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Africans on the Move: Transnational, 
Intranational, and Metaphorical Migrations

Mojúbàolú Olúfúnké Okome and Bertrade Ngo-Ngijol Banoum

There are amazing parallels between this issue and the last. The writing of the editorial 
began with one member of our editorial board on the move tri-continentally, starting off 
from Brooklyn, New York and another in the Bronx, New York. Both Brooklyn and the 
Bronx are multicultural, multi-ethnic locales that are rapidly becoming hubs for Africans 
of all nationalities. The migration this time like the last began in New York City from 
which there was a road trip to upstate New York and back over the fourth of July 
weekend. A few days respite and then a plane journey to Lagos, Nigeria via London, 
U.K. Another ten hour layover which differed remarkably from the last one since it was 
spent participating actively in the British tourist economy by taking a bus tour of London 
with a colleague and an eight-year old. This was a less frenetic stopover than the last one 
that included a mad dash to the airport and a missed flight.

Of course, being en route from one place to the next is a process that lends itself to 
thoughts of migration. Traveling with a child who asks when he sees people in African 
attire – “Mom, Nigerian, Ghanaian, or from someplace else?” also draws one’s attention 
directly to the back and forth movement of Africans around the globe. So does hearing 
the inflection in the voice of conductors, travel wardens, other travelers on the train, in 
the park, on the street. Especially so does hearing someone carry on a cell phone 
conversation in any number of African languages. Being on a 400-seater Boeing 747 
bound for Lagos, Nigeria is also a definite reminder of migration and population 
movement. Were one to be able to conduct an interview on this plane, it would reveal 
different facets of the migration story – vacationers returning home – migrants on a first 
visit home after a while, Nigerians resident in the UK on a visit back home for a brief or 
extended period, business people of various stripes completing yet another trip, already 
calculating the costs, benefits, and profits of this trip, a sprinkling of 
European/American/Asian/other travelers for business or pleasure, probably some 
University Professors like yours truly, maybe some researchers on a field trip, maybe an 
official of the World Bank, International Monetary Fund (IMF), United Nations (UN), or 
of a Non-Governmental Organization – the possibilities are endless. 

To return to Britain, observing the economy in motion brings to one’s mind time and 
again, the phrase, “the empire strikes back”. The service economy is chock full of one 
example after the other of Indians in Sari, Pakistani in Salwar Kameez, Nigerians, 
Ghanaians, Gambians, Irish, Kenyans, South Africans, Zimbabweans, Ugandans, . . . 
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brain drain representatives of the far flung British empire come to the metropole to make 
good since opportunities for this are more restricted on the home front. The more visible 
work at the cash registers, undertake sanitation, work as newsagents, tour guides, and 
take any number of council jobs on the lower levels. Of course, one cannot forget the 
West Indians. Another level of visibility is presented by the very few who have risen to 
the top of the political and economic pile. This situation drives home the relevance of 
Grosfoguel’s, Takougang’s, and Baptiste’s papers, which discuss various elements of 
transnational migration of people from Africa and various parts of its far-flung Diaspora.

There are also striking differences between this issue and the last. The largest 
immigrants’ rights march in history just ended in New York City in October 2003. This 
was a phenomenon that brought together an array of immigrant rights and human rights 
groups as well as immigrant activists in a struggle for more liberal immigration laws[1] 
and equal rights for immigrants.[2] In a post-September 11 America, the advocacy for 
better respect for immigrant rights and action to defend and enhance the rights of 
immigrants are more necessary than ever, particularly given the economic downturn that 
has in the usual manner, created enough economic pain to cause the upsurge of 
ethnocentrism and xenophobia. In the wake of September 11, 2001, Europe continues to 
shore up its anti-immigrant fortress, using all the resources at the disposal of the EU to 
collaboratively devise strategies to combat what is believed to be a law and order 
problem of foiling wily human traffickers.[3] Neither the US nor Europe is undertaking a 
new effort. Instead, the anti-immigrant measures have only taken on additional intensity 
due to the perception that immigrants are the enemy among whom lurk potential 
terrorists from various points in the “axis of evil”.[4]

London was also the site of a British National Gallery display of Nigerian artist, Sokari 
Douglas Camp’s short-listed entry for a work of art to occupy the empty fourth Plinth in 
Trafalgar Square, London.[5] Douglas Camp’s entry is titled “No-o-war-r No-o-war-r.” 
The artist describes this steel sculpture as “a celebratory piece that captures Londoners’ 
diversity and energy.”[6] Sokari Douglas Camp’s selection is an honor for the artist, and 
a much needed boost for Nigerian and African immigrants in Great Britain.

In London yet again, the “Torso in the Thames” case of a boy whose decapitated body, 
posthumously named Adam by the Scotland Yard detectives investigating the case, was 
found near the Tower Bridge in the Thames river continued through the summer, fall, 
and winter of 2003.[7] The case was designated as involving “voodoo”, “black magic,” 
human sacrifice, human trafficking, ritual murder, a white South African pathologist 
conducted a second autopsy, declaring that this was a “muti killing” of the South African 
variety, at least one South African traditional healer was consulted in South Africa, an 
appeal was made to Nelson Mandela, who for the detectives is “the voice of all Africa,” 
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to publicize the case. He reportedly obliged and proclaimed that “if any family ‘even in 
the remotest village of our continent’ is missing a boy of this age, they should contact the 
London police.”[8] 

This case was investigated in Britain, Germany, Ireland, and Nigeria. Ms. Joyce 
Osaghiede, a Nigerian woman from Benin City who was deported from Britain “as a 
bogus asylum seeker” was believed to “hold the key to the murder of the boy.” Ms. 
Osaghiede at her asylum interview, claimed to be fleeing from her estranged husband, 
Sam Onojhighovie, who was convicted of people-trafficking and fraud, and sentenced in 
absentia to seven years in prison in Germany. He was found in Dublin where he was 
reported to be “currently in prison . . . . awaiting extradition to Germany.”[9] The news 
stories reported a tragedy. The headless and limbless torso of a boy of between four and 
seven is a tragedy of immense proportions. However, in finding the perpetrators of the 
crime, the language used to describe the possible suspects and the nature of the crime 
remind one of earlier times when Europeans boldly declared that Africa is the “dark 
continent.” I like the Guardian. Its report of this event however, was classic “dark 
continent” Africa. The title of one of this paper’s report is: “Thames Torso Boy was 
Sacrificed.” The blurb that followed was: “Police suspect the victim was a West African 
child slave, after forensic evidence points to a ritual killing.” The story goes on to say 
that

Detectives are now working on the horrifying theory that he was bought as 
a child slave in West Africa and smuggled to Britain solely to be killed. 
Experts on African religion consulted by Scotland Yard believe Adam may 
have been sacrificed to one of the 400 ‘Orisha’ or ancestor gods of the 
Yoruba people, Nigeria’s largest ethnic group. Oshun, a Yoruba river 
goddess is associated with orange, the colour of the shorts, which were 
placed on Adam’s body 24 hours after he was killed as a bizarre addition to 
the ritual. The body was then stored for a further 24 hours before being 
offered to the Thames. The cultural clues fit neatly with the forensics as the 
Yoruba are found in Benin, Togo and Ghana as well as in Nigeria. 
Thousands of Yoruba slaves were also taken to the Caribbean, where 
elements of their religion formed the basis of voodoo rituals.[10] 

The report then gives a blow-by-blow account of how the sacrifice was done, and 
informed readers of the alert by law enforcement agencies “that African ritual killings 
have been imported to Europe.” Readers are informed that there was even an 
international conference at The Hague “to discuss the phenomenon.” One cannot help but 
wonder though, why this theoretical reconstruction was presented as the “real deal,” 
instead of the reports veering on the side of accuracy and presenting just the bare facts, 
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which at the time, was that no one knew exactly what had happened.

This story ended with two quotes, one by Dr. Hendrik Scholtz at the University of the 
Witwatersrand in South Africa who said in response to the question, “Could it happen 
again?” “If another one happens then it is likely to be a different group of people 
involved. The ones who killed Adam are already satisfied with what they have done.” 
According to the report, “Temi Olusanya, the Nigerian vice chair of the African 
Caribbean Development Association said that Adam’s murder had deeply shocked the 
West African community.” The quote by Olusanya as reported by the Guardian is the 
following: “This is a crime that cannot be tolerated in African religions. Murder is 
murder and we should work together to find the people who did this.”[11] After reporting 
a lot of theories and suppositions as fact, the article seems to redeem itself by quoting a 
Nigerian who states that the crime is intolerable. However, it presents the South African 
professor as the expert and seems to insinuate that this is the person whose testimony 
should be trusted, although we are never told what kind of expertise Dr. Schultz has. On 
the other hand, Temi Olusanya is just a vice chairperson of a development association, 
and the quote seems to be presented as less reliable because we also do not know what 
kind of expertise Olusanya has. My point here is that as the result of the tragic murder of 
a little boy, all the hoary demons of traditional “black continent” analysis in Europe are 
deployed to show that there are “barbaric” strangers in Europe who have brought in these 
“voodoo” and “black magic” and “witch-doctoring” practices. Ethnocentrism, 
xenophobia and nativism are combined and the reporting, whether it’s by the Guardian, 
the BBC, or any other newspaper, or media outlet, totally loses any sense of objectivity.

