanding of sociality and refer positively to being disconnected and isolated; of being alone; as well as highlighting how being socially connected can also lead to non-progressive, divisive, disruptive and destructive political movements.
I re-examine the studies in this book through questioning the assumptions held in relation to the social and the critical interplays between digital media, cultural memory and social movements by examining in particular the social dimensions of these, focusing on problematising social memory, social media and social movements. I revisit the meaning of the social and question why it is that the social within digital media studies, cultural memory studies, and social political movement studies tends to dominate and occupy a place of conceptual centrality and significance that remains opaque. I suggest that to bring greater clarity and focus to the nexus of relations between memory, media and social movements it is productive to develop a sense of what I term here as the antisocial memory assemblage.
Recentring the Antisocial in Media, Memory and Movements
The social has long since been a major conceptual and empirical focus within studies of culture and political movements. Mikhail Bakhtin’s ‘social life of discourse’ surfaces how language, words, discourse circulate and change and adapt meaning through dialogic processes (1981). Arjun Appadurai (1986) in the Social Life of Things: Commodities in Cultural Perspective shows how commodities like persons have social lives—they circulate and accumulate value. Key scholars within the field of memory studies also argue that memory has a social life: James Fentress and Chris Wickam (1992/2008) examine the social mechanisms for the ordering and transmission of memory from pre-literate to literate cultures. They argue:A memory can be social only if it is capable of being transmitted, and, to be transmitted, a memory must first be articulated. Social memory, then, is articulate memory. (p. 47)

Fentress

 and Wickham concentrate on mnemonic articulation in terms of words and narrative, yet importantly they explain that an articulate memory does not have to be expressed in words: it may be articulated in image, gesture, ritual and song. Building on this, Karen Worchman and Joanne Garde-Hansen (2016) in Social Memory Technology explore how the life story of a person can be transformed ‘into a performance of intangible heritage and how those memories can be made to travel’ (p. 13). Their work reminds us of the fact that the social life of memory is also a political economy of memory, as well as legal and policy life of memory.
If, then, conceptually and metaphorically, cultural memory might be said to have a vibrant social life then cultural memory also has a troubled antisocial life. This is the life of memory that causes annoyance and disapproval, the life of memory that is disorderly and rebellious, the life of memory that opposes mnemonic laws and protocols, the life of memory that robs and thieves from the imaginary, and the life of memory that sulkily rejects mnemonic company, refusing to mix with the life of other memories; it might also be the life of memory that is beyond the human.
Likewise, since key scholars within social movement studies argue that political movements are better understood in terms of the social as well as the political (Cefai, 2007; Jasper, 1999; Melucci, 1989) then conceptually we should also ask at what points are social movements antisocial? What about the movements that work through nihilism, destruction, isolation, violence?
Relatedly, the commercial rhetoric of social media platforms configures them on the premise that they facilitate sociability and sociality. The term social media colonises and monopolises the social, implying in its separation from legacy or trusted media that the latter are somehow antisocial. Yet what about studies that show that social media causes isolation, competition, disconnection from those around us, that such media platforms have unleashed antisocial drives and desires?
In addition, for every like, click, shared image on social media there is the requirement for an infrastructure that in itself is antisocial, isolating those who work within it and around it. Every social movement that uses social media requires data centres to enable the circulation of data that stores and circulates and enables our digital memories to travel. The sharing of the memories of social movements—their social life—enabled through social media platforms is enabled through global hidden infrastructures that are the very opposite of a vibrant social life of memory. They hum with electricity, yet are dead spaces, aloof and apart, resisting connection with other cultural memories; they are the antisocial life of digital media and cultural memory.
Since digital media platforms, cultural memory and social movements do have dis-associative dimensions how might this be understood? How does surfacing the antisocial dimensions at the nexus of digital media, cultural memory and social movements activate new and divergent vantage points that enable a more complex understanding of memories’ social life?
The Antisocial Memory Assemblage
An underlying and shared element of social movements, cultural memory and digital media is the social. Social media platforms are integral to the connectivity we experience through digitisation and digitality; movements remember through social remembering of which the meaning and cultural forms of memory are a part (Eyerman

