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ABSTRACT

The politics of race and Black representation now centre on contestations over the meaning of
Black identity, and of freedom, in a postcolonial world. Whilst the end of formal colonialism
has not eradicated racism, postcoloniality has unsettled Black identity, producing new
struggles around gender, sexuality, and class. These internal struggles increasingly contest the

both the terms and conditions of contemporary Black freedom and the meaning of Blackness.

This study explores these themes using interviews with Black Caribbean women in London
and analyses of Black women’s cultural practices. It addresses these as practices ot freedom
through which women have sought to re-define themselves and govern their lives through the
idea of freedom. Secondly it uses genealogy to historicise and critique these practices and to
undertake a critical ontology of the figure of the Black Caribbean women within liberalism.
This reveals the mutual constituitiveness of metropolitan and colonial liberal formations
through three moments in the post-emancipation histories of Black Caribbean women and
British liberal state reform. These are: - the post-war mass migration to the U.K. ot Caribbean
women between 1948 and 1962: the reformation of the British Caribbean from slave
economies to free societies following the Abolition of slavery in 1834, and finally poltical
decolonisation by Britain of its Caribbean territories between 1934 and 1962. These moments
permit a critical history of our present, in which we encounter the traces of Britain’s colonial

past in contemporary social formations.

This study concludes that the traces of colonial liberalism remain in contemporary advanced
liberalism. Secondly that the category Black Caribbean woman is a category of liberal
government, but also available as an ethical identity from which Black Caribbean women
have and continue to both resist the governmentalities of race and gender, and use their

liberties to expand the limits of freedom.
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INTRODUCTION

Governing Races, Feminising Freedom:
A Genealogy of the Black-Caribbean Woman
From Post-Colonial Britain
To The Post- Emancipation
Caribbean

What a 1slan! What a people!
Man an woman, old and young
Jusa pack dem bag and baggage
An tun history upside dung]!
(Louise Bennett 1972 Colonisation In Reverse.)

For only a certain kind of liberty — a certain way of
understanding and exercising freedom, of relating to ourselves
individually and collectively as subjects of freedom — is
compatible with the liberal arts of rule. And that kind of
freedom has a history. We can historicise that which we have
taken for freedom today, and in the name of which we are
governed. We can trace the relations between the history of

this ethic of freedom and the history of government. (Nikolas
Rose 1999: 63)

Traditionally formal political power has been conceived as the privilege of men and
masculinity. So that the yardstick by which a nation’s political development and civility 1s
often assessed 1s by the position of its women. With this in mind, what should we make of the
current hypervisibility of Black women in both global popular culture and the world’s only
superpower the United States of America? What might we infer from the sub - cultural and
geo-political cultural capital invested alternatively in these two iconic Black figures of our
present times, namely Beyonce Knowles' and Condoleezza Rice’. What do these two figures
suggest about the contemporary times we are in? Does their pre-eminence confirm finally the
long delayed fulfilment of liberalism’s promise? That is the full inclusion of non-European
peoples and European women, into the human citizenship of equality and universal social

justice, without regard to race or gender? What do the eroticised bodily terms of Beyonce’s

' Singer Beyonce Knowles is was one of the highest earning female entertainers in 2004,

* USA Secretary of State since September 2005.




freedom or the neo-liberal base of Condoleeza’s political influence (that permits her to stride
the world as a detender of Western civilisation in the name of liberty), tell us about the
location of Black women in contemporary freedom and power? Or the identity of postcolonial
freedom? This study sets out to address these questions, not from the perspective of these
globally influential and powerful women, but through the lives and practices of ‘ordinary’
Black Caribbean women living in Britian. Yet these too are women with power and with the
freedoms that come from being professional, mostly middle-class women living in a developed
western democracy. How do they use their power and their freedoms to shape their lives and
have influence over the shaping of other peoples’ lives? This seems at this conjuncture to be an
important question to ask, for | consider that freedom remains a constant and daily
preoccupation within Black popular culture and in many aspects of Black everyday life in
Britian and elsewhere in the African Diaspora. Increasingly these practices or strategies of
freedom take place outside of the traditional locations and terms of party politics and social
movements. Instead they are being traced out on the intimate contours of the body and the self;
in strategies of self-development and self-modification and in the erotic hedonism of popular
cultural practices that have produced elements of an uneasy coalition with the commercial
drive of mass consumer culture in distinctive regions of the Black Diaspora (e.g. Britain,
Caribbean, and the United States). This correspondence between the absorption and
reinforcement of an erotic secularisation of the body and Black identity within Black popular
culture, and a particular late modern mode of freedom invested in a privatised, commodified
self, cannot be seen as a simple equivalence, or coincidence. Neither can the increasingly high
visibility of Black male and Black female bodies and performances in consumer culture readily
be taken as evidence of a diminution of the pervasiveness of racism or the fulfilment of

decolonisation’s promise of social equality and justice.

Although Black vernacular culture generally has been seen through the prism of male
custodianship, its irrepressible, recurrent references to contested gender relations, suggests that
any attempt to account for its often complex political significations needs to understand not
only the role of Black female participation and spectatorship, but also the significance of
gender in the politics of postcolonial racism and advanced liberalism’s freedoms. At the same
time these commercially acute and occasionally more or less socially conscious orientations of
Black popular culture, (particularly around questions of identity, individualism, community
and civic participation) are aiso a certain way of understanding and exercising freedom, of
relating to oneself individually and collectively as Black subjects of freedom. The question is
what kind of freedom and what is its history? This study locates this history of Black freedom
in its relationship to liberalism and so sets out to map the formation of Black freedom within

liberalism through the perspectives of Black Caribbean women. It asks how have Black




Caribbean women been governed by their freedom and how have they in resisting government

sought to feminise freedom?

Overview of the Research

Chapter One: Literature Review

This study commences with an examination of the literature on race and racism within British
social and cultural theory as well as the literature within African Diaspora studies. It will argue
that engaging the specificities of Black women’s experiences confronts and resists the
hegemony of both a Windrush narrative of Black Britishness that fixes the experience of Black
people within the national politics of race and racism in Britain, and a revisionist radical
history of the African Diaspora, both of which have tended to subsume or erase the

experiences of Black women within a masculine discourse of the political.

Chapter 2: Methodological Discussion: the Modern Genealogy of Black

Womanhood

This chapter outlines the genealogical methodology deployed in this study and its relevance to
the key concepts deployed and the research questions. It will then move on to describe the

research design and present background data on the women interviewed.

Chapter 3: Black-Caribbean Women, Black Britishness and the Old and New

Ethnicities of Postcolonial Blackness.

This chapter analyses the data emerging from interviews. It addresses how the women
interviewed responded to the invitation to define their cultural identities. It explores internal
differences within Black British identities through the ways in which the respondents organise
a variety of categories to name and describe themselves. What emerges 1s how their self-
definitional practices are deployed in strategic and non-strategic negotiations over the meaning
of being Black in Britain. Using data from interviews with women of Black-Caribbean descent
[ identify how their discussions of the everyday experiences of growing up 1n Britain has re-
organised the categories Black and Caribbean around alternative and additional axes of power

to do with gender, sexuality, class, ethnicity and location.




Chapter 4: Independent Women and the Paradoxes of Black Womanhood

This chapter uses the narratives of the Black Caribbean women interviewed in London to
explore the trope of the ‘independent Black woman’ that is widespread in African Diaspora
cultures. What emerges is an idealised discourse of ‘the strong Black woman’. Drawing on the
findings from the interviews this chapter makes the case that the discourse of the independent
Black woman is a feminising moral governmentality that combines discrepant racialised and

gendered technologies for governing and liberating the conduct of Black women.

Chapter 5: Discrepant Women, Imperial Patriarchies, and De/Colonising

Masculinities

The previous two chapters revealed how Africa, the Caribbean, slavery, imperialism and post-
war immigration figure in the personal as well as collective memories that produce Black
British identities. The colonial traces that imbue these women’s self-identities suggest that
understanding the lives of Black women in Britain requires attending to the
contemporaneousness of Britain’s colonial past. In other words they impel a postcolonial
history of the present, in which we are forced to encounter the traces of Britain’s colonial past

in contemporary social formations.

Therefore this chapter uses genealogy to map the mutual constituitiveness of metropolitan and
colonial formations. This is done through examining three significant historical moments in the
post-emancipation histories of Black Caribbean women. The first examines the immediate
post-war period of mass migration to the U.K. of Caribbean women from 1948 to the
Immigration Act of 1962. The second moment covers the Abolition of Slavery in the British
Caribbean colonies between 1834 - 1838 and the reformation of Britain’s Caribbean territories
from plantation slave economies to free societies. It focuses on how colonial rule was
paradoxically entangled in the liberal art of governing freedom. The third moment covers the
period of 1934 to 1962 and focuses on the process of political decolonisation by Britain of its
Caribbean territories and the mass migration of Caribbean people to Britain referred to n the
first section. What becomes apparent is how the government of race in the empire, becomes

intimately married to the government of gender at home.

Chapter 6: Rude Bwais, Ghetto Gyals and the Transnational Logics of Postcolonial

Blackness

The next chapter moves on to address the effects of postcoloniality and the late-modern phase

of globalisation on the politics of Black representation. Late-modern rule has become



increasingly expressed through the hegemony of advanced-liberalism in which governance has
become increasingly privatised and distant from formal state practices. This chapter begins a
two-part investigation of these processes that culminates in the following chapter. The first
part covered in this chapter asks how the market has become implicated, not only in the
reproduction of race and racism, but perversely also in the practices through which racialised
populations negotiate, subvert, resist or refine race and racism in the pursuit of new
postcolonial imaginaries of freedom. This is accomplished through examining the transnational

circulation and translation of Jamaican Dancehall music.

Chapter 7: Remembering Bodies, Healing Histories: The Emotional Politics of
Everyday Freedom.

This chapter presents the second part of the argument begun in the previous chapter, regarding
the effects of postcoloniality and the late-modern phase of globalisation on the politics of
Black representation. This chapter examines how ideas of Africa and tradition are deployed in
the Sacred Woman healing programme, which in contrast to the secular modernism of
Dancehall, promotes itself as offering Black women a return to tradition as a way of opposing
western modernity and racism. Through a textual analysis of the manual of the Sacred Woman
programme and analysis of interviews with women who have participated in the programme |
argue that despite its formal rhetoric of African tradition and opposition to Black and western
modernity, the programme in fact remains resolutely within the terms of advanced liberalism’s

increasingly privatised forms of self-regulation.

Chapter §8: Conclusion - Feminising Freedom and the Temporalities of

Postcoloniality

This chapter concludes this study by reflecting on the contemporary politics of Black
representation in Britian by situating it within a wider set of debates about the relationship
between popular culture and national identity, diaspora and transnationalism, liberalism and
postcoloniality. I argue that what this study has revealed through the experiences and
positioning of Black Caribbean women as subjects of liberal freedom, is a critical ontology of
both liberalism and Black politics. 1 argue that Black Caribbean women’s discontinuous and
contested strategies of autonomy enunciate, a feminised ethic of treedom, which in disturbing
the grammatology of liberal freedom, contest the racialised masculinity of power in both

Western liberal government and Black representational politics.




CHAPTER ONE

Literature Review

Re-Locating (the Sociology of) Black Britishness: Diaspora and Postcoloniality

The changing approaches to the study of race and racism in British sociology since the
nineteen sixties, reflect the changing historical situations in which questions of race, ethnicity
and racism express the specific predicaments and questions arising within British social life
associated with post-war mass immigration from Britain’s former colonies and the making of
multicultural Britian. In other words, they reflect the contested and deeply political
imbeddedness of questions concerning the place and status of Britain’s minority ethnic
populations within the nation. These in turn are inseparable from the political and cultural
adjustments attendant upon Britain’s transformation from an empire nation to a multicultural
postcolonial nation. The incorporation of Britain’s erstwhile colonial subjects into British
citizenship and national life, became urgent in the nineteen sixties and late nineteen seventies,
as it became apparent that those who responded to Britain’s post-war need for more labour,
were failing to return ‘home’ but instead settling and making new homes for themselves and
their families 1n Britain. The early sociology of race in Britain in the nineteen sixties and
seventies was dominated by the twin themes of race prejudice and immigration. Theoretically
this 1s reflected 1n the ‘race- relations’ paradigm that dominated the sociology of race in Britain
from the 1950°s through to the late 1970’s. Arguably, its traces can still be found in
contemporary ‘commonsense’ discourses of race as well as increasingly in the formal rhetoric
of the current New Labour government. Yet, the study of race and racism in Britain since the
large-scale post-war migration of people from the New Commonwealth has undergone many
changes — both conceptually and politically. There are a number of key shifts that can be

identified in this theorisation of race and ethnicity.

Firstly, there was the pre-eminence of the race relations paradigm of the Chicago School,
which dominated early work from the 1960’s to the 1970’s (Banton 1977). The Chicago
School approach was developed in the pioneering work of Robert E. Park (1925) and Gunnar
Myrdal (1944) in the early decades of the twentieth century in the USA. Park was concerned to
challenge the hegemonic naturalising of the concept ot race within biological theories of race.

The race relations paradigm conceived of race as the collectivity of individuals who share a




common social and cultural heritage of symbolic meanings. In the 1960’s and 1970’s this
socio-psychological construction of race as cultural origins, came to be defined by the term
‘ethnicity’, as ecological approaches borrowed from anthropology became integrated into
American race-relations sociology (Back and Solomos 1996). However, the term ethnicity
was and still is often deployed as a code for race signifying skin colour’. Its capacity to
incorporate notions of religion, culture and nationality and correlate them with common-sense
notions of ‘racial’ appearances renders it a very malleable concept for a variety of uses. The
key problematic articulated by the race-relations paradigm was not racism, but race prejudice
and race consciousness, regarded as subjective problems of psychology, which impacted

negatively on relations between different ethnic groups, i.e. — ‘on race relations’ (Ballis Lal

1990).

The rise to prominence of a Marxist-left framework in the late nineteen seventies and early
nineteen eighties in the British sociology of race shifted theories of race and racism in two
important ways. Banton (op cit.) made an important intervention with his introduction of the
term processes of racialisation. Banton used a social interactionist approach to argue that the
idea of race structures people’s perceptions and he used the term racialisation to denote any
circumstance where the idea of race is employed in discourse. The concept of racialisation was
further developed by Robert Miles as “a representational process whereby social significance
and therefore social relations are attached to biological (usually phenotypic) human tfeatures™
and used to group people together into social groups (Miles 1993: 75). The concept of
racialisation enabled consideration of the changing social constructions of race and racism
(Miles op cit: 69). It was able to show how the demise of biological concepts of race, did not
necessarily eradicate racism. Both Miles and Banton share a conception of race as a socially
constructed and therefore a ‘false’ biological category. Consequently, they viewed all forms of
racialisation as inherently racist and politically mystifying through the way they masked “real’
class conflict. Racism within this framework is an ideological effect of class inequalities. It 1s
an ideology of the ruling and capitalist classes deployed to mask the economic etfects of
successive waves of globalisation and the resulting global restructuring of capitalist relations

in the post-war era.