In the US, we also witnessed the passage of the bipartisan Development, Relief, and 
Education for Alien Minors Act of 2003 (DREAM Act). The Act was sponsored by 
Senators Orrin Hatch (R-Utah) and Richard Durbin, (D-Illinois) and co-sponsored by 
Senator Dianne Feinstein, (D-California). It is designed to give “educational and 
residence opportunities” to high school students who came into the US as undocumented 
aliens at least five years prior to the passage of the bill. These students must also be 
below the age of 16 when they first arrived. They must have strong moral character, and 
must not be deportable for any criminal conviction, fraud, or person smuggling. Qualified 
students can serve in the US military for two years, or go to college for two years in order 
to be granted conditional residency status.[12] According to Senator Feinstein,

"I believe it is in the national interest to provide talented students who have 
clearly embraced the American Dream the incentive to take the path 
towards being a responsible, contributing, law abiding member in our civic 
society, . . . . I fear the alternative would not only dim the hopes of a gifted 
youth, it would diminish our potential as a compassionate society.”[13]
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The Act also provides that those who are unable to fulfill the specified conditions must 
prove that they were unable to fulfill the conditions and demonstrate that they would face 
significant hardship if deported from the US. Pursuant to an amendment that was 
sponsored by Senators Charles Grassley (R-Iowa) and Dianne Feinstein, all students that 
are granted conditional residency under the DREAM Act must also be tracked by the 
SEVIS system that was devised to track foreign students, and they are not eligible for 
Pell Grants, but can apply for work study and federal student loans.[14]

The League of United Latin American Citizens, (LULAC) supported and actively 
advocated for the passage of the Act.[15] On the other hand, the Federation for American 
Immigration Reform (FAIR) was categorically opposed to the Act, actively campaigning 
for its elimination, and lamenting the passage of the bill by characterizing it as follows: 
“Senator Orrin Hatch's DREAM Act is a massive illegal alien amnesty program 
disguised as an educational initiative.”[16] Better coalition building and information 
campaigns by immigrants rights advocacy organizations and grassroots activism by 
immigrants themselves is necessary to ensure the passage of laws that are more favorable 
to immigrants. The need for such organizations and coalition building among African 
immigrants cannot be over-emphasized.

Grosfoguel, who argues that migration reflects the circumstances intrinsic to the 
development of the world system, provides a framework through which one can 
understand the frenzied anti-immigrant goings on in the post-September 11 2001 Europe 
and America. His focus on the relationship between metropole and colonies as played out 
by migrant transgressors into the heart of empire provides a window through which one 
can consider the relationship between the centers and peripheries of today’s world 
system. We still live in a capitalist world system where opportunities for economic 
advancement are foreclosed to the overwhelming majority of people in the global south 
who pursue migration to the north as an avenue to economic survival. The core countries 
also afford refuge from oppressive authoritarian regimes, many of them sponsored by 
patron states to which the refugees flee in the north. 

In times of trouble, these economic and political refugees bear the brunt of the nativist, 
xenophobic and virulent resentment that forever lurks below the surface in their host 
countries. This was the experience of the Caribbean migrants that Grosfoguel focuses 
upon in the sense that their presence led to development crises in the national identity of 
each core countries that they settled in. In each of these metropolitan countries, there was 
an observable shift in racial discourses as well as the development of what Grosfoguel 
terms the coloniality of power. Thus, while colonialism has ended, the relationship 
between the old metropole and its former colonies remains one of keeping migrants from 
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the old colonies out of the mainstream of the metropole’s economy, and worse, denying 
them of equal rights. These migrations were in part, geared at supplying cheap labor from 
colonized countries to core zones during the postwar expansion of the capitalist world-
economy. One of the advantages to the migrants was that they had automatic citizenship 
in the metropole. However, their citizenship did not protect them from racism and 
discrimination, which worsened after the downturn of the capitalist world-economy after 
1973, when these migrants and their offspring were denied jobs. The virulence of 
xenophobia and nativism became more overt as evidenced by the cultural racist 
demonization of the migrant workers proliferated. Grosfoguel asks why discrimination 
and marginalization coexist with citizenship. As well, he seeks to explain the differences 
in each of the four countries that he focuses upon. Are the differences a consequence of 
national differences in the core states?

Grosfoguel’s argument is that in its uses of labor, its immigration policies, and its 
domestic political economy, the old empire seeks to maintain a dominance vis a vis its 
old colonies. And although formal colonization may have ended, old colonial subjects 
remain peripheral to the mainstream of political economy and social life in the various 
metropoles of the colonizer. A sort of pecking order develops wherein some migrants 
from old colonies are absorbed into the lower echelons of the metropole’s public 
bureaucracy, offered privileges and held up as models who demonstrate the possibilities 
that can be accomplished for migrants who play their cards right. At one and the same 
time, these “paragons of virtue” are discriminated against in employment, access to 
housing, and the social welfare benefits. The rest of the migrants from old colonies 
occupy even lower levels in the socioeconomic totem pole, suffering from rampant 
discrimination and lacking any voice in the political sphere. While this model applies to 
France most directly, the UK, Netherlands and US are variations of the same theme. This 
situation underlines the fact that the causes and consequences of the migration of people 
from old colonies to the metropolitan centers of the colonial powers follows a worldwide 
schema.

Baptiste’s analysis of US labor procurement policies during the Second World War 
focuses on Amy Ashwood Garvey’s critique of the policies as gender biased and on her 
failed attempt to force Britain and the US to extend these opportunities to women. While 
these labor recruitment schemes only provided work in the agricultural sector, 
opportunities to secure these jobs and to work as domestic labor meant access to 
resources that were unavailable in British speaking Caribbean colonies where unrequited 
poverty was the lot of the overwhelming majority of black and Amerindian colonial 
subjects. Amy Ashwood Garvey’s ploy to force Jamaican colonial authorities to include 
women in the migrant labor schemes was repaid by U.S. authorities with Federal Bureau 
of Investigations (FBI) surveillance. Baptiste also makes a connection between the older 
labor recruitment schemes and more contemporary ones in Canada and the US, that are 

6



focused on procuring female migrant labor from the Caribbean. These latter schemes are 
similar to those that recruit au pairs and nannies from Europe. When the two schemes are 
compared, it is clear that female migrant workers from the Caribbean are discriminated 
against while their white European counterparts are offered various services that ease 
their transition and stay. Canada introduced these labor recruitment schemes earlier and 
these modest jobs were snapped up by middle class women who sought access to 
financial resources that were not available in the Caribbean. Thus, these opportunities 
were parlayed into the accumulation of resources that were not available to colonized 
people back home. Of course, these labor recruitment schemes were not without 
incidence. Concentrating on the Second World War schemes, Baptiste shows that the 
workers in the US resented their treatment under Jim Crow conditions. Some reacted by 
protesting, and others by engaged in spontaneous uprisings that provoked investigations. 

Amy Ashwood Garvey’s critiques are still relevant to contemporary labor procurement 
schemes that recruit Third World peoples for menial, poorly remunerated positions in 
domestic service and agriculture. The endemic racism and gender bias that pervade labor 
recruitment recall the transportation in the slave ships in the Middle Passage, the 
inequality, endemic coercion, forced labor, and other abuses of slavery, the indentured 
servitude, broken contracts, discrimination, racism, and segregationism of Jim Crow, and 
the harassment of activists who like Amy Ashwood Garvey, question the status quo. 
Labor migrations, whether temporary or permanent, also have unexpected consequences, 
among which are the creation of new connections, including those of marriage, 
parenthood, return migration, and many forms of cultural transformation. In many ways, 
labor recruitment from the Caribbean, whether historically or contemporarily, brings into 
question the nature of the capitalist world system and the role that each region plays 
within it. 

Clearly, the Caribbean is treated essentially as a labor reserve by both the US and 
Canada. This region is first and foremost, a source of cheap labor, some documented, but 
the overwhelming majority, undocumented. The documented migrants have to their 
advantage, the singular benefit of not having to live in constant fear of arrest and 
deportation by immigration authorities. They are not necessarily well-paid, neither are 
they guaranteed good conditions of service, a factor that is glaringly revealed when they 
are compared with European migrant workers who are recruited to perform similar tasks. 
The presence of these migrant workers in the economies of the US and Canada make it 
possible for middle class families to live more affordable, comfortable lives at the 
expense of women who also may seek these opportunities as for the chance that they 
offer to make some extra money that can be parlayed into better life chances and 
opportunities back home. The irony of the matter is that these migrant workers come to 
pluralist democracies where people supposedly have rights. What options are open to 
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them? If they intend to stay beyond the period of their employment contract, or they are 
undocumented workers, they have to think of how to legalize their resident status, 
negotiate space, material and personal security. 