, 2016, p. 83). But what is it that is meant by the social? The origins in English of the word ‘social’ derive from the Latin socialis ‘of companionships, of allies, united, living with others’ and originally ‘follower’. What is thus shared is the assumption of companionship, alliance, following and connecting with other people, other memories, other lives. Within Gender and Memory in the Globital Age (2016) I outline the different trajectories through which we might understand ‘globital’ memory—that is, memory socialised through the dynamics of globalisation and digital connectivities and forms of production and consumption. My research—analysing the socialisation of natal memories gathered through sonographic imaging; sharing parenting and domestic memories through mobile and social media; mobilising journalistic memories of violent and nonviolent struggles through mobile and social media platforms, including Twitter and YouTube—reveals six connective trajectories that the researcher needs to understand: (trans)mediality, the way in which memories or parts of memories move across media; velocity, the speed with which memories travel; extensity, the reach of memories; modality, the procedural formation of memories; valency, the stickiness of memories to other memories; and viscosity, the interpretative fixity or fluidity of memory. Such trajectories reveal the socialisation of memory assemblages but also how memories of political movements may momentarily form what we might term ‘antisocial memory assemblages’. Although memory, political movements and digital media have dimensions that are social, they will each distinctly have dimensions that are antisocial and of those there will be dimensions of antisociality that are shared, that overlap or interconnect, that form a momentary coming together, an assemblage that may destroy connections and alliances, eschew companionship and that is destructive, negative, death-driven.
Work that chimes with this has emerged from queer studies’ interest in what is seen as the importance of ‘negative’ thinking (Edelman

, 2004). Edelman argues that queer theory needs to develop thinking outside of a politics of generation and kinship. The vision of futurity and the idea of a redemptive future, he argues, is a way to lure us away from thinking about the impact of social death (Edelman

, 2004). However, Judith Halberstam in an article entitled ‘The Anti-Social Turn in Queer Studies’ (2008) explains what this means in terms of knowledge making and memory:Forgetfulness is constituted as a kind of entropic force that must be halted by rigorous memory practices. But in each case, the under-privileged category actually sustains purposive and intricate modes of oppositional knowledge, many of which can be associated with and linked to forms of activity that we have come to call ‘queer’. (p. 141)

Halberstam

 (2008) critiques what she sees as the apolitical, antisocial thesis of Edelman which places queerness epistemologically at the limit, embracing negativity. Edelman’s antisocial turn, she argues, while rejecting futurity and the politics of hope, along with the valorisation of the past, is ethically problematic:The apolitical anti-social agenda […] cuts both ways and while it mitigates against liberal fantasies of progressive enlightenment and community cohesion, it also coincides uncomfortably with a fascist sensibility. (Halberstam

, 2008, p. 143)

Drawing on this, concomitant to examinations of the assemblage that arise from the connections between social media, social memory and social movements there also needs to be some empirical and conceptual recognition of an antisocial memory assemblage.
Furthermore, following on from Judith Halberstam I propose that this be understood in a poly-logical and complex conception—not as a dichotomist or alternativist concept in relation to the social. Rather, analytically the concept of the antisocial memory assemblage seeks to disrupt the propensity to formulate the social life of social movements, cultural memory and digital media through valorised liberal fantasies of togetherness, of association, of positive remembering—but while being careful then to not overdetermine or overvalorise an apolitical antisocial life of the memory assemblage.
How can we ‘see’ or ‘hear’ or analyse the antisocial dimensions of digital media and the cultural memories of political movements? What might these look like? Might they be, for example, as Anderson

 (2019) shows, the hidden realities of gender violence within social movements both those which are historic and those which are more recent? As Eyerman