Barker developed this notion of processes of racialisation as encoding practices in his analysis

of what he termed the ‘new racism’ (Barker 1981). New racism denoted the reformulation of

* Cohen, P. 1988, 'The Perversions of Inheritance: Studies in the Making of Multi-racist Britain in eds.
in P. Cohen and H. S. Bains (eds) Multi-racist Britain, Basingstoke: Macmillan.
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biological racist distinctions within cultural codes, thereby masking the biological exclusions,
which they assume. For Kenan Malik 1996, this new racism could be detected in both racist
and anti-racist discourses (Malik op cit: 182). Malik, has identified, for example, a relationship
of equivalence between on the one hand, forms of Black and Asian cultural resistance which
seek to contest racism and cultural assimilation on the grounds of preserving cultural rights or
traditions, and on the other, the then Tory leader Margaret Thatcher’s 1978 speech when she
spoke of Britain fearing being swamped by people with an alien culture. The notion of
Britishness that she was appealing to envisioned race-as-culture-as-nation, in which
Britishness signified racial exclusivity (white) and cultural homogeneity (dominantly English),
and in which non-white New Commonwealth citizens are perpetually positioned as aliens and
thus self-evidently dangerous intruders. He argues that both racist and anti-racist expressions

of liberal pluralism assert, “that it is natural for every culture to assert it own superiority”

(ibid).

In response to this Malik attempts to advance a universal emancipatory humanism through
recuperating Enlightenment philosophy from its charges of racism. He does this by arguing
three things. Firstly, that Enlightenment, which marks the emergence of modernity, was
emancipatory at heart. This is because for the first time it offered a secular unified theory of
mankind, which in turn enabled the possibility of thinking in terms of universal human rights.
Secondly, that racism was not inherent to Enlightenment philosophy but a distortion or
abstraction caused by the social forces associated with the rise of capitalism and nationalism.
Finally that this ambivalence was caused not by racism but by the contradiction between the
emancipatory ideals of universalism and liberty in Enlightenment discourse and the property
interests of capitalist social relations (Malik op cit: 69). Whilst these contradictions between
capitalism and nineteenth century liberalism exist, they cannot be quite so easily used to
absolve Enlightenment values, as chapter five Discrepant Women, Imperial Patriarchies, and
De/Colonising Masculinities will show when we look at the reformation of racial rule
(Goldberg 2002) in the Caribbean following the abolition of slavery in 1834. Another problem
lies in the way that Malik conflates equality with sameness, a conflation that has beset
liberalism ever since its inception and which has been challenged by Wendy Brown (1995) in

relation to gender, but less successfully in relation to race. This study is a contribution to

rectifying this.

The body of sociological studies of race in Britian in the second half of the twentieth century is
characterised by two things: firstly, a preoccupation with the role of the state and state
institutions in the reproduction or management of racial discrimination, or conversely the

position of minority ethnic labour inside late capitalism’s re-configurations of production and

[]



labour®. This has reproduce in many regards a very localised national gaze which focuses on
‘minority ethnic’ identities and cultures in ways that adhere the very mobile transnational
identifications of Black Britons to very territorialized and racialised urban spaces of Britain’ s
inner cities. Again the primary concerns seem to be, to address what this tells us about British
national identity and the domestic politics of race. Thus there is a sense in which the British
sociology of race and ethnicity has been mainly concerned with the equation of migrant with
worker (Cohen 1998: 6), and ethnicity with its impact on nationhood (Cohen 1997: 7). An
important shift came in the 1980’s through the work of the Birmingham School of Cultural
Studies, led by Stuart Hall.

Stuart Hall and Paul Gilroy have been influential to the British sociology of race on many
levels. Firstly in arguing that the political can no longer be simply equated with class struggle,
but may be articulated through an “ensemble of social relations structured in dominance”
(Gilroy 1987: 32). Both revealed that struggles around race may operate relatively at a distance
from the sphere of production. Stuart Hall extended the challenge to traditional Marxist
approaches to culture, and sought to rethink the relationship between ideology, culture and
human agency. Subjectivity was no longer the simple ‘effect’ of ideology, but was produced 1n

a dualistic play of interpolations between the individual and their structural positioning n

ideology (Hall 1987).

Secondly whilst Cultural Studies disrupted the economism of British sociology, early Cultural
Studies work on subcultures failed to break from its national parochialism around race. Hall
and Gilroy’s writings are important because they achieved this shift. Thus the re-absorption of
Cultural Studies paradigms into Sociology reveals the extent to which Cultural Studies has
been an important site through which a decentred critically reflexive sociology could start to
be imaginable. How far this has gone in breaking the normatively Eurocentric monopoly over
the theorising the lives of Black people in Britain is an interest that drives this study. Through
interviewing Black Caribbean women in London this study seeks to give voice to how Black
women interpret not merely their own lives but also wider public concerns regarding such
themes as nation, identity and the meaning of freedom in late modernity. This is not a naive
‘recovery’ of silenced voices as though these have any inherent innocence, but a strategic

intervention in order to both critically evaluate these subjugated knowledges within their own

* See Gilroy 1987 ‘Race’, Class and Agency ‘ in Ain't No Black in The Union Jack, for a discussion of

this.
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terms and furthermore to deploy them to interrogate a range of dominant ways of
understanding these themes. This genealogical study is thus an epistemological project through
which a transnational sociology might become possible, which links 1t closely with the
postcolonial migration of Black and Asian people from Britain’s passing colonies into Britain.
The latter being the conditions of possibility in which the former 1s inscribed, for immigration
both precipitated and highlighted the crisis in British post-imperial national identity that the
work of the Birmingham School theorists came to address (Strafford and Ang 1996: 382).

What is significant for me i1s how this moment marks the symbolic postcolonial entry point of
both colonised people into British identity and colonised knowledges into the study of race and
racism in Britain. The interiorisation of colonial difference into the new postcolonial nation
opened up the very space for diaspora experience and knowledges to enter into the discussions
about Black people’s lives, race and racism In Britain. Seen within the institutional and
epistemological terrain of British academic theorisations of race and racism, the presence of
former colonial subjects within the nation is an central enabling and driving force that along
with the New Left critiques of classical Marxism and the growth of post-structuralism,
contributed to the emergence of Cultural Studies and profoundly influenced the sociology of
race in Britain. The challenge to further decolonise this knowledge by incorporating the
subjugated knowledges of Britain’s ethnic minoritised populations, 1s in part what this study

seeks to progress.

Through a diasporic transnationalism, Hall and Gilroy expressed in their work at this time, the
subaltern immigrant sensibility of being located in more than one place, possessing a colonmal
memory of empire together and contending with the experience of marginalisation in Britain.
This sensibility also finds its expression in the work of another Black British writer Barnor

Hesse who has described this sensibility as the postcolonial poetics of Black Britishness (Hesse

2000a:109).

Diaspora and the Post-Colonial Poetics of Black Britishness

Black British identity is unified by common minority-ethnicised citizenship, differential
experiences of racialisation and racism and interrupted by diverse identifications with other
places, family histories and historical relationships to Britain - Nigeria, Somalia, Jamaica,
Pakistan, India, Black London, and a myriad of other combinations and positions. As the
interviews discussed in chapter three Black Caribbean Women and Black British Identity and
chapter four Independent Women and the Paradoxes of Black Womanhood demonstrate, these
traces mark different personal as well as community genealogies and experiences of

engagement with Black Britishness. This discontinuous historicity (Hesse 2000a: 114) ot
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Black Britishness at the level of the individual, is one that emerges out of familial ethnicities,
which produce diverse locutions of Black British identity (Hesse 2000a: 115). This means that
the relationship of Black Britishness to the idea of diaspora is itself creolised, routed through a
variety of diasporic identifications. Stuart Hall invokes the concept of creolisation to
supplement that of diaspora in order to describe the hybridising experience of the Caribbean
(Hall 1996) The movements of people and cultures from Africa, Asia, Europe to the Americas
produce Caribbean identity as a distinctly diaspora formation in which ‘home’ cannot be
reduced to a singular moment of dispersal from Africa. These are the overlapping yet
discontinuous identifications of the African diaspora as well as transnational Caribbean
sensibilities and histories that clearly emerge from how the women interviewed understood
themselves as Black women in relation to Britain and in relation to other diaspora
identifications (see chapter four Independent Women And The Paradoxes of Black
Womanhood). This necessitates an approach to the sociology of Black settlements in Britain
that can acknowledge and engage with Black Britain’s relationship to these diverse diasporas
and the special status of the African Diaspora within these for many people of African-
Caribbean descent. Though this is often more strategic than systematic according to Hesse, 1t 1s
also necessary if we are to take seriously the diasporic meaning of Black Britain’s historical
discontinuities (Hesse 2000: 113). The singling out in this study of Black Caribbean identity
defined through the poetics of postcolonial political Pan-Africanism seeks to take seriously the
multiple articulations of Black Britishness by examining its expression within a particular
historical experience of racialisation and gender. This seeks to avoid universalising both
Blackness and Black Britishness and begin to trace the differential histories of subjection and
freedom, which continue to mark contemporary politics of culture and the politics of

Blackness in Britian.

Over the past thirty years the term the African Diaspora has emerged as a descriptive term to
denote the forced dispersion of people of African descent under the dominating force of
European imperialism and colonialism. This emergence occurs on the tide of a number of
social changes, in the nineteen seventies. These include, the development of African Diaspora
Studies within American universities on the back of affirmative action legislation following
the Civil Rights and Black Power Movements and the challenge to anthropology as the
discipline for the study of African cultures and peoples from historians such as Basil Davidson
(Davidson 1961) and George Shepperson (1966). Shepperson was the first to apply the term
African Diaspora in a scholarly work. Thus the concept of the African Diaspora is tied to a
dual epistemological agenda. Firstly, to legitimise African history and reveal 1ts role in world

history; and secondly, to open up a field of enquiry whereby African Diaspora Studies could
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contribute to other disciplines and contemporary questions within the social sciences and the

humantities in general (Wilson 1997: 119).

Yet, the experience ot the African Diaspora pre-dates its theorisation within History by George
Shepperson. The consciousness of shared historical experiences and political objectives,
linked to Africa and to an alternative historicising of modernity can be found in the works of
nineteenth century Black scholars such as DuBois (Du Bois 1962; 1996) and Martin Delaney
(Gilroy 1993) and 1n the a variety of international Black social movements since the eighteenth
century. The distinction of being the first international mass Black movement is given to
Ethiopianism’, which emerged in the independent underground Black slave churches of North
America in the eighteenth century and which had by the late—nineteenth century spread to the
Caribbean and to Africa — through the independent Black Baptist churches of post
emancipation USA (Roux 1964). It i1s also to be found in the global networks of political,
religious and cultural movements found in various parts of Africa and the Americas since that
time. For example the Garvcy Movement of the 1920s and 1930s, Negritude of the 1940s and
1950s, Black Power of the 1970s and the Rastafari movement, which began in the 1930s and
continues to today (Lemelle 1992). So the epistemological and political project of African
Diaspora criticism (rather than studies) involves not merely, claiming a field of study, but also

seeking to give authority and visibility to particular political experiences and subjectivities.

In the Caribbean experience of diaspora Stuart Hall sees the archetypal late modern condition
of 1dentity as fluid, radically creolised and fragmented. In ‘Cultural Identity and Diaspora’
(Hall 1990) Hall draws on his own Caribbean experience of diaspora, to theorise cultural
identity. Hall specifies two views of cultural identity that emerge out of a Black subject
position. Cultural 1dentity he says 1s split between two views; one grounded 1n the imaginary
community of shared experiences and history, the other based on the experiences, despite this
commonality, of difference and discontinuity. These two distinctions mark the difference or
difference’ (as in a Derridian deferral of meaning) between identity and identification, where
cultural identity is the unstable point; the arbitrary stop in the play of significations within
particular discourses of history and culture (Hall 1990: 226). Identity i1s thus the “suturing”

together of broken fragments of history to create an “imaginary coherence” (Hall op cit: 224).

> The core tenets of Ethiopianism were: resistance to white superiority and domination; African selt-
determination and an emergent African nationalism. An important factor in the development of

Ethiopianism was the contacts that took place between these African Ethiopian Christians and Black—led

churches in the USA. See (Roux 1964).
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This 1s where Africa is invoked in African Diaspora perspectives to ground this imaginary
coherence out of the painful dismemberment of enslavement, racism and colonial oppression.
Yet there 1s also running alongside this notion of identity the Caribbean experience of
discontinuity and rupture, which disrupts simplistic binary models of identity as simple split
between differences of Self/Other; past/present, Africa/Europe. This emerges from the reality
of Caribbean experience as a creolised one in which, the enslaved came from many parts of
Africa, and indentured and free labour came from many parts of Asia and Europe to different
parts of the Americas into plantation and slave societies governed by different European
powers and cultures, and forging new identities and cultures. Furthermore, within Britain
Caribbean British cultural identities are fractured across the various islands and cultures from
which those populations came (and increasingly return to and from). Thus Hall invokes the
Caribbean diaspora as a distinct and defining experience of modern identity, symbolised by
movement, hybridity and globalisation. Thus diaspora 1s most significant for Hall as a template
of modern identity, movement and translation, and as a conceptual tool for thinking the

cultural as a heterogeneous site of political contestation and negotiation.

Gilroy highlights the persistent desire in Black narratives to return to the experience and
symbolism of slavery. He recognises too that this return to the past of slavery has three
important functions. Firstly, as a desire for ‘home’, it is a way of problematising the present.
Secondly 1t mines the experience of slavery as a resource to sustain contemporary political
aspirations; and finally it opens up a means of rethinking the position of Blacks in modernity
in order to produce a counter narrative of modernity in which Blacks become visible not as
pre-modern primitive arrivants, but as resolutely modern subjects and internal to it’s
emergence (Gilroy 1993). In the Black Atlantic (Gilroy 1993) Gilroy uses the Caribbean
modern experience of identity as a series of movements and social constructions, to challenge
essentialist forms of Black identity, which become embroiled in the problematic fixed
categories of modernity such as race, racism and nation. Drawing on DuBois, Gilroy writes of
Black identity as being structured in the ‘double-consciousness’ of being both inside modern
categories of nation and positioned elsewhere outside of both nationhood and modernity. This
inscribes a counter-Black modernity within western-modernity that is always dislocated by
movement and by being positioned in more than one place, ‘between camps’. Gilroy
introduces the concept of the Black Atlantic to decouple the Black modern diasporic
experience from Africa and to foreground Black identities and cultures as again hybridising
cultures of movement which destabilise unifying modernist concepts of nation, identity and
politics. By identifying the oppositional internality of Blacks to modernity as the “‘creolised”
double-consciousnesses” (Gilroy 1993: 223) of a Black Atlantic counter-modernity,

Afrocentric and Eurocentric racial traditions and the indulgent excesses of post-modern theory
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are challenged by the hybrid notions of culture and modernity, which for Gilroy are better able
to analyse the politics of race and Black cultural identities and formations. For Gilroy diaspora
invokes radical indeterminacy and the possibility of a post-nationalism that advocates mixture

and inter-human planetary identification, rather than difference, separation and

brutalism(Gilroy 2000).

Barnor Hesse conceives of the African Diaspora as both cartography and disposition (Hesse
2000b: 20). Cartographically it describes the migratory scattering of a people to geographically
dispersed locations over generations. Dispositionally, it refers to the elective affinities, which
are sustained across space and time and which contest hegemonic political formations and
representations (Hesse ibid). In this way diaspora in Hesse’s work functions as an empirical,
ethical and political concept, inscribing a postcolonial logic of interactions “between cultural
differences that shape the transnational configurations of dispersed histories and identities
within and against the cultural legislation of the western nation” (ibid). Hesse deploys diaspora
in an epistemological and political project to dcconstruct contemporary western
representations (Black Britishness, multiculturalism, hberal democracy, institutionalised
racism) and reveal the continuity of imperial globalisation, colonialism, racial
governmentality and racism in them and thus in the postcolonial present. Where Gilroy locates
Africa on the edge of the Black Atlantic or at least just one of many contingent cultural staging
posts before cultures set off in motion again, Hesse agrees with the unfixed nature of cultures
but sees Africa as politically interior rather than culturally exterior to the diaspora. Its
political ontology 1s revealed through the way in which diaspora was resourced within Pan-
African anti-colomal politics to draw an analogy between the continuum of colonial
dislocation and racialised displacement (Hesse 2000: 107) and the continuation of these cross-

cultural poetics today.