That this migrant population exists and takes the decisions that it does is crucial to the 
continued success and reproduction of late capitalism in numerous ways. First the 
existence of a ready pool of cheap, employable and also exploitable labor keeps the 
economic engine running because these workers fill jobs that indigenes do not want. The 
creation or retention of these jobs also has positive impacts on economic expansion, 
particularly in the household economy and agricultural sector. Since the Canadian 
scheme enabled recruited migrant women from the Caribbean to seek employment in 
other fields after serving out a one-year term, there are also positive effects on the service 
economy, or in the remnants of the industrial sector, which is where most of the women 
would be most likely to secure immediate employment. It is also significant that many a 
middle class-to affluent family’s leisurely lifestyle is built on the backs of poorly-paid 
immigrant labor; that many a farmer could not make as much, or any profit whatsoever, 
were it not for seasonal agricultural labor, and many a factory would have closed its 
doors, and many a sweatshop owner would be out of a job were it not for migrant labor, 
both documented and undocumented. 

Further, Baptiste shows that the collusion between the United States Department of State 
and multilateral agencies like the World Bank, International Monetary Fund, and United 
Nations leads to A-3, B-1 and G-5 special visas being issued annually that enable the 
elite staff of these organizations to employ migrant domestic labor. It is not only the 
Caribbean that supplies such documented migrant workers. Indeed, the Caribbean is a 
negligible source. Other third world areas, particularly Asia and to a lesser extent, South 
America, are the most important sources. Majority of the workers are women. Majority 
of them do not bring their children in tow. Ironically, since they’re employed in 
households, many such women may be providers of child and elder care to strangers who 
have become employers while their families back home may need the same services, but 
there is no space for such luxuries when the costs and benefits of taking decisions about 
survival are being calculated. It is even greater irony that many of the officials that are 
employers may speak up constantly about lofty principles such as equity, justice, and 
human rights when they are on the job.

The Caribbean is also not the source of another documented pool of migrant workers, 
nannies and au pairs, who are granted J-1 visas by the US Immigration and 
Naturalization Department (INS) for purposes of “educational and cultural exchange”. 
Europe is the primary source of such workers, who are given privileged treatment in the 
form of orientations, support, counseling, information on educational opportunities and 
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community resources. There are clear and glaring disparities in the treatment of these 
documented immigrants as compared with the experiences of A-3, B-1 and G-5 visa 
holders. This latter group is unprotected from exploitation and abuse, which is only 
ameliorated by informal assistance from a variety of non-governmental institutions, and 
more formal assistance from the Washington D.C. based Institute for Policy Studies.

Baptiste shows that the most overexploited migrant workers are in the main “poor, 
relatively uneducated women from “Third World” countries in Africa, Asia, Latin 
America and the Caribbean”. Being undocumented immigrants to the US whose numbers 
are negligible when compared with the numbers of immigrants from other parts of the 
world may also mean that there are fewer services available and provided by their affinal 
community and also that they’re highly invisible to the policy elites. It may also mean 
that they fall through the cracks and cannot be found by non-governmental organizations 
that might otherwise help them. Baptiste’s characterization of these undocumented 
female migrants as “the wretched of the earth” within the US underlines the depth of 
inconceivable abuse that these women face, since they’re forced to remain in the 
informal sector as low-paid, under-valued labor with few opportunities to advance. 
Because many such women leave their home countries “by any means necessary” as 
contended by Jayne Ifekunigwe,[17] their economic insecurity and defenselessness are 
significant. Although both men and women may share undocumented status, women 
continue to be less advantaged and more vulnerable to negative economic influences.

The ‘stayers’ and ‘returnees’ in these population movements may also contribute to chain 
migration in a manner that fuses people from certain regions in the global economy into 
particular occupations because newcomers rely on old-timers for job referrals, assistance 
in securing housing, and tips on how to negotiate the new terrain. Baptiste like 
Takougang and Adeyanju shows that many migrants are integrated into the economies of 
their host countries as underemployed, poorly paid labor, since their educational training 
and experience belie the physical drudgery and low remuneration that they endure. 
However, the foreclosure or non-existence of opportunities in their home countries forces 
them to see migrant labor as an opportunity rather than a disadvantage.

What would Amy Ashwood Garvey think about these circumstances? Caribbean women 
are now part of the labor pool that is increasingly flowing out of the region into North 
America. Does this mean that one aspect of Amy Ashwood Garvey’s struggle is won? It 
is questionable at best that Ashwood Garvey would consider today’s circumstances better 
than in the past. There is a great deal of inequality built into the labor recruitment 
schemes that bring documented workers into the US. White privilege still continues, as 
do privileges earned by virtue of having old colonial ties to the United States. However, 
Grosfoguel’s contention that the coloniality of power contributes to limitations on the life 
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chances of migrants from the colony into the metropole is confirmed, since Filipino 
migrant women who work for international civil servants in New York and Washington, 
D.C. are incorporated into the US labor market as domestic servants who are abused and
exploited. As for Caribbean women, although they seek every possible opportunity to
gain entry into the US, they are yet to be treated equitably, and must fight tooth and nail
to gain legal status. Equality to a great extent remains an elusive dream in matters of
immigration and consequent access to jobs and humane treatment by employers.

Why do immigrants from Africa decide to change their status to residency and 
citizenship in the United States? Are African immigrants becoming more or less 
integrated into their communities of settlement? Takougang attributes the increased 
influx of African immigrants to the US to the combination of serious economic woes in 
their countries of origin and more favorable immigration laws, as well as harsher 
immigration laws in Europe which have accompanied the slowdown in Europe’s 
economic growth in the 1990s. The decision to seek permanent resident status or 
citizenship is also influenced by the resignation by many African immigrants to the 
permanence of their emigration, and to the desire to become involved in the political 
process. Many African immigrants could also be said to be in active pursuit of “the 
American Dream”, most of them in the larger cities where they can benefit from 
established networks of African immigrant communities and/or they can draw on the 
assistance of kith and kin to secure temporary housing and navigate the tortuous process 
of settling down.

What determines the community of settlement, particularly for long-term immigrants? As 
the numbers of African immigrants increase and as they gain more of a foothold in the 
US, many choose to leave the hustle and bustle of the cities for life in smaller towns and 
the suburbs. Takougang argues that such decision is spurred by the existence of more 
congenial social, economic, and political circumstances. The need for jobs is what most 
of all, drives the decision to settle down in one locale as opposed to another. The jobs 
taken, particularly at the initial stage of arrival, tend to bear no relationship to the skill 
level or educational training of or even experience of the new immigrant. Thus, the lower 
level service jobs are almost assured to be occupied by new immigrants, African 
included, regardless of skill, education, experience.

Takougang also indicates that there are niche economies developing, particularly in cities 
that have experienced the heaviest inflows of African immigrants. The businesses that 
comprise these economies are established by, or to provide services for African 
immigrants in these cities. Takougang’s acceptance of the argument that “African women 
. . . . have traditionally been in the background of most traditional African family 
structure now find themselves at the forefront of economic opportunities in the United 
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States and thus are playing important economic roles in maintaining the family structure 
both for the family members who are still in Africa and those in the United States” is 
belied by research and documentation, particularly from the 1970s that demonstrate that 
African women have always participated in economic production, but their contributions 
are not acknowledged by predominantly male dominant societies.[18] Their active 
engagement in economic production probably explains why a significant number of 
African women come to the United States on their own account, not just to join a spouse, 
but to generate material resources that enable them to take care of their children and 
kinfolk. 

Takougang also argues that remittances to Africa from immigrants are on the increase, as 
are economic and social institutions established by African immigrants to provide various 
forms of assistance to their membership. Becoming integrated into American society 
entails having to experience the stereotypes, racial and ethnic slurs directed against 
African Americans, as well as racial profiling, and police brutality, which may culminate 
in murder, as with Amadou Diallo, who was cut down in a hail of 41 gunshots by the 
Street Crime Unit of the New York Police in 1999. The reluctance of African immigrants 
to realistically assess the extent to which the full enjoyment of the benefits of American 
citizenship is mediated by the politics of race means that they continue to express shock 
and disappointment at their non-acceptance, but they are yet to sufficiently address the 
institutional inequities as political problems that ought to be confronted and challenged 
through organized political action. 