 (2016) suggests, there are evidently antisocial movements such as those on the far right that we need to pay attention to in our formulation of the relationship between social movements and memory.
Within the context of this volume I re-read each chapter through the concept of the antisocial memory assemblage to queer the nexus of social movements, cultural memory and digital media. The studies reveal how the social mediation of social movement memories is not always about positive association, or the productive mobilisation of the past. Rather, what we see are contradictions, tensions, silences, disconnections—all of which represent the social struggles to be social.
Thus, Levey in her examination of post-memory activism in post-dictatorship Argentina shows how offline protests, that is, ‘the escrache’ have since generated online social media activities which in turn generated further virtual escrache. This, Levey (2020) argues, is evidence of how ‘digital media opens up new possibilities’ (p. 199). Yet her work also reveals how social media allows for antisocial assemblages that are disruptive and impactful in other ways. As Levey (2020) observes, ‘escraches have noisily interrupted institutional silence and dramatically torn off the cloak of anonymity enjoyed by so many perpetrators, unveiling their crimes, and, crucially, their faces, to wider society’ (p. 205). While the initial use of social media was to share and connect people its iteration of virtual escrache uses the antisocial disruptive act of filming perpetrators going about their everyday lives and then shaming them to provide new kinds of social witnessing.
This flux and flow between the social and antisocial in memory assemblages is evident in Ned Richardson-Little and Samuel Merrill’s work (2020). In examining the PEGIDA movement in Germany they illustrate how although social media creates new transnational repertoires of protest these include social fragmentation arising from the populism of the far right that divides populations through its ideology of a corrupt elite and pure people or volk. Social media in this study are ‘social’ in varied ways: while Facebook may generate right-wing recruits for ‘evening walks’ and street protests, microblogging platforms such as Twitter provide a platform for social discussions in real time. Their study of the social media uses of the slogan ‘Wir Sind Das Volk’ (We are the people) by the far right and the opposition to this use by other social media users points to how media, memory and movements come together in moments of what Hannah Arendt coined as ‘actualised plurality’ (Loidolt, 2015), which may be both social and antisocial in intent.
Similarly, Merrill (2020), in examining a particular historical photograph and its appropriation within activism, follows the diffusion of the image—the social life of the cultural memory of the photograph. Yet, as his research reveals, one of the consequences of this is that the photo becomes detached from its historical context. The socialisation of the photograph is also thus simultaneously antisocial in terms of its isolation from history, and its disconnection and disarticulation from aspects of its provenance.
The social isolation and disconnection from historic cultural memory is also evident in Moroz’s (2020) chapter on Alexei Navalny’s use of digital tools and digital media platforms to curate a populist political agenda. Within Navalny’s new forms of digital media witnessing there is, according to Moroz, little remembering in Russia of its traumatic past. Instead, Navalny plays on the possibilities of the hyper-connected multitude to bolster his own support and power in ways that disguise a divisive and destructive agenda with populist appeal. Navalny’s project uses antisocial methods to gather evidence against what it sees as corrupt officials and bureaucracy in Russia, making use of secret digital recordings. As with Richardson-Little and Merrill’s analysis, Moroz argues that a flat ontology arises from social media use to mobilise ‘re-memory’ that in this case results in older adults antisocially intimidating young people as liberal fascists. Again, what we see here is that social media and social movements can work to generate memories with populist antisocial intent, in which a key figure is emerging as an isolated yet powerful demagogue through an antisocial memory assemblage that is disruptive and destructive.
This antisocial memory assemblage is also discernible within the very different context of industrial memories of toxic disaster. Bisht (2020) in his study of the Union Carbide gas disaster of 1984 in Bhopal, India, explores how most memory work campaigns have been unsuccessful in their attempts to develop transnational remembrance by linking the local Bhopal disaster to ongoing toxicity, health issues and trauma to toxic disasters in other parts of the world. He points to the difficulties of stabilising narratives around what is known as new environmentalism and importantly points to enduring inequalities of media access and media literacy. Such inequalities highlight Western scholars’ bias of privilege that assumes that their (and indeed my own) digital media affordances are ubiquitous. Much Western research, Bisht argues, ignores the mnemonic tensions, conflict, the friction arising without access to social media. As Bisht (2020) writes, ‘online memorial narrative and communicative work does not work as harmonising in relation to the local membership of the movement’ (p. 190). His work points to an assemblage that involves the antisociality of social mediated memories arising through inequalities, and lack of access through media and general literacy. Bisht shows that how memories are then shared, socialised, stabilised and connected in this unequal context is not through digital media but through performances and group-based conversations. His work thus highlights that the (anti)social memory assemblage is actualised through the particular pluralities affordable within different economic and geopolitical contexts.