Hesse re-historicizes Black Britishness within a wider temporality than that set out by the
Windrush narrative that posits 1948 as a defining moment in the making of Black Britishness
and multicultural Britain. By focusing on the Pan-African Congress held in Manchester in
1945, Hesse relocates the history of Black Britons within a wider diasporic context of anti-
colonial movements and an emergent Black transnational political culture in Britain (Hesse
2000: 105). He then traces the genealogy of this Black transnational politics through
nineteenth century Ethiopianism in which Africa was represented as the symbolic land of
freedom, through twentieth century anti-colonialism in which a discourse of Pan-Africanism

revises and re-locates the image of Africa within diaspora imaginaries.

Once the twentieth century impetus of anti-colonialism came
to the fore, a discourse of Pan-Africanism emerged outside of
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and subsequently within Africa that increasingly emphasised
Africa as politically interior rather than culturally exterior to
the diaspora. This symbolic move from Africa and the
diaspora 1.e. a historically dynamic cultural relationship
between a homeland and enforced dispersal) to the African
diaspora (i.e. a contemporaneous political analogy between
continuums of colonial dislocation and racialised
displacement) signalled its appearance at the beginning of the
twentieth century....” (Hesse 2000a: 107)

Hesse argues 1t 1s not possible to explain the diasporicity of contemporary Black British
identities without reference to the postcolonial poetics of Pan-Africanism (ibid). Hesse
identifies four postcolonial poetics of Black British identity. The first is a contestatory
subjectivity of “oppositionality to imperialising/colonizing....discourses and practices” (Klor
De Alva quoted in Hesse 2000: 108). The second i1s a defined by a contra-modernity that
through interrogation exposes the exclusions and partialities that undermine modernity’s self-
delusions about the extent of its civilising and progressive identity. The third poetic draws on
Stuart Hall's concept of colonialism as double-inscription. This refers to how the culture of
colonialism worked 1n at least two apparently polarised spaces at the same time — the
metropolis and the colony — thereby collapsing an apparent relationship of exteriority between
the two, inscribing them both in the unstable, mutually constitutive meanings of imperialism.
The fourth postcolonial poetic 1s the interrogation of postcolonial racism (Hesse 2000a: 109).
Postcolonial criticism sees continuity between contemporary racism and colonial racism, but
not just as a continuation but also as the reform of racialised governmentality in new liberal-

democratic terms. (1bid).

Hall, Gilroy, and Hesse share similar themes in their work, but deploy many of them very
differently. Gilroy and Hesse in particular share a hermeneutics of suspicion and a
hermeneutics of memory (Gilroy 1993: 71) that characterises postcolonial criticism. Where
Gilroy suspects all forms of what he calls raciology, for re-inscribing racist knowledge and
power, Hesse suspects attempts to erase the political significance of race and racism prior to
the epistemological decolonisation of those categories from the hegemony of western
Eurocentric power/knowledge relation. Yet all three share a critical memory that holds
modernity and the West still accountable to the history of colonialism and its effects. In so
doing all three argue for the “political internality” (2000a: 107) of slavery within modernity

and postcoloniality within contemporary Britain.

“Contestatory memory” (Triulzi cited in Hesse 2002: 163) is a key strategy ot postcolomal

criticism, which exposes the incomplete forms of decolonisation (ibid). This has two
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implications for an interrogation of Black Britishness and of Eurocentrism. Hesse argues that
the discontinuous continuum of the African Diaspora can be traced through Pan-Africanism,
anti-colonial nationalisms, Black feminism and other Black social movements of the twentieth
century. Hesse argues this traces an alternative historicity of Black Britishness and Black
African Diaspora political mobilisations to the post-war ‘Windrush’ narrative that has
characterised sociological and popular narratives of Black Britain and the emergence of
multiculturalism. Secondly, this alternative historicisation of Black Britain connects the
contemporary experiences of institutional racism to its earlier colonial manifestations in “the
Colour Bar’. The Colour Bar was institutionalised within colonial government legislation
throughout the British Empire as a mode of racial segregation and governance overseas. "At
home’ in Britain its informal imbeddedness in the everyday practices of racial discrimination,
was part of the fabric of normal British life throughout the twentieth century prior even to the
arrival of the S.S. Windrush® All of which says Hesse serve to expose the postcolonial
reconstructions of old colonial racism, resulting from the changing modes of racial
governmentality after decolonisation. This involves the demise of what Hesse calls ‘colonial
racism’, and their colonial structures of governance, only to see them replaced by the
resolutely liberal and democratic forms of late modern racial governmentality (Hesse 2000b:

2). Hesse explains racial governmentality as the

the political, regulatory and representational dimensions of
European/white  racism in  the  West.... Racal
governmentalities structure and underwrite the social
technologies of racialised inclusions (hierarchical forms) and
racialised exclusions (segregationary forms). This 1s the
political meaning of racism” (Hesse 2000: 29)

[t is this idea of democratic and liberal modes of racial governance that interest me here and
which this study will pursue. To do this requires connecting the work on racial
sovernmentality (Hesse 2000b; Goldberg 2000) more closely to the themes of self-crafting
practices of freedom, which are the focus of this study. Staking out the theoretical path to that

point involves further intellectual journeying.

° Hesse cites by way of example the various riots, which have taken, place across the U.K. since the

early 1900°s either by whites defending the Colour Bar or Black and Asian settlers challenging 1it.
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Liberal Rule and Modern Racial States

The postcolonial reflections on liberalism and modernity suggest that neither can be
understood detached from race and racism. If bio-politics as the rationalisation ot life and
death marks the “threshold of modernity” (Foucault 1990: 143) postcolonial critical theorists
increasingly are coming to theorise the links between race, bio-power and governmentality.
From this perspective racism should not be conceptualised as an irrational fear ot the Other;
merely a pre-modern residuum of a “variety of intergroup resentment or prejudice” (Baumann
2000: 213). Neither 1s 1t an aberrant isolated moment - marked by Nazism and the Jewish
Holocaust - in the otherwise still recuperable Enlightenment project. An understanding of
modernity as an experientially (Noble 2005) and philosophically (Hesse 2005) racialised
ontology means that Nazi Germany of the 1940’s and South Africa cannot be seen as ‘rogue
states’, outside of the norms of modern government but rather as the extreme expressions of

modern racial rule.

David Goldberg defines racial rule as one of the rationalities of modern states in which “bodies
were racially produced, constituted as bearers of political, economic legal and cultural power
and meanings” (Goldberg 2002: 132). Racial rule has two traditions: naturalism and
historicism, which while being conceptually distinct they are not mutually exclusive (Goldberg
2002: 74). Additionally, whilst each has had moments in history when i1t has been more
dominant, they can exist alongside each other and still do. Each tradition 1s linked to broader
practices of state formation: naturalism to coercive state formations and historicism to states
organised around capital accumulation or market based economies. The naturalist tradition of
racial rule Goldberg explains, dominated from seventeenth well into the nineteenth. It 1s based
on the claim of inherent natural racial difference and inequality. It delineates clear boundaries
and separate spheres for the racially differentiated — most notably for Goldberg, in denying
those considered racially inferior access to government positions. The historicist tradition of
racial rule, which has dominated since the late nineteenth century to the present, 1s based on
the idea of progress in which white people represent the pinnacle ot human development and
western civilisation the peak of social and cultural development. It 1s strongly associated with
ideas of developmentalism. This is the view of colonialism as a civilising mission to bring
‘natives’ out of their under-developed condition into the civilised condition (which 1s of course
normatively synonymous with western culture and values). Historicism 1s no more benign
than naturalism, although it can appear so, for its effects can be just or even more devastating
because they are so subtle and opaque (Goldberg 2002: 79). Consequently, Nazi Germany and
Apartheid South Africa, rather than representing idiosyncratic aberrant or rogue states, atfirm

Goldberg’s assertion that racial reasoning is central to modernity’s common moral, socto-
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political and jurisprudential sense (Goldberg 2002: 5). What the ubiquity of racial states of

modernity confirms is the deeply racialised ontology of modernity.

The term racial state describes two aspects of racial rule. Racial states combine disciplinary
regimes, bio-politics and liberal governmentality. Governmentality, detined by Foucault as the
nodal point between domination, discipline and freedom (Foucault 1994a: 292) when
understood in its relationship to the racialised bio-political rationalities of modernity, produces
racial states as technologies of racial rule. Racial rule as racialised governmentality refers not
only to state practices but also subjective states of being. The first meaning of racial states then
refers to the formal systems of governance by which a population is defined, regulated,
administered, ordered, and managed (Goldberg 2002: 110). The second refers to states of
being. In this sense racial governmentality produces particular (racialised) conditions of
existence or racial states of being. In short, racial governmentality in permeating the field of

the everyday hegemonises reality, and the social horizons of the conceivable (Goldberg 2002:

115).

The racial state ... is as much a state or condition of being as it
is a state of governance. Actually, we should speak more
accurately here of racial states, for [..] the forms and manifest
expressions are multiple and multiplicious, diverse and
diffuse. Racial states one might say are places among others

where states of being and states of governance meet.
(Goldberg 2002: 98)

Goldberg’s distinction between historical and naturalist modes of racial rule is more helpful
than the distinction between biological and cultural racism, outlined earlier. It enables us to
evade the dominant tendency of contemporary historical racial states to disavow racism (as
biology) in the name of raceless liberal equality whilst “burying the threads of their own racial
articulation beneath the more or less vocal dismissals of naturalism” (Goldberg 2002: 207).
This study begins with the premise that the category Black Caribbean woman is a racial state
of being; an effect of the disciplinary technologies of racial states of government. This study 1s
interested in the material, historical and economic conditions in which the lives and
subjectivities of Black women, as subjects of modern liberal racial states have been targeted,
managed, liberated or oppressed within specific technologies of racial rule. However, more
than this I am also interested how Black Caribbean women have sought to define themselves
beyond the representations of powerful authorities; how they have appropriated or resisted
racial rule and racial states of being; re-defined and re-shaped themselves as particular kinds of

subjects of freedoms and what visions of freedoms these inscribe. Thus I am interested in the
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subjective, intimate register of governmentality as a practice of the self on the self, which 1s
often overlooked in statist discussions of modern power and rule. That is the capacity of the
individual to constitute themselves — not outside of discourse but within the strategic
manipulation of dispersed power relations as they seek to govern themselves and others and 1n
so doing redefine the meanings and govern the conduct of freedom. Such self-constituting
practices are only possible in conditions of relative freedom, since in states of domination
acquiescence is only the possibility. Critical resistance as ethical conduct is only possible
when individuals have the freedom, no matter how limited, to mobilise, in their own interests,
the very mechanisms of power that seek to control them or which are considered too intrusive
(Hoy 1999: 9). This is what Foucault referred to as the “ethics of freedom.” Modern liberal
rule generates liberties even as it delimits, regulates and normalises. This enables a
hermeneutics of the self (Foucault 1997) in which these very categories can become the sites
of resistance to racist subjection (Goldberg 1990: 298). This resistance is not generated from
some essential self, or outside of discourse but within the force-field of power relations

(Foucault 1994: 285); within the governing mentalities of racial states.

Much of the contemporary debates over governmentality (Burchell, et al 1991) are concerned
with the privatisation and commodification of governmentality within neo-liberal rule. This
study is also interested in these themes and therefore begins with the premise that
understanding the lives of Black women in Britain and how they have been both governed and
sought to resist being governed, can be analysed by unravelling the interconnected racialised
and gendered governmentalities of liberalism and their racialised constructions ot freedom. It
seeks an analysis of how the Black Caribbean women 1 interviewed understood themselves
within, alongside or in opposition to the category Black Caribbean woman and changing
conceptions of freedom. In this regard it sets out to explore the limits of Black and Caribbean
identities and womanhood through a genealogy of Black Caribbean women’s relationship to

freedom since emancipation from slavery in 1834.

Transnationality and the Limit(ation)s of Black British Feminism

The more recent work of British writers engaged with theorising Black identity and its
diasporic formations, has increasingly acknowledged the important contribution that Black
feminism has made to the theorisation of difference and identity. Yet, it often seems to me to
seldom go beyond appreciative acknowledgement and borrowing of concepts, to otfer a
serious attention to gender or the lives of Black women in Britain.  Thus Black feminist
perspectives and the work of Black feminists are deployed in discussions of Black identity or

diaspora formations, but seldom to analyse either in their gendered or sexualised formations. It
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is interesting that this mirrors a similar tendency in many white feminist texts. Within critical
theories of race and racism in Britain, Black women or their concerns have been scarcely
audible. If they have been visible at all beyond the general ungendered category ‘immigrant” or
‘Black’; they have been visible primarily within social policy categories (primarily as mothers
and workers) as recipients of state administration or services such as housing, law, education
and health care, employment rights, social work (Bowker 1970; Bryan, Dadzie, et al 1985;
Cheetham 1972; Mama 1989; Townsend 1971). Even within early subcultural studies, Black
Caribbean women, like virtually all girls and women were largely invisible behind a focus on
the spectacular cultures of men and boys. Studies of early Black British youth culture in the
1970’s and into the 1990°s were effectively studies of Black young men’s culture (Cashmore
1979; Gilroy 1987; Gilroy 1994; Hebdige 1987). Even feminist cultural theorists have either
ignored the racial dynamics of youth cultures (Thornton 1995) or struggled to sustain a
meaningful engagement with the cultural practices of Black and other ethnically-minoritised
girls and young women (McRobbie 1981). With a few exceptions (Skeggs 1994) it has largely
been left to the few Black British women academics to do this work (Bhavnani and Phoenix
1995: Lewis 2000; Sudbury 1998; Weekes 2002). A trawl of the bibliographies of articles
contained in Black British Feminism reveals a heavy dependency on the work of African-
American feminists. Whilst Black British women writers have drawn successful on this body
of work to theorise Black women’s location within Britain, little or no consideration 1s given to
the differences between the USA and the UK, both in terms of the history and experience of
women and the politics of race and racism. This is important if the voices of some Black
women are not to be muffled by the voices of others (Sudbury 1998: 41). Black women
generally in the UK, seem caught between on the one hand, empowered performativity within
local state professions (see chapter 4) and popular culture (see chapter 6) and their
institutional, discursive and ethical invisibility within a variety of prevailing discourses for the

study of race, racism and gender.

Critical Black and postcolonial feminist theories — despite the growing presence of a variety of
women of colour within British academia - still remains theoretically and structurally
marginal, often playing the role of theoretical hand-maiden to a still unévenly reflexive
academy. Black women academics efforts to ‘give voice’ to the perspectives and knowledges
of Black women is constrained and muffled by their own location in British universities, which
remain largely indifferent (Sudbury 1998: 46) to the presence of Black men and women, or the
politics of their presence. So despite genuine interventions which engage with and through the
challenges of Black and postcolonial theory, when seen in the context of the continued
whiteness of the academy can sometimes end up looking like “strategies of interested

representation” in which, “[flor a spectrum of liberal and leftist critics the subject of the
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peoples of the Third World has begun to form a conceptual vanguard, assuming the function of
a cutting edge by taking on the value as capital in the fund for agendas of [.... ]
reconceptualization” (Carr, 1994: 153). In other words theoretical engagement does not
necessarily produce equivalent epistemological or structural adjustments. The academic
labour undertaken by women of colour to theorise the specificities of the experiences of Asian
and African and Caribbean women within the racial structures of the British nation, highlights
the “double-burden’ of gender and race (Carby 1982; Parmar and Mirza 1981; Mama 1989).
Heid1 Mirza suggests in her introduction to the edited collection Black British Feminism
(Mirza 1997) that by the 1990°s Black British Feminism was all but burnt out with the effort of
resisting on the one hand incorporation as the victim/invisible ‘Other’ within white socialist
feminism, and on the other incorporation into what she calls “the diversionary discourse of
anti-racism’” (Mirza op cit: 11). Drawing on Gilroy’s critique of anti-racist movements of the
1980°s (Gilroy 1990), she agrees that anti-racism’s emphasis upon the manifestations of racism
inhibited analysis of the deeper structures of racism and produced reductionist conceptions of
Black 1dentity, race and racism. Black feminist theorists she claims consequently turned their
attention to producing more critical considerations of how race and gender inflected class
positioning requiring new modes of analysing central feminist themes such as family, work
and gender 1dentities. That this genealogy of Black British feminism seems to break down at
this point is not surprising and as Mirza notes, the theoretical inclusion of difference that this

body of literature seeks to elaborate “appears elusive” (Mirza op cit: 12).