In his paper titled: “Hegemony and Transnational Practices of Nigerian-Yorùbás in 
Toronto”, Charles Adéyanjú uses Gramsci’s concept of hegemony in an analysis of the 
transnational practices of Nigerian-Yorùbá immigrants in Toronto. He argues that these 
transnational practices emerge out of the combined influence of material experience in 
Canada, and the immigrants’ formation of a Yorùbá ethnic identity in post-colonial 
Nigerian society prior to migration. The feeling and articulation of social exclusion and 
inequality by this community in Toronto is an expression of common sense 
understandings of their lived experience. Within this community which itself experiences 
racial, class, and gender inequalities as normalized and naturalized aspects of Toronto 
social life, gender and class inequalities are naturalized and normalized by dominant 
elites to oppress those in subordinate positions. Adéyanjú concludes by suggesting the 
development of strategies forged by “trans-nationalism from below” to foster a bottom-
up challenge to these established racial, gender and class inequalities.

Adéyanjú’s contribution is to show through the case of Nigerian- Yorùbá transnationals, 
the extent to which their practices contributes to the entrenchment of unequal social 
relations at global and local levels. Paradoxically, the transnationals’ actions emerge out 
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of their conscious and deliberate desire and struggle for economic and social power, but 
inadvertently, they reinforce old and new structures of class, race, and gender 
domination. For Adéyanjú, Nigerian- Yorùbá transmigrants’ actions materialize from the 
attempts by dominant elites within this community to maintain their social positions and 
ethnic identity, thus ensuring that class and gender inequalities within the transnational 
community remain largely static, while at one and the same time, the Toronto, and by 
implication, Canada, remain geographical spaces where white dominance is accepted as a 
foregone conclusion. 

Adéyanjú like Takougang, shows that in the contemporary period, economic and political 
crises spur migration from the African continent to North America. Although the 
combined effects of restrictive and ethnocentric immigration laws and the perception 
among Yorùbá that they owed a duty to their home country of participating in nation-
building ensured that most Yorùbá in Canada prior to the mid-1980s were students who 
wanted to go back home once their studies were completed, many of these same students 
returned with their children when the Nigerian economic crisis intensified. Thus, global 
capitalism created high incentives to flee economic marginalization in Nigeria while 
Canadian political, social and economic relations ensured that settlement there would be 
at the cost of being incorporated as part of an excluded visible minority. 

Adéyanjú’s respondents experience racism at both the systemic and subliminal levels. 
Racism is encountered both institutionally, and as part of individual casual encounters, 
thus signaling rejection, and spurring the desire to withdraw into an ethnic enclave which 
avoids both the opposition and antagonism of the dominant whites. Consequently, the 
Yorùbá trans-migrants may not feel psychologically obliged to grant Canada their full 
loyalty. Contemporary migration cannot be divorced from the effects of global capitalist 
forces such as the penetration of post-colonies by trans-national capital. Migration to the 
industrialized countries of the Northern hemisphere is just one of the consequences. 
Indigenous and migrant labor suffer the consequences of the re-location of industries to 
lower wage, lower cost locales. Yet, migration is unrelenting because the alternative to 
migration is to accept long term, almost perpetual unemployment as the norm. 
Unfortunately for migrant Yorùbá and other African labor, racial prejudice and 
xenophobia further complicates the struggle for gainful employment. For Adéyanjú, this 
means that these migrants will have great incentive to build “a transnational community 
with requisite practices.” Several community-based organizations develop that valorize 
the culture of the migrants. Leadership opportunities that may not have been accessible in 
the home country, and contact with political elites that are consequent upon the creation 
of such opportunities open up, and are milked to the maximum extent possible by the 
migrants. Social, economic, and political power devolves to the leaders of such 
community organizations, with each form of power being parlayed into building 
influence in other domains. Transnational economic and social projects can thereby be 
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generated that not only enables migrant community associations to build cross-national 
relationships, but also reinforce the power of transnational elites on the political, social 
and economic planes. Some of this power is deployed toward the funding of community 
development and philanthropic projects both in the migrant community abroad and in the 
home community back home. 

Adéyanjú gives various examples of philanthropy and community development derived 
from his study of Yorùbá transnational associations in Toronto. He also argues that 
ethnicity becomes more, rather than less entrenched among transnational Yorùbás whose 
leaders “seized on the Diasporic experiences of ordinary members of the community to 
construct a Yorùbá nation ‘socio-biologically’” and discursively, the notion of ‘Yorùbá 
nationhood’ emerges which makes common-sensical differentiation between the Yorùbá 
and ‘other peoples’. Adéyanjú suggests that ethnic particularism emerges which 
reproduces class and gender inequalities. He recommends that such particularism should 
be eschewed in favor of emancipatory politics which propels enlightened transnational 
practices that are based on mobilization on the basis of gender and class in a manner that 
transcends ethnicity and race. How possible is this? To the extent that transnationals face 
racial and ethnic hostility in their host countries, the tendency is that they will reflexively 
use defense mechanisms that reinforce tried and tested strategies for empowerment rather 
than explore optimal strategies for community building that would guarantee intra-group 
equality, equity, democracy and transparency. For the transnational aggregations to 
become democratic, those who are oppressed within the groups would have to mobilize 
and challenge the entrenched power structures. When this is attempted, those in power 
will use all possible measures to force them not to break ranks. Such measures may 
include banishment or excommunication or being ostracized from the group. 

Saadia Izzeldin Malik’s paper, “Displacement as Discourse” considers the rural-urban 
migration that followed the 1983 and 1990 drought and famine in the Western Sudan, a 
process that caused the dis-location and re-location of affected populations who fled from 
the after-effects of drought and desertification in Darfur and Kordofan. She argues that 
the conventional portrayal of these migrants as “displaced” in scholarly literature forces 
them into one of two pigeonholes is wrong. These populations are either portrayed as 
negatively impacted by socio-economic forces that make them into urban food 
consumers whereas they were previously rural food producers or they are portrayed as 
just victims of natural disasters whose move to the urban areas is a quest for non-
agricultural sources of sustenance. Instead, Malik argues that while rural migrant women 
in Greater Khartoum, in the Sudan are labeled in state and scholarly discourse as 
“displaced”, they have their own counter-discourse that both respond to and resist such 
characterization of their situations and identities. 
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Using Foucault’s construction that discourse frameworks contested meanings and 
struggles for power, and taking seriously the feminist contention that women are agents 
of knowledge who can apprehend reality, name themselves, assert their viewpoint, and to 
give voice to their concerns, Malik deconstructs “displaced”, a term which is used by 
local, regional and national state authorities to push the women who have been dislocated 
from their normal lives and re-located in Greater Khartoum. The words, poems, and 
imagery of these selfsame women are used to foreground the presentation of the 
women’s thought, perceptions, presentation of their history and interpretations of their 
changed circumstances. Engaging in such interpretation illuminated the various ways in 
which women in these communities made meaning of their lives as well as the struggles 
that they encountered women on a daily basis. 

Malik considers “displacement” as not only connected with and limited to social-
economic and natural factors but also as discourse to which those who have been thrown 
out of familiar terrain and homes by ecological, economic and social crises as well as 
political decisions have responses. Such responses are derived from knowledge garnered 
from the experiences of daily life, and they differ in accordance with the individual’s 
gender, class, and status. Unfortunately, displaced women suffer from the fate of most 
poor people worldwide in the sense that they are not considered knowledgeable. They are 
presumed to be voiceless, and others routinely name them, speak for them, and make 
policies that radically mark their lives without any consideration for their opinion. The 
interest in discourse as a marker of the voice and knowledge of displaced women also is 
significant because of the Foucauldian construction of discourse as a framework through 
which knowledge and social practice are structured, as power.

Malik, drawing upon Foucault’s thought contends that within discourse, one can identify 
“the power of truth, of knowledge, of knowing and of defining what is truth.” 
Considering the discourses of the displaced women of Greater Khartoum on their 
situation then, one can uncover profound truths about the displaced and the experience of 
displacement that do not enter into the discussions of the powerful state officials and 
bureaucracy. At the same time, displaced women react to the prevailing discussions on 
displacement by asserting first and foremost, the power to name themselves, and then to 
project a counter-hegemonic image of themselves that challenge common perceptions of 
that they are problems to society, the dregs and the wretched of the earth. These 
displaced women insist on historical specificity that recognizes that while they may have 
been displaced due to famine and drought, continued use of the term constituted 
ahistorical inaccuracy. Thus, these women tell society through stories and songs that they 
are productive citizens, hard working people who may have suffered from misfortune, 
but are hardly the source of diseases. Instead, what diseases they were afflicted with, they 
trace to their residence in Omdurman.
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Unfortunately, the displaced women do not see the invisible hand of the World Bank in 
providing advice, technical know how and financial assistance that may exacerbate 
natural disasters such as drought and consequent famine. They do not see the extent to 
which unsustainable national debt may make the state unable to exercise any meaningful 
autonomy in the determination of policy. They also experience the government of the 
United States as a magnanimous aid-giver rather than a manipulative super power that 
may give or withhold aid according to whether or not its national interests are served. 
Instead, based on their material interests, both the World Bank and US government are 
compassionate while the government of their country is harsh, authoritarian, and lacking 
in compassion. This observation is not meant to dismiss the women’s understanding and 
explication of their situation, but to point out that this, as with other perspectives, is 
limited by lack of information, and structured by material interests.