This also raises the question of the importance of non-human agency in the antisocial mnemonic assemblage: Smit’s (2020) study, for example, shows how human and non-human agency involving intention and chance are involved in memory work. His work assumes that memory work will be a social process, one in which connections are made and remade through processes of shared mediation involving associations of people, technologies, objects and ideas. Yet, his work simultaneously reveals that memory work is a radically antisocial process wherein disconnections are generated and forged between mediating and dissociating people, technologies, objects and ideas. His study shows how in social movements that are hierarchal ‘symbolic repertoires and practices (of which memory work is part) of activism thirty or even twenty years ago were mostly the result of the efforts of key figures within protests and movements’ (Smit, 2020, p. 104). Yet not all social movements are necessarily hierarchical or configured through particular leaders as shown in my own work on digital memories of Greenham Common Women’s Peace Camp (2015) or as witnessed with the protests of Extinction Rebellion and its horizontal forms of organisation and mnemonic witnessing in London in April 2019 (Personal Observation, 2019). Yet what Smit’s work points to is the need to pay attention to the context of the movement itself. Does it have antisocial dimensions arising from ranking and difference? Might hierarchies, as Smit says, then result in mnemonic repertoires being dominated by the ideas of a movement’s leaders, which then produce disconnections from witnessing and memories mobilised by the rank and file.
What is evident with cultural memories of and by political movements, nonetheless, as Zamponi (2020) argues, are the very real new tools that social media provides for crafting new valences. In his examination of the hashtag commemorations emerging through Twitter from the tenth anniversary of the anti-G8 protests, he shows how the hashtag was then mobilised for new protests around anti-austerity, the holocaust and victims of the neo-fascist bombings of the 1970s. What this then points to, as with Bisht’s work, is not how social media is inherently enabling of the sharing of memories but how these are built through the already actualised pluralities of social groups and other media more broadly. The song ‘Building Bridges’, created at Greenham Common Women’s Peace Camp in an era prior to social media, has since been reworked and reused in multiple predigital and digital contexts (Reading, 2015).
A key trajectory of digital unevenly globalised memory assemblages in ‘the globital memory field’ (Reading, 2016) concerns the transmedial. The assumption with this is conventionally that the transmedial necessarily involves the capacity to share and articulate memories across media, thus reaching wider audiences. Yet De Kosnik, Goldberg, Havard, and Johnson’s (2020) work complicates this assumption and shows how there are antisocial contradictions arising in the relationships between transmedia affordances of social media, transgender movements and transmedialities. They argue that the transmediations of transgender individuals and collectives can support but also detract and undermine the movement for trans rights. They examine the processes of transerasure which involve ‘the exclusion of trans people, especially trans women of colour, from public discourse and history’ (De Kosnik et al., 2020, p. 34), which, they argue, benefit those that do it, but disempower trans people. Their work ably demonstrates how acts of transmemory can counter transerasure yet despite this not all kinds of transmedia productions are concerned with transmemory: some transproductions result in erasure even as they purportedly seek to represent trans histories (De Kosnik et al., 2020). As De Kosnik et al. (2020) suggest (and as long established within feminist work), there is the conceptual need to move beyond the illogic of binary dichotomisation. At the same time, however, inherent to digital media’s mnemonic and social movement mobilisations is the obscured binary logic of digital media languages: although at the level of the screen there is an infinitary, an openness, a sociality to networked computing—this rests on the resolute exclusionary logic of on, off, binary digital code that supports all digital infrastructure.
The contradictions of binary logic and thinking are further extended by Chidgey (2020), which she characterises as the ‘irresistible paradox at play in invocations to a living archive’ (p. 226). She cites a predigital work by Stuart Hall in which he cautions against the fetishisation of the living archive as inherently progressive. In proposing the idea of the archival assemblage, her work also then helps the researcher to critically situate her work in terms of the collaborative but also conflictual dimensions to movements making memories within what I term here as the antisocial memory assemblage.
Next Steps
The idea of the social, though not necessarily always explicit, underpins this volume and more broadly is integral to thinking within the fields of digital media, cultural memory and social movements. However, being more attentive to the antisocial life of memories, people and things reveals the further contradictions and complexities of this nexus. Thinking through the lens of the antisocial memory assemblage productively ‘neuroqueers’ (Walker, 2015) the culture of normalcy that valorises the social within the humanities and social sciences that frames and informs the studies in this book. In surfacing the antisocial assemblage of memory, people and things in this final chapter, it is not my intent to denigrate or negate the antisocial but rather to suggest that there is in and of itself a value to illuminating how the antisocial works against and with the social. Some social movements may, for example, deliberately choose not to mobilise, share or socialise their memories—because they want to protect them; some groups may eschew social media in favour of legacy or trusted media to avoid the concomitant digital surveillance that goes with social media or because they do not have the affordances necessary to access social media. Some groups may deliberately choose to disconnect memories from an earlier historic past to gain more power, more voice.
What is important is to recognise as researchers and activists the inherent ‘neurotypical’ (Singer, 1999) biases of the three fields that come together in this volume—digital media studies, cultural memory studies and movement studies. Each field has long since been framed through neurotypical paradigms that valorise and give ontological power to concepts, methods and actions of the social within studies of memory, politics and communication (Reading, 2018). Undoubtedly, as the chapters in this volume show, social memories, social movements and social media are forming new kinds of actualised pluralities in the Arentian sense. Nonetheless, as this brief discussion shows, memories mobilised through social movements may at moments be (un)productively disruptive, disturbing and disconnecting. These contradictions revealed through the antisocial memory assemblage are essential to a more complex understanding of the mobilisation and consolidation of cultural memories by social movements in the globital age.
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