There are two observations to be made here. Firstly, attempting to cut Black British feminism
off from the politics of anti-racism is in my view a grave error. Local politics and anti-racist
movements constituted important locations for working class and middle class Black and
Asian women to work together against racism and also in pursuit of self and community
empowerment. Furthermore, the welfare state was been for at least thirty years a central focus
of Black feminist activism (Lewis 2000). That this work was at times more pragmatic than
theoretical or overtly politicised does not absolve feminist scholars from analysing and
theorising those practices, to uncover nascent sites of oppositional modes of feminist
organising, at the level of the everyday and the cultural. Mirza’s own work Young Female and
Black (1992) and more recently Gail Lewis study of Black women social workers Race
Gender and Social Welfare, (2000) point to the possibility of Black women’s participation in
local state anti-racism as more complex than sociological accounts have so far revealed.
Additionally recognising such practices as instances of womanist practice, would locate them
in a long history of Black women’s cultural and political activism; a history that has its roots in

women’s struggles against slavery, colonialism, racism and specific local colonial responses

towards women (Bannerji 2001; Beckles 1988; 1989; 1991; Moghissi 1999; Reddock 1994)
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and racism. Mirza’s genealogy reveals a desire to find a location and voice for Black British
feminism within mainstream feminism, but misses the opportunity of engaging both
experientially and politically with the history of Black resistance and criticism. Although the
concept womanism as theorised by Toni Morrison emerged in the USA, as a philosophy and
practice, it can be discerned in the dispersed struggles of colonised women against the race-

sex-gender nexus of colonial rule and local cultures of patriarchy and male privilege (Sudbury

1998: 46)

Rather than speaking to a history of [white] women’s struggles
against patriarchy to which the fight against racism and
imperialism was later included, womanism reminds us that
black women and women of colour did not wait for feminist
consciousness raising to initiate struggles for social justice In

Africa, Asia, the Caribbean and in the West. (Sudbury 1998
46).
Returning to Mirza, my second observation concerns the way that difference has been
approached in Black British feminism. The project of Black British feminism, as Mirza
describes it, locates Black feminism as a phantasmal imaginary rather than either a social
movement grounded in activism or politics or a theoretical discourse unified by anything more
than opposition to racism within Britain. Mirza defines Black British feminism as a strategic
unified identity across differences of religious, ethnic, class and colour, that deploys a political
and critical Blackness as a contingent strategy within a political project that “has a single
purpose: to excavate the silences and pathological appearances of a collectivity of women
assigned as the ‘other’ and produced in gendered, sexualised, wholly racialised discourse
(Mirza 1997: 20 -21). Whilst this draws on the tradition of Black feminist political
constructions of Black identity as oppositional to white institutional exclusion and racism,
(Hull et al 1982), it fails to critically attend to the politics of the differences between Black
women, that early Black feminism had placed so much emphasis upon (Lorde 1982; 1962;
1985). This smoothes over, without addressing, the class differences between Black women;
the different ways in which a variety of ethnically - minoritised women are similarly and
differently located within British economy and society, or how they are positioned in relation
to a range of diasporas with their own histories and struggles. Whilst this may be a strategic
move politically and institutionally in terms of building enough power under the banner of
Black British feminism to batter down the doors of the academy, it threatens to lead it to both
dissolve into itself and become too detached from the realities of a range of women whose
daily lives do not transcend a range of culturally implicated gender discourses both within
hegemonically white society and within their own cultural circuits. By this account, Black

British feminism appears to be a retrospectively gathered together series of interventions, that
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interrogate common targets — white feminism, racism, sexism, the state, but which have

insutficient experiential or conceptual common ground for the multiple tasks at hand.

Epistemologically, this produces a related problem at least in the prevailing academic
theorisations of Black British feminism as owing much to postmodernism for having “opened

%

up the possibility of a new ‘feminism of difference’” and “legitimating” Black women’s
agency (Mirza cited in Young 2000: 55). This strikes me as a very strange genealogy that both
disrupts a dominant Black Feminist history and contributes to the erasure of the longer anti-
colomal histories of Black women in Britain. Lola Young in stressing this need to maintain
Black as an inclusive political category expresses difficulty with seeing any usefulness in
locating Black feminism within postcolonial theory. Her reasons for this rehearse well-known
criticisms about what 1s signified by the ‘post’ in postcolonial (McClintock 1992). She also
expresses a discomfort with postcolonial methodology which she associates with postmodern
and poststructuralist constructionist approaches, without indicating why this is a problem.
Thirdly she 1s sceptical about the kinds of work that are subsumed under its label — particularly
Post-Colonial Studies. Yet Young goes on to recommend that Black Feminism in addition to
addressing Black women as workers and cultural producers within Britain, needs to maintain
awareness of their diasporic connections and to trace the genealogies of Black women’s
heterogeneous histories and voices (Young op cit: 59). This sounds like a postcolonial or even
transnational methodology to me, and in the end Young does not sufficiently make clear what
her objections to postmodernism, or postcolonialism are, or what alternative she is putting in
their place. 1 find in both Young and Mirza a repetition of the same old mantra about the
importance of difference without really theorising what this might mean. This under-theorised
and under investigated construction of Black identity does not just gloss over the different
experiences of racism of British Asians and British Black populations (Madood 1997), but if
left unquestioned 1t can fail to acknowledge the changing codes within which racism 1s
constructed or the inequalities berween different constituencies of Black women and how the

state and a variety of institutions seek to manage the differential racialisations and racisms in

Britain.

In arguing this, I am not attempting to particularise or isolate Black Caribbean identities, in the
way that Patricia Hill Collins does 1n theorising the place of African-American women within
Black feminism. In Theorizing Black Feminism (Hill Collins 1990), Hill Collins narrows Black
Feminism down to an African-American particularity. Hill Collins seeks to simultaneously
address the “complex nexus of relationships among biological classitication, the social
construction of race and gender as categories of analysis, the material conditions

accompanying these changing social constructions, and Black women’s consclousness about

26



these themes” (Hill Collins 1990: 22), whilst also holding on to a strangely contradictory and
exceptionalist definition of Black Feminism as “specialized knowledge created by African-
American women which clarifies a standpoint of and for Black women” In subsequent work
(Hill-Colhins 2004) Hill Collins has retreated from the assumption that African—American
women can speak for all Black women and she has shown awareness of the diasporicity of the
category Black woman and therefore the diversity of standpoints within Black feminism. For
example, in Black Sexual Politics (op cit) she makes a good case, for the importance of
analysing the representation of African-American women within global popular culture in
terms of what it implies about the domestic politics of race in America. However, Hill Collins
again fails to sufficiently engage with African-American women’s location within wider
networks of global power and culture. So for Hill-Collins Black Feminism continues to

express the standpoint of African-American women.

This contrasts very strongly for example with the work of other Black feminist writers whose
focus i1s much more on the transnational locations of and relations between Black women. For
example, Jacqueline Brown’s article Black Liverpool, Black America and the Gendering of
Diaspora Space (Brown 1998) criticises Gilroy’s theorisation of diaspora for leaving
“unexamined the asymmetries of power that exist across and between different Black
communities and the very different relationships to diaspora that arise as a result” (in Campt
2004: 179). Tina Campt draws on these insights from Brown and her own studies of Black
Germans of African descent in Germany to challenge the unreflexive Africa-American
particularism that accepts uncritically the hegemonic status of African America in Black

Diaspora discourses.

Here, the role of Black America must also be incorporated into
any assessment of diasporic relation, less as a concrete history
of struggle than as a way in which this history and the
increasingly influential cultural capital of Black America
travels to and often structures modes of articulation within
other communities” (Campt 2004: 179)

These very overdue observations are very timely, because they speak to a new politics of
representation (Hall 1996) within global Black identities, where the old binary oppositions
between Black/white, West/non-West colonialism/freedom have been disaggregated and
dispersed across a range of differences and scattered hegemonies (Grewal and Kaplan 1994) to
do with gender, class, sexuality, location, race etc. Within the unequally distributed liberties of
postcoloniality and neo-liberalism, analysis of Black diaspora formations, must also consider
the ways in which the discontinuous continuity (what Gilroy has referred to as “the changing
same” (Gilroy 1993) of the African diaspora (or the Black Atlantic) is both no longer simply

about the dis/locations of Blackness produced through diasporic movement, but may include
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the internal re-spatialisation of difference within sometimes very fixed locutions and locations
of Blackness. These are the internal and external spatialisations of power and contestation,
which may be opaque or invisible to the hegemonic gaze of an unreflexively western-Black
critical gaze. This means that whilst this study focuses on a specific genealogy of Black-
Caribbean women, it recognises this as a contested representation, and will inevitably address
how Black Caribbean women are located within a chain of overlapping, discontinuous and
unequal diasporas, locations and creolising processes. Finding a way to experientially attend
to the specificities of Black Caribbean women in Britain without reducing that to a
hermetically sealed particularism, or unreflexive innocent identity will be an important tension

to both manage and examine 1n this study.

Whilst this study focuses on a genealogy of Black-Caribbean women, it will inevitably address
how other women enter into both Caribbean and Black identities through the overlapping
diasporas and creolising processes through which the modern Caribbean has been formed. A
key set of arguments that provide the theoretical means to maintain a critical tension between
these two positions can be found in Avtar Brah’s work on diaspora. Avtar Brah (1990) deploys
Black as a political category to encompass the common experience of women in Asia, Europe,
Africa, USA, and Caribbean. Brah is more clearly located in postcolonial politics and cultural
theory, in which the subject is not essentialised biologically onto certain bodies and 1dentities,

but is continually reconstituted within an open field of contestation and becoming.

“Black feminism’s figuration of ‘Black’ — as was the case
genecrally with the politics of ‘Black’ — dislodged this signitfier
from possible essentialist connotations and subverted the very
logic of its racial codings. At the same time, it undermined
gender-neutral  discourses of °‘Black’ by asserting the
specificities Black women’s experiences. In so far as Black
women comprised a highly differentiated category in terms of
class, ethnicity and religion, and included women who
migrated from Africa, the Asian subcontinent and the
Caribbean as well as those born in Britain, the Black in Black
feminism inscribed a multiplicity of experience even as it

articulated a particular feminist subject position. (Brah quoted
in Bhavnani 2001 Diversity 2001: 463)

Brah’s work, shares albeit in a more theoretically nuanced way, Heidi Mirza’s (1997)
conceptualisation of Black as the political collectivity of women of colour coming from a
legacy of colonial domination. Brah’s work is important in that it brings together the

theoretical work on diaspora, feminism and postcolonial criticism in order to re-think questions
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of race and gender in Britain in ways that that can more rigorously address interconnections

between race, class gender and location.

However, the genealogy of Black identity that Brah writes does not address the Pan-Africanist
claboration of the term Black as simultaneously a cultural, historically racialised and political
concept (Gbadegesin 1996) that speaks both to a common cultural heritage derived trom
Africa and shared political imaginaries forged in the white heat of specific European imperial
projects for governing African and African Diaspora labour (Robinson 1983; Lemelle 1992),
It 1s more in line with the political re-definition of Black that emerged within the Black Power
movement in the USA (Carmichael and Hamilton 1969) and Black Consciousness movement
in South Africa (Biko 1987). However, Tarig Madood (1997) argues that the political
construction of Black identity as a way of linking the experiences of non-European people
under the domination of European imperialism and white racism glosses over the different
cultural experiences of racism of British Asians and British Black people. This results, he
claims, in a tension between cultural and political constructions of both Black identity and
anti-racist formations, and poses two explicit difficulties for anti-racist mobilisations. Firstly,
how to challenge the culturally specific forms of racism which affect African Diaspora and
Asian populations differently whilst not locking one’s own identity into the same kinds ot
essentialist pseudo-biological constructions of ethnicity that you are trying to resist? Secondly,
how to resist the new cultural racism (Barker 81) of the right, which deploys the language of
culture and ethnicity in a rhetoric of nationalism in which Britishness becomes synonymous
with an exclusive white representation and in which Black and Asian people and cultures are
regarded as permanent newcomers, locked inside their cuitural particularities. This 1s a hard
dilemma to overcome, but easier if we recognise Black as an historical and political category
and therefore a site of struggle, contradiction and contestation. It emerges not simply out of
bodies but out of the specific political and discursive contexts in which racial governmentality
codifies regulates and penetrates bodies to produce racialised subjectivities within historically
accountable contexts and uses. “What i1s at issue here is the recognition that ‘black’ is
essentially a politically and culturally constructed category, which cannot be grounded 1n a set
of fixed trans-cultural or transcendental racial categories and which therefore has no
guarantees in nature” (Hall 1996¢: 443). Black is a floating signifier, yet its freedom to float 1s
constrained by the conditions of possibility produced within specific material realities, and its
limits are themselves contested within relations of power. Thus Black identity is itself within
conditions of racial governance a site of contestation and of ethical practice within which
racialised subjects seek to liberate or fashion modes of living within and beyond the limits of

racial governmentality and bio-power.
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An attention to the formation of Black modern and postcolonial subjectivities through the
experience of slavery and the making of an African Diaspora, historicises and politicises the
“strategic essentialism” (Hall 1997) that stakes a claim on Black identity by those who never
stand outside of Black subjectification. In order to explain this study’s insistence on adopting
a form of strategic essentialism around the category Black woman and tying 1t at least initially
for heuristic purposes to an African-Caribbean historical trajectory I need to go back to the
work of Avtar Brah and her theorisation of diaspora. Brah’s work helps us to reconnect Black
British feminism with postcolonial criticism, rather than locating it within postmodernism
(Mirza, 1997: 19). To see postmodernism as having “opened up the possibility of a new
feminism of difference and as legitimating (Mirza ibid) Black women’s agency seems risible
and astonishingly disconnected from the kinds of postcolonial critiques of racism and

Eurocentrism occurring elsewhere.

Avtar Brah’s book Cartographies of Diaspora (1996) marks an important intervention in the
debates around Black British identity, and diaspora formations and the gendered politics of
identity and difference in Britain that addresses questions of difference through a postcolonial
prism that locates the present of minority ethnicised women in a postcolonial and global
context — experientially, politically and theoretically. She uses the term Black as a poiitical
category of difference from hegemonic whiteness, but also pays attention to the specificities of
British Asian women’s discursive and material locations within Britain and within an Asian

diaspora historicity.