Jalani A. Niaah focuses upon the development of the Rastafarian movement in Jamaica 
which for him, developed a philosophy based on asserting their identity as Ethiopians 
and Africans who were torn away from home, but are engaged in a struggle to return 
home. Marcus Garvey’s Back to Africa Movement and similar organizations believe in 
the principle of repatriation, with the starting point being the granting of Shashamanie, 
often conceived as the promised land, to Ethiopia’s supporters during the war against 
Italy from 1935 to 1941. For Niaah, there is a multiplicity of philosophical, physical and 
spiritual meanings associated with the notion of going Back to Africa that ultimately 
imply a subscription to the ideology that Africa’s children must return to the way of the 
father. 

The Rastafarian movement embodies the commitment to the philosophical, physical, and 
spiritual ideologies of repatriation. Haile Selassie is taken to be a father figure to whom 
Africa’s scattered, orphan children could look for leadership, spiritual guidance, and 
refuge as an alternative to morally bankrupt colonial and post colonial political elites and 
the oppressive discrimination of the Christian churches. Returning to the Way of the 
Father as conceived by Niaah is derived from the thought of folk philosophers for whom 
the re-connection with the missing black Ethiopian father would heal many of the 
wounds inflicted by captivity, enslavement, and colonization. The father is also an elder, 
a teacher who in Rastafarian cosmology, takes on the responsibility of preaching the 
message of liberation to oppressed, illiterate orphaned children of Africa. 

For Rastafarians, Africa is home, and Ethiopia the center. Repatriation is conceived as a 
re-connection, a re-establishment of ties with the family, and commitment to the idea that 
Haile Selassie is the divine leader. These ideas are taught to followers who have been mis-
educated to engender their transformation through critical thinking, awakened creativity, 
commitment to activism, and to the dissemination of knowledge. The message of the 
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Rastafarians is that there is a need for revolutionary change through self empowerment. 
Self empowerment is only possible when people understand their culture and are 
properly connected with it such that they achieve a decolonization of the mind. Proper 
reasoning is taught in informal social and intellectual gatherings of ordinary folk under 
the guidance of a leader/elder/teacher who motivates them to collectively engineer 
change based on analysis of reality as they experience it.

Rastafarians believe that the liberation of Africa and Africans are the pre-eminent goals 
to which the rehabilitation and liberation of the absent and marginalized Jamaican father 
is hinged. Slavery, colonization and the consequent dislocations within the African 
family created poverty, wrenched African males from the bosom of their families and 
kept them alienated in the inner-city ghettoes of urban Jamaica. Rastafarian thought is 
also presented as encompassing a progressive revision of Caribbean history to resist 
negative and destructive institutions, structures and ideologies. The African father is 
absent, made so by these negative influences that were set in motion by European 
imperialism. Because institutionalized slavery also destroyed the African family and 
supplanted the fathers within them with the white male plantation owners, while Britain 
became the surrogate mother country, progressive resistance would heal the 
psychological wounds of Caribbean people who must recover from being stolen, sold, 
abused and oppressed. Female dominance in the absence of the father in the postcolonial 
urban ghettos put overwhelming burdens on mothers.

Rastafarians criticized colonialism, claiming their African identity, and deriving 
inspiration from support by Emperor Haile Selassie, the Ras Tafari. Emperor Selassie is 
deified as the almighty Godhead and Father who provided strategies, tools and 
mechanisms through which liberation could practically be achieved. The knowledge of 
what to do came from study and teaching about Africa and its philosophies. The 
leadership of the Elders who drew upon Christian methods of proselytization, and 
interpretation, played a crucial part in this effort, which led to the development of a 
national movement that garnered a great deal of intellectual and legal attention. Even the 
colonial government was interested. The use of music to spread the word was so effective 
that young people around the world were inspired and persuaded that the Rastafarian way 
was the best one to self-liberation.

The 1960s brought its share of protests to the Caribbean. In Jamaica, there were struggles 
against the repressive system of law enforcement, which targeted the Rastafarians. This 
spurred Rastafarian appeals to the intelligentsia based in the University of the West 
Indies to study the movement and explain its relevance to the government. For the first 
time, a multidisciplinary intellectual study of the movement was conducted. It 
recommended repatriation, which for the Rastafarians, is central to their new Ethiopianist 
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ideology. Within the context of Niaah’s analysis, this Ethiopianist endorsement of 
repartriation denotes a search for a reconnection with the father. From Marcus Mosiah 
Garvey to various teacher-leaders and folk philosophers within the movement, including 
Bob Marley, Mortimo Planno, and Bongo Watto led what Niaah describes as “the forces 
of progressive resistance” against “those of systemic domination and destruction” to 
foster the return of the father to the bosom of the family; a return to the way of the father, 
and the involvement of the father in the socialization of children within the family. 
Ultimately, this return is carried to its logical connection when there is a connection with 
Africa, African philosophies of life, and particularly, the deification of the Ras Tafari as 
Godhead and father par excellence. Within Rastafarian cosmology, all of humanity share 
brotherhood and have a common father, God. The African Diaspora is conceptualized as 
the contemporary Israelites in Babylon – captivity and bondage – a return to Africa is 
then a return to righteous ways, since Africa is “the land of Our father”, the land of God 
“the All Mighty Father Creator”. This return is also cast as the re-connection with the 
original foundational principles in fulfillment of a biblical admonition that recommends 
that fathers and children become emotionally re-connected in order to ward off the 
catastrophe of the earth being cursed, and embrace and claim the promised abundance 
and blessings galore. 

Niaah’s Jamaican Rastafarians resemble Adéyanjú’s transnational Yorùbá in Toronto in 
one crucial respect. The two groups valorize the aspects of African tradition that elevate 
men to the stature of demi-gods and denigrate women. It would have been very 
interesting to hear what the women in each community think and do about this. This is in 
no way to downplay the importance of having men step up to the plate and take their 
responsibilities as fathers seriously, as Niaah tells us that the Rastafarians did, but it is to 
question the extent to which both men and women participate developing what Niaah 
describes as the “New Faculty of Interpretation” Africa after all, is also commonly 
referred to as Mother Africa. A Google search at 9:18 am on December 11, 2003 spit up 
2,150,000 webpages that have “Mother Africa” references, while a 9:19 am search turned 
up 1,610,000 references to Father and Africa. While the references to Mother Africa 
linked the two words, Father and Africa were not necessarily linked. This bit of 
information can be dismissed as arising from the “headecayshun” of those whose minds 
have been tampered with by colonialism, but it does arise out of serious engagement with 
the liberatory project of the Rastafarian movement. For the Rastafarian project of social 
recovery and political and economic liberation to be successful, it is our humble opinion 
that both men and women must engage in the struggle as co-equals. Adéyanjú recognized 
that the transnational Yorùbá in Toronto would not get very far in their struggle against 
white dominance and its negative ramifications if they do not democratize from within in 
a manner that challenges entrenched class and gender privileges.

Araoye’s contribution to this issue is especially refreshing because it brings to mind the 
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poetry and songs of the days of halcyon childhood, when many Yoruba children recited: 

Mo lè g’òkè, mo lè sò,

Mo lè g’òkè, mo lè sò,

Òkè t’álájàpá ò le gùn,

Mo ti gùn-ún, mo ti sòó,

Faka-fìkì, faka-fìkì, faka-fìkì

I can climb up and down mountains,

I can climb up and down mountains

The mountain that the itinerant trader cannot climb,

I have climbed, I came down

Faka-fiki, faka-fiki, faka-fiki

There is also another…

Bamidélé, olókò ilè,

Bamidélé, olókò ilè,

Jòwó gbé mi dé’lé,

Jòwó gbé mi dé’lé,

Ilé baba mi, o-ó.

Bamidélé, olókò ilè.

Bamidele, owner of the train,
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Bamidele, owner of the train,

Please take me home,

Please take me home,

To my father’s house, o-o

Bamidele, owner of the train.

In some songs, Bamidélé is substituted for Akìwowo, who is the main character in 
Àráoyè’s poetry. Late Baba Olátúnjí, Nigerian master drummer who was also an 
immigrant in America popularized this tune by using the Akìwowo name. Baba was old 
enough to know what happened when trains were brand new in Nigeria, and for him, 
Akìwowo was a famous conductor who faithfully ensured that the passengers on his train 
did not miss the train.[19] Àráoyè’s Akìwowo both recalls Baba’s and is in synch with 
our childhood memories of “Bamidélé, olókò ilè”. It recalls Baba’s lyrics in the sense 
that there is a common name. It is in synch with our childhood memories because the 
central character is a trainmaster.