Brah introduces a distinction between diaspora as concept and diaspora as historical
experience. (Brah 1996: 179). Brah acknowledges the importance of journeying in the creation
of diasporas, and states that the analyses of different historical experiences of diaspora must
pay attention to the different kinds of journeying that have propelled their emergence. “The
question is not simply about who travels, but when, how and under what circumstances? What
socio-economic, political conditions mark the trajectory of these journeys? What regimes of
power inscribe the formation of a specific diaspora?” (Brah 1996: 182). The other side of
journeying she goes on, is settlement and the places, terms and conditions of settling down.
Critical to analysing the settling of diasporas, says Brah 1s an attention to how diasporas
become inserted into new national contexts at different historical moments, and consequently
how they become positioned or situated in a given context (1ibid). It seems to me that these
ideas, lead to a demand to very carefully think through the commonalities and differences
between the different colonial and postcolonial diaspora settlements in Britain. How do these
differential historical experiences of journeying and settlement transform the ideas of race,

racism and Black identities that were formed in the socio-historical context of British imperial
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and colonial rule? Where Brah wishes to politically to retain the category Black to emphasise
those factors that unite the experiences of South Asian and African and Caribbean women In
relation to white women, she still needs to retain the category Asian woman, in order to
analyse the particularities of Asian women’s positionality in post-war Britain. Yet Brah
emphasises the importance of not naturalising or essentialising the category Asian. Instead she
insists upon “exposing it as a heterogeneous and contested category even as I analyse the

practices of ‘Asian women’ as historically produced and embodied subjects™ (op cit: 13)

This study approaches the category ‘Black woman’ in a similar way by studying a particular
trajectory of Black Britishness and the Black Diaspora, from the position of Black-Caribbean
women living in London. The category Black Caribbean is a particularly salient one for my
purposes because it is one of the ethnicity categories used by the British government in the
National Census and on the ethnic monitoring forms used by government and other public and
private agencies. In this study 1 will be referring to a range of issues raised in government
surveys that are used to produce information and knowledge about Black Caribbean people in
Britian. I will also be using themes that emerge from interviews conducted with women who
responded to leaflets calling for volunteers who were Black women of Caribbean descent.
Thus as a state instrument for administering and regulating a given population and an elective
affinity actively inhabited and deployed by Black people in their self-detfinitional and self-
constituting practices, the identity Black Caribbean woman is a particularly useful category in
which to explore how Black Caribbean women in Britain have been both governed and

liberated or sought to liberate themselves.

In conclusion, when the term Black or Black Caribbean is used, they will normally be reterring
to people who define themselves or have been defined by governing authorities as Black
people of African descent from the Caribbean. At times Black and Caribbean will be used to
include a wider range of ethnicities and subject positions, and on those occasions this will be
made clear. Although this study starts out as a history of the present conditions of being Black
Caribbean and living in Britian at the start of the twenty-first century, it may not be where we
end up. For genealogy, as the next chapter will outline in more detail, involves a “critical
ontology of ourselves” (Foucault 1984a), in which I hope to be able to evaluate the limitations
and possibilities of Black Caribbean identity as a site of political and ethical practice. So whilst
[ am seeking to make visible a certain history that has a logic and a coherence to it, I am not
assuming that its coherence lies in the bodies of Black people, but rather that the conditions in
which particular embodied subjectivities and experiences have been produced both “within

historically contingent genealogies” (Brah 1996: 180) and real conditions of unfreedom,
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SDOreSS: .
ppression and liberty, matter. In other words, genealogy permits a critical study of the ethics

of Black 1dentity.
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CHAPTER 2
Methodology

The Modern Genealogy of Black Womanhood

Government concerns the shaping of human conduct and acts
on the governed as a locus of action and freedom .... Liberal
modes of government are distinguished by trying to work
through the freedoms or capacity of the governed” (Dean

1999: 15)

Introduction

This chapter outlines the overall methodological framework through which this study has been
conducted showing how these methods relate to the research questions and the overall
conceptual framework inaugurated through discourse analysis and a Black feminist orientation.
The overall methodological framework of this study is Foucualdian discourse analysis and this
is reflected in the key methodological and conceptual tools to be employed, namely genealogy
and governmentality. I will briefly outline the concepts of discourse, governmentality and
genealogy and why they are been useful in analysing the contemporary practices of the self
through which Black Caribbean women inhabit and contest the limits of identity and freedom.
[ will then explain my why 1 chose to use the term ‘feminisation’, as an object of enquiry and a

tool of analysis. Finally I describe the research design.

Discourse Analysis, Genealogy And The Analytics of Government

Thinking in terms of discourse enables us to consider how contemporary and historical
constructions of Black female and feminine subjectivities are the truth effects (Foucault 1980)
of forms of knowledge legitimised through systems and relations of power. What is accepted
as truth in any socio-historical conjuncture is the effect of the fusing of power and knowledge.
Together they establish and naturalise the contingent and contemporary limits to ways of
speaking and seeing within any socio-historic context (Foucault 1980:112). Foucault’s theory
of discourse, does not regard discourse as a system of signs that point to an a priori essence to
which it gives a name, or a hidden truth overlain by culture or ideology. Rather, a discourse 1s
made up of “practices that systematically formulate the object of which they speak.” (Foucault
1972a: 49). The specific term for these practices is statements or enunciative modalities

(Foucault 1972a: 28). A discursive field can be identified where “Statements different in form
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and dispersed in time form a group if they refer to one and the same object” (Foucault
1972:32), and in that targeting produce it as the subject of their discourse. That object then
becomes their field of discourse (Foucault 1972a: 29). It is manifest in the appearance of
natural and taken for granted identities that are in fact the fruth effects produced by the

discourse that has produced that subjectivity in a “circularity of interdependence” (Kendall and

Wickham 1999: 54).

In his earlier work on discourse, Foucault explained that a discursive formation (Foucault
1972a) indicates a network of power relations, structures, representations and disciplinary
regimes in which bodies are constituted within particular subject positions as both the etfect
and the target of discourse. (Goldberg 1990: 298). Therefore, the disciplinary aspect to any
socio-discursive field is evidenced through the circulation of power, which 1s not only
manifested and invested - but also productive of bodies, concepts, and relations of domination,
exclusion and inclusion (Goldberg 1990: 301). The final move in the discursive construction of
subject is the internalisation of discourse by its subjects (Goldberg 1990: 298). However, this
model of discourse and subjectification has been criticised as producing a repressive model of
subjectification, in which the subject is rendered docile and without agency. This leaves the

problem of how to conceptualise agency and social transformation. (Moss 1998; Sawicki

1996)

Foucault introduced the concept of the ethics of the self, as a way of addressing the question of
political agency and how resistance and emancipatory knowledge is possible. In so doing he
turned his attention to the possibilities of freedom, or perhaps more accurately the possible
freedoms at any socio-historic conjuncture. This speaks to “the temporality of freedom™ (Bell
1996: 84), which therefore suggests the plurality of freedoms, rather than the assumption of an
unfolding of a singular universal utopia or moment of liberation. Ethics of the selt 1s the term
Foucault uses to describe the range of operations that individuals utilise to produce ettects on
their own bodies. These technologies of the self stand in a relation of embattlement to
disciplinary power in which individuals are produced as the objects of discourse as outlined
above. The techniques of power and the techniques of the self are two relational dimensions of
the hermeneutics of the self, understood as the mechanisms through which humans understand
or have knowledge of themselves (Foucault 1982: 224). Ethics of the selt or practices of
freedom as they are also called, are hermeneutic devises in which individuals seek to
understand and interpret their lives, beyond and against the disciplinary limits of normative
individuation within social prescribed subjectivities and identities. Within a dispersed force

field of power relation, these practices, Foucault argues should be understood as strategles
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directed against the various blockages of power in the system of relations (Foucault 1984a:

295).

These practices of the self then disclose the capacity of the subject to constitute themselves —
not outside of discourse but within power relations as the ground of liberal freedom. In Politics
and the Study of Discourse, which first appeared in French in 1968, Foucault referred to
“discoursing subjects” who form part of the discursive field (Burchell 1996: 58). In The Ethics
of the Care of the Self as a Practice of Freedom (Foucault 1984a), we see how Foucault does
not abandon this earlhier model of the subject as produced in and reproductive of discourse, but
rather seeks to analyse the practices or capacities of the discoursing subject to deploy the micro
— powers which exist at different levels of the social and which are mobile and malleable
(Foucault 1984a: 292). In other words if power relations are extant throughout the social field,

In a liberal society, the free citizen also has power at his or her disposal.

I would say that if I am now interested in how the subject
constitutes itself in an active fashion through practices of the
self, these practices are nevertheless not something invented
by the individual himself. They are models that he finds in his
culture and his society and his social group” (Foucault 1984a:

291)

In this later phase of his work on discourse, power and knowledge, Foucault moves to a more
positive model of power as a strategic game of forces. Yet these relations are only possible
where subjects are free. No power relations exist where one person is totally subjected to the
will of another (Foucault 1984a: 292). So we must be clear that Foucault is referring to modern
liberal systems of government. In a liberal society power relations are the very possibility of
resistance. To understand this more fully we need to clarify the distinction between states of
domination and strategic relations, which define the three levels in Foucault’s analytic of
power. In states of domination (Foucault 1984a: 299), domination is characterised by the
absence of power relations defined as a multi-directional flow of powers between the
governing and the governed. This is the most overtly coercive form of power, in which the
subject is defined and in the moment of that definition is brought within the juridical power of

a Sovereign power.

The second level of power 1s government, or governmentality. It consists of two dimensions.
Firstly, the disciplinary regimes through which principles, rules and procedures of governing
the population are achieved. It is a particular mode of modern governance, linked to the rise of
the nation state in Europe alongside the hegemony of rationalism and liberalism as the
principle discourses and values of the Enlightenment. Therefore governmentality has to do

with freedom and its limits. Foucault argues that liberalism 1s itself a form of governmentality,

335




which addresses the problem of how to govern, or more precisely how to secure compliance
with governance with as little coercion and expenditure of force as possible. It has to do with
the rational and most efficient governance of a society on behalf of the state. Governmentality
tn 1ts statist dimensions refers to the ensemble formed by the practices, calculations and tactics
that allow the exercise of forms of state power over population groups. It is a
bureaucratisation of human life in which populations are catalogued ordered and regulated
within institutional practices. Thus it i1s a form of governance at the level of the body, which

produces normalisation and individuation (Mc Nay 1994: 133).

The second dimenston of governmentality constitutes the third level in Foucault’s model of
power. This 1s governmentality as strategic relations.  This framing of power does not
amount to an abandonment of the repressive thesis of power, but does seek to offer some
criteria for judging different types of power (Sawicki 1996:171; Patton 1998: 70), and for
thinking about how social change can occur. Foucault locates the possibility of resistance to
power in strategic relations, which refers to “a broad array of different relations: the relation
between the state and its subject, between ‘men and things’, between free individuals and the
relations with the self” (McNay 1994: 133). Therefore, the concept of governmentality also
encompasses the rights and liberties which the free person deploys in order to advance their
own autonomous self-making and in so doing transform and resist the state’s normalizing
governmentality. The term governmentality then, denotes the nodal point between disciplinary
regimes and practices of the self. It establishes a continuum between the government of
populations and the government of the self (Dean 1994: 177). Strategic relations refer to the
self-constitution of the subject, or the micro-practices of freedom through which subjects seek
to construct their own identities, shape their lives and transform themselves (Foucault 1984a:
299). By this account governmentality is simultaneously a resource of governance and
freedom. We need to recall that what we are referring to here is an analytics not simply of
power but of modern power as it developed in the West between the seventeenth and
nineteenth century. That is liberalism, which has come, with its central ideal of freedom, to
form the toundations of modern politics and thus of our present (Rose 1999: 61). It is this
freedom, that defined for nineteenth century liberals the “white man’s burden” (Jordan 1974)
to advance western civilisation through the civilising mission of colonialism. This brings us to
a consideration of the relationship between freedom and bio politics as a key technology of

colonial rule.

Bio-power in the first instance refers to the rationalisation and mechanisation of life and the
body within modern state practices. It 1s inseparable from technologies for disciplining the

body and securing its docility and integration into the efficient social and economic running of
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society (Foucault 1978: 261). Yet bio-power is different from discipline in that where
discipline targets individuals, bio-power works to categorise, administer to and govern
populations. Bio-power describes the governmental technologies used by the state in the
management of the lite, well-being and security of a given population. “Their supervision [is)
etfected through an entire series of interventions and regulatory controls: a bio-politics of the
population” (Foucault 1978: 262). The question to which this study is partly addressed is:
‘since bio-politics is within the domain of governmentality, can it also be available as a
strategy of freedom — or are all strategies which appeal to embodied bio-political categories
always to be viewed with suspicion?” How are race and gender deployed in Black women’s
self-constituting practices and how should we evaluate their emancipatory or coercive
potentials? How effective are their attempts to re-organise power, and to re-fashion freedom

otherwise, in producing new ways of thinking about freedom.

Foucault’s approach to discourse is useful methodologically because it enables the description
of the field of mechanisms and objects that unite knowledge, power and the subject. Similarly
his concept of practices of the self as practices of liberty that need to be ceaselessly reworked
in the enactment of being free (Foucault 1984b: 3) is helpful in directing attention to the Ways
in  which individuals seek to expand their autonomy and re-define their freedoms
performatively. However, in shifting his attention from the subjectification of the individual in
aiscourse to a theory of critical resistance, some problems have been identified and Lois
McNay outlines these particularly clearly. Firstly she charges Foucault’s model of discourse
and power as producing circularity between knowledge and practice, which makes it difficult
to see how, practices of the self, can ever articulate an autonomous identity beyond the limits
imposed by discourse (McNay 1992: 148). Secondly, that Foucault offers no normative
criteria by which to judge practices of the self — as complicit or trangressive. This failure,
argues McNay leaves the concept of the aesthetics of existence open to “a libertarianism that
does not distinguish between acts that are predatory and oppressive in relation to others and
actions that are genuinely progressive (McNay op cit: 147). In short, McNay’s argument is
that Foucault collapses knowledge and practice and leaves no space for a critical self-

reflexivity outside of knowledge as the effect of power (McNay 1992: 153).

I agree that there 1s a tendency in Foucault’s work that leads in these directions, and in so far
as 1t does, 1t explains how resistance often becomes ensnared in that, which it seeks to oppose.
However, | think that Foucault does, if rather obliquely offer an explanation of how critical
responses (that may fall short of total revolution) as well as resistance are possible. To grasp
this one needs to fully engage with his assertion that power relations are just that — a relation of

multiplicities, a multiplicity of force relations. Power is not a monolithic block but an array of
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difterent orders and flows of power. The allure ‘in the final analysis’ to return to monolithic
conceptions of power, is ever present, and the politics of representation in being organised
around an appeal to solidarity based on identity’s opposition to its primarily experienced mode
of discipline and government intensifies this attraction. This is why it is important to speak of
powers 1n the plural, as Nikolas Rose does (Rose 1999), for this helps to remind us of the
slippery terrain we are in. Therefore Foucault invites us to think of freedom not as something
existing outside of power, or different to power, but just one of the many identities that powers
may take. Freedom as I understand Foucault does not exist in a dialectical relationship to
domination or government. Freedom can lie in the “moment of emergence” or uprising out of
the battlefield of conditions considered too unfavourable to bear, powers too intolerable to
endure. Freedom can be the form that realises itself as a specific identity by its difference and
on-going differentiation from outside, or from inside “the uprisings of those it oppresses from
within” (Foucault 1984a: 84). Freedom can be that which emerges not necessarily in
opposition to, but in 1its difference from or within coercive or governmental forms of power.
However, as freedom gains strength and solidifies it too can finds itself once more embattled
from within and without, contending against itself, both in the abundance of its strength and in
the reaction against its weaknesses (Foucault ibid). In these new embattlements freedom seeks
to govern the freedoms 1t has won and new freedoms emerge to resist that government. This is
the “double-edged character of freedom” (Rose 1999: 67) that this study investigates. So the
moment of emergence can be a form of problematisation or reform, in which existing
arrangements of power are questioned, or reorganised in the face of intolerable conditions. Yet
In being a moment in which the relations of power are re-configured, the moment of
emergence can also be when government reforms itself in the name of freedom in order to hold
on better to 1ts ground in the face of new conditions that might threaten its hegemony. This
means that a genealogy of Black Caribbean women as subjects of freedom needs to attend to
moments of crisis, or reform 1n which the limits of government and the limits of freedom
contend against each other — and to be able to name the specific powers or governmentalities
that are thus being reformed and the altered conceptions freedom that emerge. This approach
has led this study to focus on key moments in liberal reform from the nineteenth century to the

present, in which the question of the government of racialised populations has been at stake.

Feminisation

This study examines how Black Caribbean women have been governed by their freedom
within liberal rule; how they have worked on themselves in the name of freedom, and finally if
and how they have redefined freedom. In thinking about the feminisation of freedom, it also

sets out to explore the political and ethical limits of the identity Black woman as the basis of
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critical agency and politics. This therefore brings us into the thorny debates concerning the
question of woman as the subject of political emancipatory knowledge and agency - whether
detined as feminist, womanist or post-feminist. I have addressed this partially in the literature
review, In terms of Black feminists’ confrontations with white feminism. However, there is a
larger debate over the ontological status of the terms gender and sex. So I need to briefly
clarity how I am thinking about the term feminisation and its methodological implications

here.

Initially the term feminisation has some similarity to Robert Mile’s term ‘racialisation’, which
In 1ts broadest terms meaning refers to “any process or situation wherein the idea of race is
introduced to define and give meaning to some particular population, its characteristics and
actions” (Miles quoted in Bhatt, Carr-Hill et al 1988: 10). So there is a link here between
feminisation and ‘the teminine’. The term feminisation is routinely used currently to describe
any activity that has either become particularly taken up by women, or become ascribed the
qualities normatively associated with women or with femininity. For example ‘the
feminisation of the workforce’ can refer to the process wherein women become numerically
significant or dominant in a particular occupation or in the workforce generally. It can also
refer to the process wherein increased social capital becomes invested in certain skills
stereotypically associated with women or femininity, where this was not previously the case
(see chapter four on Black women’s culture of independence). Consequently, feminisation can
also connote de-masculinisation, since masculinity and femininity are typically regarded as
opposed; but 1t may not necessarily do so. For example the feminisation of Jamaican
Dancehall culture in the nineteen nineties did not replace the dominance of its masculine
culture, but expanded it and expressed the greater power of women within it to re-fashion
some of 1ts aesthetic and ethical practices and transform its meanings (See chapter six ‘Rude

Boys, Ghetto Girls and the Transnational Logics of Postcolonial Cultural Politics’).

This still leaves us with the problem of the terms feminine and femininity. First of all the terms
feminine and femininity are understood as constitutive elements in the discursive formation of
the subject woman within gender discourse. Thus they are a second layer of social
construction on top of the social construction of woman. Leaving aside for a moment the
controversy of the relationship of gender and sex, which I will come to shortly, this is what
Bartky means when she says “We are born male or female, but not masculine or feminine”
(Bartky 1997: 64). Consequently the term feminine can be attached to men or withheld from
women perceived as unfeminine. So even when attributed to male bodies, it always connotes
the gender ‘woman’ which in turn hegemonically denotes a particular feminine-sexed body.

Thus a feminine man 1s always within the hegemonic representational system of the
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heterosexual matrix (Butler 1999: 9) still a man, and a butch woman is still a woman. So
within this hegemonic representational schema the feminine, femininity, and woman are
therefore, asymmetrically linked bio-political elements within the heterosexual discourse of
sex/gender. Within modern liberal states they are therefore bio-political techniques of
government in which bodies are disciplined into sexed and gendered identities by the state and
constituted as the bearers of specific rights on that basis (Foucault 1979). However as
technologies through which individuals can exercise power over themselves and others, they
are also available for the arts of freedom (Foucault 1979: ibid). It is this dimension of the
struggle between these two registers of governmentality that are the focus of my interest in
feminisation. This study is interested in if and how Black Caribbean women have played the
game of truth in relation to the specific systems of power that they have found too intolerable
to bear and how in their self and other care practices, they have produced their own feminised
takes on such themes as gender, sex, race and freedom. The arts of freedom as ways of
knowing, caring for and mastering the self make the feminine, however juridically defined also

the basis of agency.

Thinking of feminisation as a discursive formation offers a way of thinking about Black
Caribbean women’s experiences of subjectification and subjecthood without fixing that
identity to an embodied essence that is always the same, or to a set of cultural characteristics
that constitute the timeless ‘truth’ of what it means to be a Black woman. Instead, this study of
the feminisation of freedom, seeks to identify how a specific construction of Black
womanhood 1s produced as a certain way of performing freedom. In other words, if gendered
identities are accomplished in discourse, through a variety of interpretative practices in speech
and social action concerned with notions of ‘womanly *or ‘manly’ behaviour (West, Lazar,
Kramarae 1997: 119) how is Black womanhood accomplished simultaneously in racialised and

gendered mentalities and performances (Butler 1990)

I need to clarify a little more a distinction between feminisation and femininity. Femininity is
not understood here, as the inevitable effect of patriarchy, as though both were universal
constants. Despite feminism’s cautiousness about all forms of universalism, it seems to me
that discussions of femininity retain a strong attachment to a notion of femininity which even
where its historical contingency is acknowledged seems to still regard its characteristic
contents within the terms of a western narrative. An example of this slippage can be found in
Susan Bordo’s interesting and helpful article The Body and The Reproduction of Femininity
(Bordo 1997). This article is concerned with how the body figures both symbolically and
materially in the discourse of femininity. Bordo’s argument proceeds through a globalising

history of femininity only subliminally marked as white and western. It is historicized in
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relation to changing notions of femininity in the West and the kinds of symbolic revolts or
investments in the body that it produces; but simultaneously too prematurely draws all women
into this western trajectory of femininity, when she writes that constructions of femininity are
“deeply inscribed with an ideological construction of femininity emblematic of the period in
question. The construction, of course, is always homogenising and normalizing, erasing racial,

class and other differences and insisting that all women aspire to a coercive, standardized

ideal.” (My Italics, Bordo, 1997: 94)

As Bordo recognises and challenges this standard 1s white and western. However the extent to
which western femininity may be just one mode of feminisation 1s occluded. We need a re-
problematisation of femininity and patriarchy which asks firstly, what 1s the genealogy of
western femininity’s relationship to nineteenth century European patriarchy as a technology of
colonial rule; secondly what are the mechanisms by which racially constituted men and women
have been constituted or have constituted themselves as masculine and feminine 1n relation to
colonial patriarchy? Furthermore, in opposition to Bordo’s claim, how do constructions of
liberal femininity proliferate differences of race, class and gender rather than erase them? To
not raise these questions can produce attempts to incorporate differences, which
simultaneously obscures and marginalizes them. It also leaves no space to consider the
possibility of other feminising discourses (inside or outside the West) not reducible to western
femininity or their possible relation to other systems of masculine power that are not reducible
to western patriarchy. In short, thinking in terms of femininity as ideology can easily produce a
slippage between theory as the generalisable and theory as the universal normative framework,
which can so easily - wittingly or unwittingly privilege a white western standpoint. It seems to
me that we need to find another language to describe what is being referred to here, to avoid
collapsing and evaluating all expressions of femininity or womanliness into a universalising
and essentialised version of femininity and its relation to womanhood, i.e. that which emerged

in European medical discourses of gender and sex in the nineteenth century (Gilman 1992).

In the same article Bordo suggests that feminist theorists have helpfully explored the symbolic
reproduction of femininity through the analysis of cultural representation. However, she 1s
concerned that this has become distanced from the pragmatism of the feminism of the nineteen
seventies and eighties, which was concerned with the “practical lives of bodies” (Bordo op cit:
104). Bordo argues here for the importance of attending to how the body 1s experienced and
deployed — not just represented. This is important she suggests if we are to study how bodies
can be the site of struggle and resistance to gender oppression — not just rendered docile or

complicit to 1t.
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[t also demands an awareness of the often contradictory

relations between image and practice, between rhetoric and
reality” (Bordo, 1997: 105)

This means that feminist research needs to pay close attention to the different material and
non-discursive conditions in which bodies live and how these real conditions shape and delimit
the potentialities of bodies. In other words to understand femininity and the mechanisms of
feminisation through which it emerges we must recognise the particularities of bodies, and the
material conditions of their existence, without being paralysed by the fear of being accused of
essentialism. At the same time this requires a constant vigilance against the dangers of
biological or cultural reductionism. Studying the feminisation of any aspect of the social
involves describing and mapping the dispersed technologies of power by which particular
bodies, in specific times and spaces become defined or come to define themselves in terms of
woman and the feminine. It is from this position that this study sets out to analyse the
relationships, interdependencies and similarities between different discourses of feminisation
and rationalities of rule — not all of which may be patriarchal but rather linked to other

structures and regimes of masculinity and male rule.

Genealogy As A Postcolonial Methodology

Finally before discussing the design and process of this research, I shall explain why | have
chosen to use genealogy in this study. Genealogy permits a critical history of the present and a
critical ontology of ourselves, and so lends it self to the interrogative poetics that characterise

postcolonial criticism . I shall briefly summarise these connections.

Firstly postcolonial criticism has drawn heavily on Foucauldian discourse analysis in order to
analyse the different modalities of colonial power and rule. The work of Edward Said (Said
1978) deployed discourse analysis to trace how colonial power was reproduced not only
through economic and political processes and structures, but also culturally. Said showed how
colonial rule was also an epistemological enterprise for the representation and production of

the non-West and its peoples as the objects of Western rule.

7 For a discussion of the distinction between post-colonial criticism and Post-Colonial Studies see
Parry, B. 2002, 'Directions and Dead Ends In Post-Colonial Studies’, in D. Goldberg and A. Quayson
(eds) Relocating Postcolonialism, Oxford: Blackwell.

42



Consequently, postcolonial criticism, involves an anti-foundationalist critique of a Western
discourse of modernity at the same time as claiming for ttself “an ethical standpoint™ within
modernity based upon its critique of power (Goldberg and Quayson 2002: 115). This produces
the now infamous paradox familiar to feminists, of using the master’s tools to dismantle the
master’s house. Genealogy’s historical and discursive methodology facilitates the mapping of
power that is able to reveal the persistence into the present of colonial discourse and practices
(Scott 1999: 71) and so show where and how the present continues to be hegemonised by the
traces of colonial relations of inequality. It also allows for a critique of government that does
not assume the guilt of the West, but rather adopts a critical attitude to the West’s foundational

claims on freedom.

Firstly, genealogy as an analytics of government 1s particularly useful as a means to unsettle
the taken-for grantedness of the reality that power has constructed. In Nietzsche, Genealogy,
History Foucault explains that genealogy is a kind of history, but it is not the kind of history
that seeks out origins, or the roots of truth (Foucault 1984a). Rather it is a history that maps
the routes that power has taken and the moments of emergence (see below) in which power
meets resistance, i1s usurped or otherwise reorganised (Foucault 1984a). This 1s useful because
it enables me look back at the history of Black Caribbean women and unravel certain taken for
granted aspects of what have come to represent the truths of Black womanhood and Caribbean
identity through examining particular dispositions and ways of living. This strikes me as a
much more useful practice of history, than the search for lost origins that often waylays
attempts by Africans in the Diasporas to-recover a sense of themselves as both people with a

history and actors in history. (See chapter seven Remembering Bodies Healing Histories).

This methodology has facilitated the writing of a history of Black Caribbean women in Britian
from Emancipation in 1834 to the present, whilst simultaneously  undertaking a “critical
ontology” (Foucault quoted in Kendal and Wickham 1999: 30) of that identity and its
discursive and governmental constitution within liberalism as the benchmark of modern
freedom. In denaturalising the terms of liberal freedom this has opened up the possibility to
track the “strategic reversibility of power relations, or the ways in which the terms of
governmental practice can be turned around into focuses of resistance™ (Burchell 1991: 5).
Accordingly, the history of government in being interwoven with the history of “dissenting
counter-conducts” (Burchill; 1bid) 1s 1deally disposed to investigating how the Black Caribbean

woman has been shaped, governed and freed within the rationalities of modern liberalism.
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The Research Methods

This study seeks to describe the powerful systems of representation and everyday practices in
which Black women are currently typically visible both within popular culture, and ofticial
discourses. This study will investigate how Black women speak about their experiences, their
bodies, their relationships, and the variety of ways in which Black women are represented in
the media, in the home, in the workplace. The aim is to get participants to talk about a range
of everyday practices and how they see these as related to how they come to a sense of
themselves as particular kinds of women in relation to others. It also seeks to analyse the
contemporary relations of power and the technologies of government through which powertul
discourses of Black women seek to shape their conduct and define them and secondly how the
women interviewed think and feel about these; how they deploy them creatively strategically

in their own self-making self-defining practices and how they contest or reject them.

In order to achieve this a multi-method approach will be used drawing on a number of research
methods and dispositions. The primary method will be semi structured individual interviews.
Qualitative interviews are widely accepted as a useful method in feminist research aimed at
addressing the invisibility of women’s experiences and the silencing of women’s knowledge
(Maynard 1994: 13). Conducting interviews aims to understand both the everyday experiences
of Black women that fall outside of the dominant categories in which Black women are
typically visible, and also how women perceive, understand and feel about those dominant
forms of visibility. Qualitative interviews are a valuable way of gaining access to the
experiences and perspectives of respondents. Feminist theorists have emphasised the
importance in feminist research of disclosing the standpoint of women but qualitative
interviews cannot lay claim to being able to access the truth of their experiences, nor to
transcend power differentials. Dorothy Smith states that the discourse of sociology with its
concepts and modes of regulation of the social, can itself render aspects of women’s everyday
lives invisible to its own categorical imperatives or what she terms its “ruling
apparatus”(Smith 1987: 153). Smith is concerned with how one conducts sociological
research with women that does not simply approach interviews with a pre-existing set of
sociological concepts into which one inserts women but views a particular standpoint as a
point of departure in the construction of knowledge. Therefore I have designed an Interview
schedule consisting of themes rather than specific questions. Inevitably these themes reflect
my research interests, but they are broad enough to allow women a lot of scope to decide how
to respond. Also they are informed by my identity as a Black Caribbean women researcher,
entering into the research process, already in some senses familiar with my subjects and the

kinds of issues that might be relevant. The themes were designed to promote an informal
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conversational style of interview, not so much to gather information as to discuss these themes
in order to discover what topics mattered to them. In this regard the interviews were not

understood as producing data but as discovering perspectives, interests and problematisations.