The poem also speaks to the theme of migration because it alludes to a restlessness in the 
constant movement of the train. It indirectly alludes to the never-ending rural-urban 
migration of alájàpá and of women who bring produce from rural to urban locales. Of 
course, the train also carries travellers who want to visit kith and kin, it carries business 
people, and it carries everyone who needs transportation. The train may be decrepit and 
slow today, just like that in Àráoyè’s poetry, but in its heyday, it was a romantic, faster 
mode of transportation that provided some very valuable communication linkages 
between rural and urban Nigeria. That the trains are now in their disreputable state is yet 
another indictment of the wanton neglect of Nigerian infrastructure by the country’s post-
colonial governments, a fact that is familiar to most Africans who experience the same in 
their own countries. As the Yorùbá say, “arúgbó s’oge rí– “the elderly were once 
fashionable.” The trains too were once fashionable, preferred, and novel enough to spur 
creative poetry and songs. These immigrants would dearly love for the Nigerian 
government to bring back the efficiency, utility, and poetry of the trains and railroad. 
Other African immigrants would similarly love their countries to refurbish and 
rehabilitate the continent’s crumbling infrastructure, and keep their ends of the social 
contract by providing even better and more extensive infrastructural facilities that would 
enhance the possibility of communication and economic development within and 
between the continent’s countries.
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According to one who is more skilled than we in decoding the hidden 
messages in poetry,

The “Train to Ìdògò” captures with graphic accuracy the movement of a 
train through a tropical terrain. Most emphatic is the apt use of sound and 
sense devices that are the distinguishing hallmarks of good poetry. 
Staccato rhythms are spotted in the predominant trochaic feet that 
themselves convey the totality of a continuity of movement and sound, to 
tie with the moving train. Linked to the auditory imagery is visual imagery 
in the repeated ‘the train to Ìdògò puffs its black soot’, and other visual 
imagery. Ecological diction is aptly used including ‘ìrókò’, cactus, etc.[20]

The poem also speaks of the train moving through many Yorùbá towns, from hinterland 
to coast. The references to Òkun, Etí-òsà, Ìbarà, Láfénwá, Ìdògò, and Ejìgbò tell a 
history. As indicated in the explanatory notes below the poem, Ìdògò was connected to 
the railroad line in 1930. It is probably better known today as the birthplace of Ebenezer 
Obey, one of the most famous Nigerian jùjú musicians. Ejìgbò market could be located in 
Ògùn State. It could also be in Òsun State, or a neighborhood in Lagos mainland that was 
thrust into the global public consciousness when the explosions at the Nigerian Army 
cantonment in Ìkeja forced those fleeing the inferno and explosions to dive into the canal. 
Multinational oil companies that have fuel distribution businesses in Nigeria also 
probably know Ejìgbò as the fuel depot. Àráoyè also considers Ojà Ejìgbò to be “an 
abstract representation of an unceasing dynamism and the train, whatever its “black and 
sooty downside, as an instrument of the compelling centripetal/fugal transactions that 
keep pushing us along its train.” This is the metaphorical migration of which our editorial 
title speaks.

Finally, the poem speaks of good-byes. It speaks of departures and returns, and reminds 
us that the train is slow. It is old, and so is the trainmaster. It carries both the young and 
old. It carries women and men. This Akìwowo, the trainmaster, is being implored, as 
done in the children’s song above, to take the sojourner home to the fatherland. In this 
way, Àráoyè’s poetry also connects with Niaah’s theme of repartriation – a return to the 
land of the father and the ways of the father.

What of the mother? Àráoyè tells us about the merchant women of Láfénwá who wave 
“their headgears to their sons on night boats that face up and downstream.” The harmony 
of life in Yorùbá cosmogony includes both the female and the male, with good luck, safe 
travel, and fertility being described as abo, (female) and the opposites as ako (male). 
Migration is also necessarily an experience that combines the negative and positive. 
Misfortune, exploitation, discrimination and marginalization may be the lot of the 
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migrant. Other migrants may enjoy good fortune, abundance, realize their full potential, 
and gain acknowledgement as contributors of valued knowledge to their host country. 
Whether transnational, intranational, or metaphorical, migration then is a complex, 
multidimensional experience that shows us the process of globalization in motion.
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Florida Press, 1991; “Unifem at Work Worldwide: Africa.”
http://www.unifem.undp.org/at_work_worldwide/africa.html
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[19] See the transcription of the lyrics for Babátúndé Olátúnjí’s “Akiwowo Oloko
Ile” at Djembe-L http://groups.yahoo.com/group/djembe-l/message/7246.
Unfortunately, there is some typographical error in the translation on this page.

[20] Dr. Martha Ngwainmbi, Assistant Professor of English, Kentucky State
University.
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The Train to Ìdògò

Adémólá Àráoyè

The old minstrel popped

The last of the three staccatos

Lashing his coiled tongue

Against the rooftop of his old palate

Clicking in echoes resounding on long islands

Drawing the curtains of mist and star dust

To the long nights

That has burnt into black soot

The crescent birth of old moons

As the night train journeys

Down south with the children

To the kingdoms of old.

So long Ó dì'gbà 'ó se,

To the night conclaves

Awash in the tenderness of the sturdy shadows of the Ìrókò

So long,
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To the honey tongued poet

Bestriding the moonlit nights of the old land

Peddling the wisdom of antiquity

To strange and native ears alike.

So long, Ó dì'gbà 'ó se.

Their eyes have seen the Òkun

And the pier at Etí-òsà

Nothing like the wintry withering dawns

Waking to the sonorous lamentations

Of the forlorn aláwo on long forgotten isles

His long bony skeletal limbs

Ministering from famished groves

Draped in cactus

Munching on the broken cotyledons of red kola

That is dried to the silence

Embalming the ingresses to the bewildered òrìsàs.

The thorn bush lacerates the soles of the etiolated returnees.

The faithfuls who went away
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Return bewildered

Tired from the harsh ministrations of the road

Chanting the canticles of their tales

To the emptiness of dilapidated cathedrals

That wear the incenses of old talismans

In the stench of trenches

Far away from the tinsels of Ìbarà

Further away from the oil lamps of the merchants of Láfénwá

Waving their headgears to their sons on night boats

That face up and downstream

To the great Ògùn cleansing the land

To the final portals to the long long road.

You can hear their fleeting refrains in the air 

The train to Ìdògò sings of its affliction

Grinding its metal rails on the long road from Ojà Èjìgbò.

Its sides brimming

With a flock deflowered all over the land

The train to Ìdògò puffs its black soot
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In black clouds trailing its affliction of waywardness

In eternal renditions of its refrain

Of its affliction of waywardness.

Yonder, the gray and lonesome minstrel

Stirs the morning

With the song to the old trainmaster

Sequestered along the old shores of home 

In sonorous pleas to Akìwowo

For a return trip to the ancestral grove

But the train from these broken shores is too slow

The train is always too slow

And the trainmaster has grown cold and old

Grinding the metal rails

In creaky cabins forever full of new initiates

Old fools

In the ever changing choir

Lost in their mourning

Celebrating the waywardness
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At their new temples

Burning away the hearts of the dawn.

But the train to Ìdògò puffs its black soot

In timeless expiation of its waywardness

In eternal renditions of its refrain

Of its affliction of waywardness.

Yonder, the old lonesome minstrel

Stirs the new morning akin to the old

In frantic chorus at the famished groves

In rueful incantations

Longing for the surging waves

That continue to break the dawn

Along the shores of home

Akìwowo, the old trainmaster

Please take me home,

Please take me to the land of my fathers

Akìwowo, the old, old trainmaster.

Glossary
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Ó dì'gbà 'ó se - So long.

Ìrókò - Hardwood tree, one of the largest in tropical Africa, often up to 160 ft. tall. 
Sometimes referred to as white mahogany.

Òkun - the sea.

Etí-òsà - the shores of the lagoon.

Òrìsàs - Yorùbá deities.

Ìbarà - Neighborhood in Abeokuta, a Yorùbá town in Ògùn State.

Láfénwá - Neighborhood in Abeokuta, a Yorùbá town in Ògùn State.

Ògùn - A major river in Nigeria.

Ìdògò - Yorùbá town in Ògùn State on the railroad line that goes from Lagos to 
Ìdògò to Lagos. Connected to the railroad line in 1930. Also the birthplace of 
Ebenezer Obey, one of Nigeria's juju musicians.

Ojà Èjìgbò - Èjìgbò market. Èjìgbò is a Yorùbá town in Òsun State. It is also a 
local government area in the same state, and the headquarters of the local 
government area, as well as a neighborhood in Lagos mainland, the location of a 
Nigerian National Petroleum Company fuel depot, and the location of a canal close 
to the Nigerian Army cantonment in Ìkejà that was the site of a fatal explosion 
where hundreds of people died in 2002. Finally, according to Àráoyè, Ojà Èjìgbò is 
also deployed in the poem as an abstract representation of an unceasing dynamism 
and the train, whatever its "black and sooty" downside, as an instrument of the 
compelling centripetal/fugal transactions that keep pushing us along its trail.

Akìwowo - Yorùbá name

Adémólá Àráoyè lives in Southern California.
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"Cultural Racism" and Colonial Caribbean 
Migrants in Core Zones of the Capitalist 

World-Economy*

Ramón Grosfoguel 

Abstract

This article deals with the role of what has been called the "new racism" (Barker. 
1981) in the reproduction of "imagined historical borders" that excludes colonial 
people from access to equal rights within the core of the capitalist world-economy. 
Postwar Caribbean colonial migration to the metropoles provide an important 
experience for the examination of racial discrimination in core zones. First, they 
were part of a colonial labor migration to supply cheap labor in core zones during 
the postwar expansion of the capitalist world-economy. Secondly, they migrated as 
citizens of the metropole. Thirdly, they had a long colonial/racist history with the 
core. Fourthly, with the contraction of the capitalist world-economy after 1973, first 
and second generation Caribbean colonial migrants began to be excluded from the 
labor market. Fifthly, they have been the target of the "new racist" discourses that 
attempt to keep them in a subordinated position within the core zones by using 
"cultural racist" discourses. Given those similarities, this article attempts to answer 
the following questions: Why do Puerto Ricans, Surinamese, Dutch Antilleans, 
French Antilleans, and West Indians experience discrimination, and in many 
instances, marginalization despite the fact that they share metropolitan citizenship? 
What are the respective differences for each metropole in the discrimination and 
racism experienced? How does this illustrate differences among the four core 
states? What is the relationship between the history of empire, the narratives of the 
nation, and cultural racist discourses with the socio-political incorporation of 
Caribbean colonial subjects in the metropoles?

Introduction 

The boundaries constructed by the capitalist world-system are transnationally 
organized along the axis of an international division of labor between core, 
peripheral, and semiperipheral regions (Wallerstein, 1979). This division of labor 
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implies different forms of labor and political structures. While free-labor forms 
developed in the core, coerced forms of labor developed in the periphery. The 
capitalist world-system has historically depended on the supply of a cheap labor 
force in the periphery. The formation of an interstate system of sovereign states in 
the mid-seventeenth century became the organizational form of the modern world-
system (Wallerstein, 1984). This interstate system was central to the reproduction of 
the hierarchical international division of labor. Core states dominated peripheral and 
semiperipheral states through militarism, colonial- ism, and neocolonialism. In the 
nineteenth century, the sovereign monarchies were transformed into nation-states. 
States did not represent any more the "sovereign" monarch. Instead they pretended 
to represent the "imagined community" known as the "nation" (Anderson, 1983).

Citizenship became an important mechanism in the formation of core-periphery 
borders in the capitalist world-economy. These borders constrained the extension of 
the privileges,

*This article is a reprint from Review: Fernand Braudel Center Vol XXII: 4 1999,
409-434.

An earlier version of this article on Colonial Caribbean Migrations to the 
Metropoles was presented at the conference 'Les Populations Caribéennes en 
Europe et aux Etats-Unis," Paris, June 20-22,1996 with the support of the Social 
Science Research Council (SSRC), the Maison des Sciences de I'Homme (MSI-1), 
and the Andrew W. Mellon Foundation. I am grateful to Maurice Aymard, 
Administrator of the Maison des Sciences de I'Homme, for his strong support of 
this project. His constant encouragement was indispensable for the success of this 
transnational/global academic exchange.

resources, and rights enjoyed by the European male elites to working classes, 
women, and non-

European populations. Over time, citizenship rights were slowly extended to 
European working classes. However, these borders were always permeable. The 
core zones maintained a cheap labor force from the internal colonial periphery 
within the empire. In the eighteenth and nineteenth centuries there were Scottish 
and Irish workers in London, Bretons in Paris, and African slaves in New York. 
Racism was a central mechanism for the maintenance of a disenfranchised labor 
force. It produced a colonial labor force that served as cheap labor not only in 
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peripheral regions, but also within core zones (Wallerstein, 1979). Those colonial 
populations with metropolitan citizenship within the core were kept under a 
subordinated and second class citizenship status through the 'geoculture' of racism 
in the capitalist world-economy (Wallerstein, 1991). Racism operated either to 
create a cheap labor force or to exclude populations from the labor market 
depending on the world-systemic cycles. Usually the former mechanism was used 
in periods of expansion while the latter in periods of contraction.

The capitalist world-system covered the whole planet by the end of the nineteenth 
century (Wallerstein, 1979). This expansion was entangled with other hierarchical 
relations. It was not only an expansion of capitalists, but simultaneously a white 
European male expansion which structured and reinforced the system of capitalism 
together with a gender, sexual, and racial hierarchy in the modern world. The 
racial/ethnic hierarchy at a world-scale implied a "global colonial/racial formation" 
of discourses and meanings about race. A global colonial/racial formation has 
existed since the formation of the capitalist world-system in the sixteenth century. 
Biological racism was the dominant discourse about race for several centuries. 
However, after the Second World War there was an important shift in the global 
colonial/racial formation. Biological racist discourses about genetically inferior 
"Others" fell into a crisis across continental Europe. The Nazi occupations 
delegitimized biological racist discourses in many continental Western European 
countries. The decline of biological racist discourses did not imply the end of 
racism in the core of the capitalist world-economy. After the defeat of the Nazi 
occupations in Western Europe and the 1960's Civil Rights struggles in Great 
Britain and the United States, global racial discourses shifted from biological 
racism to cultural racism. Antiracist movements were a crucial determinant in 
challenging biological racist discourses. Cultural racism became part of the new 
geoculture of the post-1960's capitalist world-economy. It formed part of the new 
global colonial/racial formation.

Postwar Caribbean colonial migrations to the metropoles provide an important 
experience for the examination of the outlined issues. This introduction deals with 
the role of what has been called the "new racism" in the reproduction of "imagined 
historical borders" that excludes colonial people from access to equal rights within 
the core of the capitalist world-economy (Barker, 198 1). This is one of the articles 
presented at the conference on "Les Populations Caribéennes en Europe et aux Etats-
Unis" held June 20-22, 1996 at the Ecole des Hautes Etudes en Sciences Sociales 
(EHESS) in Paris and sponsored by the Social Science Research Council (SSRC), 
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the Maison des Sciences de I'Homme (MSH), and the Andrew W. Mellon 
Foundation. Specifically, the conference was organized to compare the identity and 
cultural dimensions of migrants from non-independent Caribbean territories.

Caribbean colonial populations migrated to the Netherlands, France, Great Britain, 
and the United States after the Second World War. These migrations have many 
processes in common (Grosfoguel, 1997). First, they were part of a colonial labor 
migration to supply cheap labor in core zones during the postwar expansion of the 
capitalist world-economy. Secondly, they migrated as citizens of the metropole. 
Thirdly, they had a long colonial/racist history with the core. Fourthly, with the 
contraction of the capitalist world-economy after 1973, first and second generation 
Caribbean colonial migrants began to be excluded from the labor market. Fifthly, 
they have been the target of the new racist discourses that attempt to keep them in a 
subordinated position within the core zones by using cultural racist discourses. 
Given those similarities the questions are: Why do Puerto Ricans, Surinamese, 
Dutch Antilleans, French Antilleans, and West Indians experience discrimination 
and, in many instances, marginalization despite the fact that they share metropolitan 
citizenship? What are the respective differences for each country in the 
discrimination and racism experienced? How does this illustrate differences among 
the four core states?

Nation, Racism, Coloniality

In order to understand the outlined questions, three concepts are crucial: nation, 
race, and coloniality. These three concepts are entangled with each other. First, the 
concept of nation is central for the understanding of citizenship, identity, and the 
socio-political modes of incorporation. In order to talk about the rights (civil, 
political, social) and the obligations that citizenship (see T. H. Marshall, 1964) 
implies, we need to understand the foundational myths, invented traditions 
(Hobsbawn, 1990), and imagined communities (Anderson, 1983) that states, 
dominant elites, dominant classes, and/or dominant racial/ ethnic groups construct. 
A boundary/border/frontier is drawn between those who belong to and those 
excluded from the representations of the nation. The nation is frequently imagined 
in core zones as being equivalent to White middle class values and behavior 
(Gilroy, 1987; Rath, 1991; Essed, 1996; Balibar, 1991). The construction of 
national identity is entangled with racial categories.