Recruiting Interviewees

I used three main recruiting strategies. The first and in the end the most successful, was
distributing leaflets outside a venue where the African-American life-management ‘guru’
Iyanla Vanzant was giving a series of talks. Iyanla Vanzant's self-help books are particularly
marketed at Black women across the Diaspora, and are extremely popular in Britain. I decided
to distribute leaflets here for two main reasons. Firstly, one of my target groups was women
who use life-coaching self-development groups and books. I was interested in the growth of
these resources, why they had become so popular in the past eight years or so and what kinds
of problems or concerns did they seek to address, and how? Secondly I guessed that women
who were motivated enough to attend such an event might be particularly interested in being
involved 1n a research project exploring what it means to be a Black woman. Six of my

respondents were recruited from this source.

| also gave out ieaflets in a local market, in hairdressers and a Black bookshop and at a
Jamaican independence celebration fair. 1 found that approaching people on the street was
very unsuccessful. I was particularly interested in recruiting Jamaican women who had come
to the UK from Jamaica or via the USA within the past ten years and who were Dancehall
fans. This 1s because this group of women are viewed ambivalently by British born Blacks,
and I considered that interviewing them would have enabled me to investigate whether there
really was the degree of difference and change in their ideas about Black women and
femininity as the Black British stereotype of the “Yardie Gyal assumes. The Yardie Gyal
stereotype assumes that a certain kind of Jamaican woman, identifiable on the street by her
loud and often ‘slack’ (i.e. sexually provocative or ‘tasteless’) clothing and hair styles, ‘course’
style of Jamaican patois, and general deportment, 1s: - firstly, recently arrived, say less than
five years; probably coming from the inner city Kingston ghetto in Jamaica; a Dancehall fan
and possessing a kind of Dancehall authenticity not achieved by most Back British Dancehall
fans. These styles of speech, dress and conduct often mark them out as ‘different’ from both
an older generation of Jamaicans who came in the 1950°s and 1960’s and from younger British
born Caribbean women. These marks of distinction are organised around criteria of femininity
ogender and racial respectability (see chapter six). The Yardie Gyal’s association within the
Black British community with a hard-core down-town Kingston ghetto culture, has produced a

distance and distrust between many of them and the more settled Back Caribbean
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communities. Another researcher who also had difficulty accessing this group of women, has
since suggested that insecure immigration status often made this group of women very hostile
to making contact with any one who might be perceived as linked to any kind of officialdom.
Since my leaflets all referred to Goldsmith College this would have been enough to prevent
most from responding. This together with the degree to which home-grown Jamaican class and
shade distinctions are still acutely in place with women 1n this group, further complicated my
attempts to break into this group because my speech, style of dress, hair and skin shade would
all have marked me as an ‘outsider’. [ was however, able to recruit one British-born Dancehall

fan. Other respondents were recruited from amongst and through friends and colleagues.

One unintended effect of this was that all bar one of the women who 1 finally interviewed
turned out to university educated professional women. This only became apparent over time.
One woman had no further education beyond GCSE but was the sister of another graduate
interviewee and from what in the Caribbean would be considered a middle-class family. The
respondents were also very similar in age, which again was unexpected. They ranged from
between 34 and 48 years of age, with an average age of 40. Initially this concerned me, but I
came to see 1t as an opportunity to speak to a very particular slice of the Black British
Caribbean population. For these women represent a segment of the first significant population
of Black Caribbean children born, schooled and entering British society as adults in the 1970s
and 1980’s. Thus [ saw them as potentially having a unique take on Britain and Black
Britishness that was different from their parents who came here as adults raised in the
Caribbean and different from a younger generation who increasingly are the children of this

first generation of post war Black Britons.

As might be expected, the majority of women traced their ethnic background to the English-
speaking Caribbean. Seven of the eleven were born and raised in the UK. Of these four
described their Caribbean ethnicity as Grenadan, and four were Jamaican. One person had her
family roots in the French-speaking island of Haiti, but she had been born in France and raised
in Haiti until the age of nine when she then moved to New York. One person was born in
Barbados and come to Britain at the age of eight and one woman had been born in Trinidad,
had then lived in the U.S.A. as a teenager until her early twenties when she came to the UK as
an exchange student. Finally, one was born in Jamaica, arriving in the UK as a teenager with

her parents.

Marital and Parental Status

Four of the eleven women were currently unpartnered. One of these was a divorcee. One

person was in a non-resident lesbian relationship. Four of the women were currently married
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with two children each. Two women were cohabiting, one with two children from a former

cohabiting partnership and one with foster children.

Occupation

The range of occupations represented in the group were five social workers (one retired on
health grounds and one also a business owner), two education management officers (one also a
published author), one academic, one nurse and foster mother; one senior local government

officer and one Public Relations Manager.

Education

Nine of the eleven had a Bachelors degree or professional equivalent and three had Masters
qualifications. One woman had a nursing qualification. One woman had no post school

qualifications.

The Interviewees

At the time of the interviews all the interviewees lived and/or worked within the

Greater London area.

Angela 34. Born in France of Haitian parents. Immigrated to the USA aged nine. Living 1n
Britain for seven years. Educated to Masters Level. Public Relations Officer 1n the arts sector.

Married to white English man. No children.

Annabelle 39. UK born of Grenadian parents. No post-16 qualifications. Local authority
clerical officer. Separated from former cohabiting partner (of St Lucian descent). Three
children: - two boys - one teenager in school and the other at university and one primary

school aged girl.

Carole 49. UK born of Jamaican parents. Former nurse, now a full time foster mother.
Cohabiting with fiancé of Jamaican descent. Three teenage foster children — two boys and one

oirl.

Elizabeth 35. UK born of Grenadian parents. Graduate. Education Manager/Novelist

(published since interview). Married to white English man. No children

Evelyn 48. Jamaican born. Came to Britain aged twelve. Graduate. Social Worker (retired on

health grounds). Single. No children
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Janet 47. Born in Barbados. Came to Britain aged nine. Graduate. Social Work Consultant,

Owner/Manager of two children’s homes. Divorced. One teenage son.

Linette 38. UK born of Grenadian parents. Educated to Masters Level. Social Work Training
Manager and Freelance Social Work consultant. Cohabiting with man of Caribbean descent.

Two primary school aged girls from a previous cohabiting relationship.

Mandisa 38. UK born of Jamaican parents. Educated to Master’s Level. Further and Higher
Education lecturer. Single mother. Two children — one boy of primary school age and one

girl of secondary school age.

Melissa 37. UK born of Jamaican parents. Educated to Master’s Level. Executive Manager

Local Government. Single. Bi-sexual. No children

Njeri 39. UK born of Grenadian parents. MA in Social Work. Senior Probation Ofticer.

Married to man of Grenadian origin. Three school aged girls.

Sonia 48. Born in Trinidad immigrated with her family to the USA at twelve years old. Came
to UK aged twenty-two. Educated to Masters Level. Social Services Training Manager.

Married to African man. Two teenage sons.

Individual Interviews

Unstructured and semi-structured interviews were conducted usually in women’s homes, but
also at places of work and one in a coffee bar. I undertook twelve interviews with eleven
women as one woman was interviewed twice. It was not possible in the end to exercise any
real selection process that might have been able to pay attention to ensuring a cross section of
women. Volunteers were recruited on the basis of leaflets informing women that 1 was
interested in finding out what were the things that different Black women thought detined
them as Black women, about self-care practices, women’s involvement in Dancehall or use of
life-coaching and other personal development guides or programmes specifically aimed at
Black women. The reasons for focusing on Black women of Caribbean descent are many, but
two reasons seek to acknowledge firstly, the powerful role of the Caribbean people in the
formation of Back British identity especially in the nineteen seventies and eighties and
secondly, the powerful position of Caribbean culture in global popular music and currently

hegemonic transnational Black identities.
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Interview Themes

Identity

This theme addresses how women define their social identities particularly in terms of ethnic,
national and racial identity. It is also interested in whether and how women live their lives 1n

ways consistent with diaspora 1s a lived experience.

Gender/Sexuality/Femininity

This line of questioning was interested in how women have come to know themselves as
women and as sexual beings and what codes of moral conduct shape their sense of themselves
as particular kinds of women. It directly asked if they thought of themselves as Black women,
and how this linked to their self-defined cultural identities. It sought to investigate the extent to
which women see race and sex as significant and overlapping effects on their sexual conduct
or identities. It was also be interested in accessing their views regarding dominant

representations of Black women’s sexuality

Context

This theme addresses the indexicality of practices of the self and representations. It pursues an
interest in how different locations and contexts are negotiated. This would include
presentation of self in terms of dress, comportment, speech, attitude etc all of which may
overlap with the other themes. Etter-Lewis has identified how Black women deploy strategies
of disclosure or concealment to negotiate the tyrannies of racism and sexism (Etter-Lewis
1993: 155). Thus this theme is interested not only in what women chose to do and say in
particular contexts but what and why they may fail or choose not to do or say in particular
contexts. This will be important in understanding how invisibility and silence (or their
counterparts), are deployed strategically in relation to structures and experiences of power and
powerlessness. I asked women about strategies of self-presentation in different contexts
(particularly in the workplace) and also what they thought about media representations of

Black women.

Media

Following on from the previous section, this line of question asked women specitically about
representations of Black women in Black popular music, notably Hip-Hop and Dancehall. This

pursued an interest in assessing the degree to which women experienced media 1mages as
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‘truthful’, to their experiences of Black social life, culture and identity. It seeks their views on

Black music as a form of vernacular Black expression and on media power.
Independence

Currently the theme of independence, particularly in terms of independence trom being
financially or practically controlled by men is one that is repeated across a variety of public
discourses of Black womanhood. It is found in the lyrics of numerous songs in a variety of
genres of Hip-Hop, Reggae and UK Garage, for example and also in the everyday talk of and
about Black women within black communities. This theme is interested in how the ideas and

practices of independence are deployed and in pursuit of what agendas?
Memory/History

This theme sought to investigate the status, forms and structure of personal and public memory
within the group interviewed. What family storics were considered significant in shaping their
personal knowledge of themselves and of their cultural background? 1 was particularly
interested in the extent of their knowledge about family history, island history and Black
history; how it had been acquired and how they evaluated the significance of this knowledge or
lack of it. I was also interested in analysing Aow the past or history was invoked. In other
words were there common patterns to what and how personal and family memories and

collective ‘community’ memories or histories were raised, spoken about and deployed?

Change

This line of investigation encouraged women to reflect on how any of the above has changed
in the course of their lives. This asked women to reflect on critical moments in their own

lives, the lives of the Black communities in Britain, racism and British society generally.
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CHAPTER 3

Black - Caribbean Women, Black Britishness And

The Old And New Ethnicities Of Post-Colonial Blackness

I think more and more that the most interesting concepts in our
field have fallen under erasure [.....]. One after another they
tumble from the paradigms where they seem to be settled and
come loose in your hands. And then you say, “Shall I stop

talking about identity?”, but how can you stop talking about
identity? (Stuart Hall, 1999)

[ thus draw a distinction between post-nationalist and
transnational scholarship. Transnationalism 1s devoted to
studying aspects of human experience and society that cannot
be contained within the boundaries of a nation-state. As a lens
of analysis, it includes in 1its purview transnational
nationalisms, transnational anti-nationalisms, and strategic
internationalisms. (Shalini Pur1 2004 6)

The politics of Black identity are shaped by the on-going twin struggles between Black
identity as a mode of resistance to colonialism and racism and - increasingly under the
conditions of postcolonialism - struggles and confrontations between the new ethnicities (Hall
1996) of Blackness and the political and ethical meanings and limits of new Black Diaspora
identities. Some of the new ethnicities of Blackness are not so much new, as newly emergent
from the invisibility of the pre-discursive everyday. They erupt from the micro-struggles of
the everyday to re-organise the category Black around alternative and additional axes of power
to do with gender, sexuality, class, and location. Being emergent through the conditions of
possibility created by postcolonial liberties, this study suggests that these ethnicities enunciate
new meanings around the idea of freedom. In so doing they also therefore tell us something
about the changing modalities of unfreedom, oppression and racism extant at any moment Iin
time and place. This chapter sets out to begin the process of describing and analysing the old
and new forms of identity used by a group of Black women of Caribbean descent living 1n
London. Through analysing their responses to a range of questions to do with how they detine
their personal, social and cultural identities this chapter explores the variety of categories
deployed by these women to name their social identities and the ways i which their

deployment of these categories construct a hermeneutics of Black womanhood.
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Diaspora Lives - Not In Between, But Here And There

The interviewees were a self-selected group of eleven women who responded to my request
for Black women of Caribbean descent. Nobody in the research group identified themselves as
Caribbean of a non-African heritage (e.g. Indo-Caribbean or Chinese Caribbean). On hindsight
and with the emergence of a clear dominance of Caribbean ethnicity as central to their
composite identifications, it would have been useful to interview women of other Caribbean
ethnicities to see if there were significant differences. Coming from a Jamaican family that
includes Chinese, Indian and white Jamaican born family members, I am aware that whilst
being Caribbean remains a strong unifying principle, /ooking Chinese, looking white or
looking Indian has produced effects on the self-identities of many Caribbean people whose
appearance does not conform to British society’s dominant perception of Caribbean people.
These changing conceptions of what it means to identify oneself as Caribbean in the U.K.
(rather than when one is in the Caribbean), may be subject to changes brought about by the
different racial politics and politics of racialisation in Britain compared to Caribbean societies.
The different state imposed racial categories in the UK interact with the bio-political nuances
of institutionalised racism, Equal Opportunities legislation and personal prejudices to produce
finely tuned distinctions in the minds of diverse groups about different ethnic minority
populations in Britain. The ways in which racism and discrimination can manifest themselves
in terms of uneven combinations of phenotypically, culturally or religiously perceived
differences has been highlighted by writers such as David Parker (1995) in relation to the
Chinese and Tariq Madood (1997) in relation to Asian Muslims.

The women interviewed in responding to my call for volunteers allowed themselves to be
interpellated as Black and as Caribbean. As the presentation of the interviews will show this
does not necessarily imply that they also saw themselves as part of an African Diaspora,
though most did. In the context of the Caribbean the term Black is currently associated with
being of African-descent in contrast to other Caribbean ethnicities (e.g. Indian, Chinese,
Syrian, Portuguese, Amer-Indian etc). It also denotes being a dark skinned African descendant
in contrast to being a light-skinned African-descendant or other mixture of non-white identity.
In Britain there are no institutionalised categories organised around shade. So formally in
Britain there is no official concept of ‘brown’ identity. However, informally, culturally and in
everyday speech the term ‘brown is often used to describe people of Asian appearance or
identity as well as people who appear to be “mixed.” In addition ‘shadism’ based on an
aesthetic hierarchy of non-whiteness and exoticism is commonplace (Ali 2005: 58) across all

minority and majority-ethnicised groups in the UK.
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Britain does not have a complex lexicon of degrees of types of mixing as one finds across both
Caribbean and Latin American former colonial societies. ‘Brown’ identity in Britain i1s much
more fluid and ambiguous than in the Anglo-phone Caribbean where a plethora of colloquial
terms® are used to define a variety of forms of mixing and which attest to the continuing social
significance of such differences. However, ‘racially’ mixed identities have been included 1n
the British National Census categories since 19917, suggesting that the state-led discourse of
hybridity as it pertains to Britishness is changing as various ethnic minority populations
intermarry and have children. So whilst mixedness has relatively recently emerged as an
institutionalised category in Britain, in the terminology of the Caribbean “Brown” identity has
a high degree of quasi-formal acceptance due the length of its usage which go back to the
formal legal social categories of both slavery and post-emancipation Caribbean societies. Also
Brown identity has cultural power and significance because of the postcolonial politics of
creole nationalism and state-led policies which promoted hybridity as key aspects ot national
identity after independence (Puri 2004: 3). This history argues Shalint Puri, demands that
postcolonial criticism must guard against a tendency in both metropolitan and Caribbean
discourses of hybridity (and in relation to Britain she specifically mentions Bhaba and Gilroy)
to celebrate syncretism and hybridity as if they offer an innocent the way out of the problems
of nationalism, racism and cultural essentialisms. Puri argues that the history of the Caribbean
and the ways in which hybridity has been mobilised in many state-building projects, undoes
the “generalised claim that hybridity and the nation-state are opposed to one another” (Puri op
cit: 6). In Britain different conceptions of multiculturalism (Hall 2000; Kincheloe and
Steinberg 1997) have been actively pursued within British post-war social policy. These state
projects have at times overlapped or been at odds with multicultural manifestations emanating
from the diverse cultural practices and movements being generated by the multicultural lives
lived at a distance from state policies. Therefore, in this chapter I seek to complement the
intensely cerebral versions of diaspora presented by Cultural Studies theorists” (Cohen 199s:
27), by assessing the extent to which Black women of Caribbean descent in London “in their

attitudes, migration patterns and social conduct — behave 1n ways consistent with the i1dea of

® For example dundoos to denote a light skinned person with any degree of mixing in their heritage 1n
Jamaica, dougla to denote the mixture of African and Indian in Guyana, mulatto for a mixture of
European and African.

” What is clear is that British state discourses of mixing as represented in the National Census
categories, appear to place special significance on the mixture of white with non-white, rather than
mixing within different ethnic minorities. The General category ‘Mixed” is divided in the census form
between White and Black Caribbean, White and African, White and Asian, with one open category to be
completed by the respondent “Any other mixed background please write in” (CRE 2005)

53



cultural diaspora” (Cohen ibid). I started by asking, “How would you define your identity?

What emerges below is how Black Britishness is lived transnationally.

Black and British

Seven out of the eleven women interviewed were British born. When asked to define their
identities only three explicitly described themselves as Black British although a third defined
herself as Londoner and a fourth said she was “African Caribbean, with a Black British
flavouring.” Confusingly Carole described her cultural identity as Black British and her racial
identity as Jamaican. By this Jamaican identity seems to denote for this woman an almost
genetically tfixed and permanent inheritance, like the indelible imprint at the centre of a candy
stick or seaside rock, whilst Black Britishness is merely the external cultural environment —
literally just flavouring. Elizabeth who defined herself in terms of a very localised London

identity, transformed i1t into a transnational 1dentity by saying

I see myself as strongly, really as a Londoner with roots in the
Caribbean and roots particularly in Grenada and Africa.

None of these women defined themselves solely as British. British on its own was clearly
insufficient to convey enough of a sense of self and all three expressed a degree of reflexive
awareness of the processes by which they had come to regard themselves as Black British.
Two of these respondents saw their sense of themselves as being Black Britons as something
that had emerged over time rather than being something they were socialised into merely

through being born Black and growing up in Britain.

If you had asked me ten years ago I would have more strongly

identifying myself as Caribbean and African. But as the years

have gone on, I’ve thought, “well hang on a minute! I’ve let

other people define who I am because I think that the society

was quite... it can be quite racist. It can be institutionally

quite racist. [ ] I didn’t see myself as being British or English

because when I was younger, the definition of what English

and British was that T was told didn’t include Black people

(Melissa)
Distinctions between Black Britons and white Britons were organised around the family and
the value of respect. Black-Caribbean families, in common with African families and for one
respondent also Asian families were perceived as placing a higher value on family
responsibility and respect between children and parents and elders. It was in relation to values
to do with respect for the family that those who did have a strong 1dentification with Africa felt
that the similarities between Caribbean and African cultures were most apparent. Respect for

the family together with similarities to do with food cultures and the rituals of birth and death
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were seen as the core connections between Africans and Caribbeans that attested to the
survival of Africanisms within Caribbean cultures and marked a point of common distinction

between Black British culture and white British culture.

Black British identity was clearly felt to be a structuring reality for all of the women, but 1t was
not regarded as an unchanging or unified phenomena, but something that changed over time,
deconstructing yet constantly reconstructing identity and having persistence over time yet
unpredictable. One of the key aspects to Black identity’s flexibility emerges through how the
women talked about generational'® distinctions between their own generation and younger
Black Britons. The theme of generational differences was recurrent and persistent; such that

what emerges is a clear sense of different temporalities of Black Britishness.

Certainly from my generation, I am not so sure now - with the
generations that follow — but I feel that | have a stronger sense
of values and tradition around the Black family than some of
my friends do, than some of the white British people do.

Generational differences within Caribbean/ Black identities were most starkly perceived 1n
terms of the extent to which differences between white British and Black British cultures were
diminishing over time. These differences were primarily seen to be associated with what most
saw as the weakening of core values to do with the family and respect between adults and
children. The loss of these core defining Caribbean and African Diaspora values were often
associated with the breakdown of the extended family as a key location for the transmission of
cultural memory and Caribbean cultural practices together with an absence of historical
knowledge about slavery, imperialism and colonialism. For example, Jamaican-born Evelyn
who defined herself unequivocally as Jamaican felt that Black Caribbean people were
becoming too assimilated into white British ways of life unlike Asians and Africans who she
perceived as better at holding onto their own traditions and values. Evelyn thought that Black
people were being more generally accepted by the wider white society as they became more
British in lifestyle and values. For her this was a negative development, for she regarded this
as assimilation into British culture and therefore an act of submission by those who feel
themselves inferior to white people and ashamed of their own histories and cultures. Evelyn

rejected white acceptance saying,

'Y This generational distinction within Black British identities was a core theme across the interviews
and will be discussed in more detail in chapter 6.
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“How embarrassing and how patronising! 1 don’t want to be
like you! No! No! No! No, I resent this. I don’t like this. 1
don’t want to be like you. 1 want to be me! And I want to
follow my way and my tradition and I am not ashamed of
where I come from!”

A Different Kind of Black .... A Safe Black?

The significance of Britain as a western multicultural nation and how 1t figures in the
formation of i1dentity becomes more complex when we consider Angela who was born in
Bordeaux France to Haitian parents with whom she emigrated to New York at the age of nine.
Throughout the interview Angela variously defined herselt as French, French-Haitian, Haitian,
Black, mixed mulatto and Black and American. Although now settled in the U.K. for seven
years and married to a white Englishman, Angela did not define herself as British. “Culturally,
I’m a mish-mash of French influences, Haitian influences — which 1s where my family are

from ... American.”

The fluidity of terms used by Angela to define her identity reflected partly an awareness of her
identity changing over time, but more particularly her uneasiness and resistance to identity

labels especially to racial categories.

[ don’t like labels, because every time somebody uses a label,

.... you’re still putting yourself in a box, and 1t’s still a tick

box, and people define you as that, and still see you as

whatever their 1dea of that 1s. And I like to challenge people

and say, “Look, you can’t put me in a box, because I'm not ...

[’m not like that... And maybe 1t’s my way of being resistant

to dominant ideas about race and ethnicity. I just don’t like ...

I don’t like even ticking a box saying “Black” on, you know,

an equality form or something.
Yet despite this resistance to identity labels, Angela was able to talk about herselt both as a
Black woman and as someone who grew up within a Haitian household 1n the USA and as a
Haitian-French-American living in Britain. What emerges throughout her narrative of identity
is a critical distance towards a/l identity positions even as she inhabits them. This 1s retlected
in a strategy she consciously adopts to subvert peoples stereotypes or expectations of race and

ethnicity and which will be discussed in more depth shortly.

Angela considered that in Britain she is afforded a higher level of social acceptance by white
people on the basis of being a “different kind of Black™ person as a consequence of having an
American accent, being married to a white man and being a professional. Furthermore coming
from what she described as a “French vineyard owning family” (her father is now again settled

in France) also linked her to an English bourgeois romanticism about Frenchness, signifying
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culture and refinement. All of these things she viewed as giving her a class and racial
distinction based upon her difference from stereotypical assumptions of home-grown or /local
Black people. Her ethnic and class status she said placed her in the category of the ‘safe
Black’. Angela regarded the ‘safe Black’ as a racist representation and defined in opposition
to the other Black identities viewed as threatening in some way. As she put it, “the ones who’ll

rob, steal”

[ think there’s a class of us, yes, in every different Black
community .... That’s exceptional. That’s ‘okay’. They’re the
ones who are accepted.”

This form of racial exceptionalism is not the one that is usually spoken of, 1.e. based upon a
special victim status for Blacks at the hands of white racism and imperialism. Instead it is
inverted and constructs a privileged exceptionalism based upon a special status linked to ones
Blackness (therefore difference from whiteness) but at the same time difference from
perceived ignoble forms of Blackness. Its mechanisms are the familiar ones through which
stereotypes work to managing a chaotic world perceived as risky. Positive attributes become
attached to self and negative to others. However, stereotypes do not rely solely in simple
dualisms such as ‘self — good; Other — bad. The complex interaction and intersectionality
between different axes of difference, race, class, gender, ethnicity etc, means that differences
do not merely operate closed oppositional dualistic systems of difference. Paradoxical attitudes
of fear and desire towards the Other are split off, producing stereotypes of the Good Other and
the Bad Other. Stereotypes also work through metaphors and similarities, partial truths and
absolute lies, which interweave differential levels of equivalences and differences connecting
race and gender or race and sexuality and class. Stereotypes as ordering systems function *to
maintain sharp boundary definitions between who belongs and who does not, legitimate and
illegitimate forms of behaviour, and they exist most acutely at exactly those points where the
maintenance of boundaries is an important aspect of the exercise of power (Dyer 1993: 14 -
16). An example of this comes through an account Angela gives of an occurrence 1n the local
pub in the Kent village of her white English in-laws when she was confronted for the first time

with another Black person in the village.

And | turned to everyone; I went, “What’s this?” And went up
to him, like, “Out, mate, we don’t like your kind, bloody
asylum seeker!” But it was a ... you know a joke, between
him and . We could see. And I remember everyone in the pub
just went, fell silent! And they were just shocked! They
couldn’t believe it. And he just laughed, and we just laughed,
because people, obviously, were, “Oh, my God, there are two
of them!” you know, “Oh, what are they going to do?” And |
just took on the role of anyone who would be ... who would
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be the kind of racist bigot, whatever colour ... and 1t
challenged them.

This episode presents a tableau of an everyday racialised dynamic of life in Britain. [ want to
suggest that we can understand what took place in this exchange as an anti-racist performance
of Black identification. By mockingly calling the Black newcomer by the racially loaded
epithet of ‘asylum seeker’ she was also problematising a notion of Englishness or Britishness
that metaphorically ties Blackness to alien-ness to an unwelcome presence. In this moment
Angela refused identification with the hegemonically white-British racialised drama of the pub
in which she was positioned as a different kind of Black, in her terms a safe Black, accepted
into the community of whiteness by virtue of in her perceived difference and distance from the
troublesome menacing stereotypes of unsafe Blacks and unwelcome racialised Others in

Britain.

Finally, by identify with this familiar yet estranged Black man Angela made visible not so
much his Otherness which was already apparent, but her own identification with all those
1gnoble forms of racialised Others upon which her exceptionalism and the invisible whiteness
of the village depended. The mutual capacity of Angela and the Black man 1n the pub to ‘get
the joke’ demarcated a shared symbolic world (however contingent), a common ‘reality’
constituted through particular racialised experiences and hermeneutic practices. His laughter
returned the recognition and in that moment a shared racialised reality as the source of a

collective i1dentification was enunciated.

In the construction of a ‘we’ that excluded the white pub goers we could argue that a number
of things were happening. Angela draws the newcomer into a racialised psychodrama that is
reminiscence of the scene in the train described by Franz Fanon in Black Skins White Masks,
when a white child notices him and calls out in fear, ”’Mama, see the Negro! I am frightened.”
(Fanon 2000: 258). This was the moment when Fanon experienced his bodily integrity
crumble under the objectifying power of the European gaze and 1s reduced to “an epidermal
schema” (ibid); a black body known 1n advance reduced to Europeans knowledge of him based
upon his black body. In this encounter, Angela rejects her exceptionalism as ‘the only Black
in the village’ (to borrow a currently popular catchphrase) and instead chooses to very publicly

identify herself with the Black stranger.

The subversiveness of this encounter 1s achieved through the performative strategies she
enacts. She starts by turning to the pub regulars and asking them “What's this?” In this
moment she feigns confusion about what she 1s seeing and instead of asking the stranger who
he 1s she looks to the authority of the white gaze to define him. With her next sentence “Qut,

mate, we don’t like your kind, bloody asylum seeker!” she assumes a racist (and in that
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context) hegemonically white subject position and so usurps a dominant white racist gaze in
order to take control of it and deny it it’s source of power — it’s invisibility. In that moment of
its dissolution and confusion both she and the Black stranger were atforded a space to
recognise each other. "Between him and I. We could see.” Where Fanon’s ontological erasure
left him silenced not even able to raise an ironic laugh - “I made up my mind to laugh myself
to tears, but laughter had become impossible” (Fanon ibid) - the two Black strangers in the bar
(for Angela had for a moment de-familiarised herself to the white villagers 1n order to make
herself ‘known’ to the newcomer) were able to return mutual recognition based upon the
public acknowledgment of their shared experiences of racialisation in that place and a

collective Black experience of racism in Britain.

Despite her abhorrence of racial categories, Angela demonstrates an identification with a set of
racialised experiences that she knows are attached to the appearance of bodies and to racism
yet she refuses to essentialise racism as something only white people do or Black people
experience.  Here something we might called Black experience emerges not as a
transcendental condition emanating naturally from bodies, but structured in real social and
political conditions and historical relations, that though not uniform do draw on shared public
memories to construct “collective trajectories” (Brah: 1994: 11) through which particular
ethnicised and racialised experiences emerge and create identifications and 1dentities. In
identifying with the newcomer in such a confrontational and arguably offensive way, Angela
distanced herself from her privileged status within the racialised dynamics of that Kent village
and wider British everyday racism and by her identification with him as another Black person

exposed the racial exclusivity of the village and the continuing significance of race in Britain.

This scene in the pub was also a very English drama for Angela was also unsettling accepted
expectations and norms around race, class and location. Ethno-racial categories in Britain are
linked to class through relations of equivalence that equate Blackness with being working
class. Yet race and class also inscribe a metaphorical chain of signification linking race, class

and place in which ‘Black’ signifies working class signifies the city and the urban.

This man’s a professional, his family, his kids on the honour
role, straight A’s, and probably will go to Cambridge or
Oxford, and why not? Why can’t he have the same
aspirations, and why can’t he move into an area when he
wants to? And why can’t he give his children what he didn’t
have? And why can’t 1 challenge that? Why can’t I make
them go, “Oh, shit!”

The romantic ideal of the English countryside as refuge from urban decay signified by the

foreigner and difference residing in the city has a long history, going back to the beginning of
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industrialisation in the nineteenth century (Jacobs 1996, McLaughlin 2000). It finds its
contemporary manifestation in notions of English heritage advanced by the tourtsm industry,

the Countryside Alliance’s resistance to the banning of fox hunting.

The spatial logic of multiculturalism was something that Angela saw as a distinct difference
between the U.K. and the USA where in Angela's view there 1s less informal segregation than
in Britain. Here vast tracts of the countryside in particular have no Black people at all.
Another difference she noted was the state of development of race politics in the U.K. Firstly
she describes the immaturity of race politics in Britain wherein state institutions such as the
Home Office were able to make pronouncements about Black and minority ethnic Britons that
in the USA, she believed would not be tolerated and would be challenged by powertful Black
and minority ethnic lobbying and campaigning organisations such as the NAACP."" Thirdly
Angela considered that Blackness was defined more narrowly in the USA than n the U.K. In
the USA, she considered that African—Americans, dominated racial politics and consequently
issues of racism often insisted on an African-American exceptionalism or particularism that
reduced Black identity to African-American identity. “In America, ‘they’re all Black people!
They’re African-Americans descended from slaves!” (Angela). On the other hand whilst 1n her
view, Britain is underdeveloped in terms of the politics of race and ethnicity she considered 1t
much more developed in term of recognising ethnic difference and of the diversity of

Blackness.

[ think people realise that there is a difference between Black
people here, especially in the ... or in the Asian community —
Bangladeshi, Gujurati, Punjabi, blah, blah, you know. They’re
different criteria that you have to investigate and notice and
realise and accept, whereas in America, ‘they’re all Black
people! They’re African-Americans descended from slaves!”
And although there’s a big Jamaican community, there’s other
communities, but when it comes down to 1t, they’re Black
people. Over here, “ am from Nigeria”, “I’'m from South
Africa”, “I’m from Ghana”, “I’m from Morocco”, “I’'m from

Egypt.”

She also compared Britain to France. Angela complained that in Britain she encountered

resistance from white British people to accepting that she was French

'""NAACP National Association for the Advance of Coloured People a very powerful and successtul
national organisation formed in the early twentieth century to fight discrimination and secure Civil
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