Secondly, racism is not universal nor is it the same everywhere it exists. As Stuart 
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Hall states, racism is always historically specific (Hall, 1980). There are two broad 
interpretations of racism and its shifting meanings. One is the traditional notion 
linked to scientific racism, that is, genetic or biological racism. The second is what 
is known as the new racism (Barker, 1981), sometimes called cultural racism. 
Taguieff (1987) and Balibar (1991) in France, and Gilroy (1987; 1993) in Great 
Britain use this notion to refer to a racism of ethnic absolutism or racisme 
differentialiste. In this kind of racism the word race is usually not even used. 
Cultural racism assumes that the metropolitan culture is different from ethnic 
minorities' culture but understood in an absolutist, essentialist sense, that is, "we are 
so different that we cannot get along together," "minorities are unemployed or 
living under poverty because of their cultural values and behavior," or "minorities 
belong to a different culture that does not understand the cultural norms of our 
country." Nevertheless, cultural racism is always related to a notion of biological 
racism to the extent that the culture of groups is naturalized in terms of some notion 
of inferior versus superior nature.

Cultural racism is articulated in relation to poverty, labor market opportunities, 
and/or marginalization. The problem with the poverty or unemployment of 
minorities is constructed as a problem of habits or beliefs, that is, a cultural 
problem, implying cultural inferiority and naturalizing/fixing/essentializing culture. 
Culture of poverty arguments fit very well with the new cultural racist formation. 
Puerto Ricans in the United States and West Indians in Great Britain were among 
the first groups to be racialized along these lines. The classic studies arguing for a 
culture of poverty used Puerto Ricans as an example (Lewis, 1966). The way 
cultural racism is developed in each metro- pole differs according to the diverse 
nation formations and colonial experiences. Thus, the nation's foundational myths 
are crucial in how this new racism is articulated.

There are important differences between the Anglo-Saxon world and continental 
European countries when discussing racial discourses. First, the United States was a 
colonial society with slavery as one of the most important forms of labor. Since its 
formation, the United States has had a large, subordinated Black population inside 
its territorial boundaries. Secondly, the United States and Great Britain were not 
invaded by the Nazis during the Second World War, unlike France and the 
Netherlands. This is a crucial factor which must be addressed in order to understand 
the differences in the construction of racial discourses after the war. Postwar France 
and the Netherlands developed an official discourse against biological racism, while 
Great Britain and the United States did not problematize biological racism until 
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much later.

In the United States, the shift from biological racism to cultural racism emerged 
during the 1960's Civil Rights struggles of African-Americans and other racialized 
minorities such as Native Americans, Chicanos, and Puerto Ricans. After the 1964 
Civil Rights amendment to the United States Constitution, it became politically 
difficult continue articulating a racist discourse based on traditional, logical 
reductionism. In Great Britain this form of racist discourse was not problematized 
until the 1960's antiracist struggles of West Indians and South Asians and the 
subsequent approval of laws against racial discrimination such as the 1968 Race 
Relations Bill. Discrimination on the basis of biological racist discourses became 
criminalized. As a result, racist discourses shifted and acquired new forms and 
meanings. Cultural racism became the dominant discourse about race in France, the 
Netherlands, Great Britain, and the United States. It is the central racial discourse in 
today's global colonial/racial formation.

A common feature of the colonial Caribbean migrations is that each in its own way 
contributed to the emergence of a crisis in the metropolitan national identity, which 
in turn, is related to a shift in racial discourses. This is related to the third concept, 
the coloniality of power, which still persists despite the demise of colonialism as the 
main form of European/non-European relations within the capitalist world-
economy. As Anibal Quijano states:

Racism and ethnicism were initially produced in the Americas and then expanded to 
the rest of the colonial world as the foundation of the specific power relations 
between Europe and the populations of the rest of the world. After five hundred 
years, they still are the basic components of power relations across the world. Once 
colonialism became extinct as a formal political system, social power is still 
constituted over criteria originated in colonial relations. In other words, coloniality 
has not ceased to be the central character of today's social power.... With the 
formation of the Americas a new social category was established. This is the idea of 
"race".... Since then, in the intersubjective relations and in the social practices of 
power, there emerged, on the one hand, the idea that non- Europeans have a 
biological structure not only different from Europeans; but, above all, belonging to 
an "inferior" level or type. On the other hand, the idea that cultural differences are 
associated to such biological inequalities.... These ideas have configured a deep and 
persistent cultural formation, a matrix of ideas, images, values, attitudes, and social 
practices, that do not cease to be implicated in relationships among people, even 
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when colonial political relations have been eradicated (1993, 167-69; my own 
translation).

Coloniality refers to the reproduction and persistence of the old colonial 
racial/ethnic hierarchies in a postcolonial and postimperial world. The end of 
colonial administrations in the modern world did not imply the end of coloniality. 
With the large postwar colonial migrations, the coloniality of power is reproduced 
inside the metropoles. No colonial Caribbean migration passed unnoticed in the 
European imaginary. These migrants are colonial not only due to their long colonial 
relationship with the metropole, but also due to their current stereotypical 
representation in the European imagination which is reflected in their subordinated 
location in the metropolitan labor market. The representations of colonial subjects 
as lazy, criminals, dumb, inferior, stupid, untrustworthy, uncivilized, primitive, 
dirty, and opportunists have a long colonial history.

Irrespective of a nation's specific foundational myths and its particular racial 
constructions, the questions are the following: Given the shared citizenship, what 
implications did the core states' national foundational myths have for the postwar 
colonial Caribbean mi- grants' access to rights and equal treatment in the 
metropoles? How did these migrations undermine the foundational myths of the 
metropolitan nation? As Gilroy has stated regarding the English case, Black and 
British were incompatible notions. What role did racism play in the construction of 
an imagined national border? How did all of this affect the identity of Caribbean 
migrants in the metropoles? What strategies did Caribbean migrants develop to 
struggle against exclusion/discrimination or for inclusion/incorporation? How are 
the foundational myths re-signified over time?

United States

In the United States a central foundational myth is the "American dream." The 
United States is supposed to be the land of opportunity for immigrants from all over 
the world where the harder you work, the more successful you become. One 
implication of this myth is that if you fail, it is because you have not worked hard 
enough and that, therefore, there has to be something wrong with you. The 1787 
Constitution was constructed on the basis of "We the People ..." rather than "We the 
citizens. . . ." Here the notion of People refers to group rights as opposed to 
individual rights. This implies that citizenship is perceived more in terms of group 
rights rather than individual rights, while excluding those outside the imagined 
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community. This allowed for the recognition of ethnic rights for European 
immigrants. A country such as the United States composed of multi-ethnic 
immigrants did not base the reproduction of citizenship on terms of an ethno-
cultural differentialist Volk-centered approach as in Germany, nor on a centralized 
political unity expressed in the assimilationist policies striving for cultural unity as 
in France (Brubaker, 1992). To be American became identified with Whiteness 
which was the unifying theme for all of the multi-ethnic European immigrants. The 
myth of the melting pot was strongly dominated by an Anglo-Saxon ethnicity and 
always referred to the melting of Whites. Thus, race became a central decisive 
category for people to be either included in, or excluded from the nation. Since the 
late eighteenth century, Blacks were excluded from both the Constitution and the 
Bill of Rights. The term ethnic was used to refer to Europeans and those considered 
to be White, while people of color were racialized and excluded from constitutional 
rights.

It is within the context of these foundational myths about the nation that we can 
discuss how citizenship defines the imagined borders, that is, who is included in, or 
excluded from, the imagined community. In the United States, civil rights, in terms 
of rights to property, and political rights, in terms of rights to vote, have always 
been stronger than social rights. The myth of making it through hard work, the 
American dream, leaves a narrow space in the social imagination for the notion of 
social rights. This is key to the under- standing of the United States' underdeveloped 
welfare state. However, whatever the rights, they are perceived or imagined to be de- 
served by Whites, while racial/ethnic minorities are looked upon as intruders or 
opportunists who want to take advantage of these rights. In the United States the 
social classification of peoples has been hegemonized by White male elites 
throughout a long historical process of colonial/racial domination. The categories of 
modernity such as citizenship, democracy, and national identity have been 
historically constructed through two axial divisions: 1) between labor and capital, 
and 2) between Europeans and non-Europeans, (Quijano, I 99 1). White male elites 
hegemonized these axial divisions. According to the concept of coloniality of power 
developed by Anibal Quijano, even after political independence, when the formal 
juridical/military control of the state passed from the imperial power to the newly 
independent state, White elites continued to control the economic and political 
structures. This continuity of power from colonial to post-colonial times allowed 
the White elites to classify populations and to exclude people of color from the full 
exercise of citizenship in the imagined community called the nation. The civil, 
political, and social rights that citizenship provided to the members of the nation 
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were selectively expanded over time to White working classes. However, internal 
colonial groups remained second class citizens, never having full access to the 
rights of citizens (Gilroy, 1987). Being American was incompatible with being 
Black, Puerto Rican, Indian, or Asian. Thus, the civil rights struggles of these 
racialized subjects were built around the notion of equality, claiming equal rights as 
discriminated racialized ethnic minorities within the United States. The subsequent 
development was the implementation of minority group rights based on affirmative 
action programs.

In the United States the word ethnic historically referred to cultural differences 
among White European groups (for example, Italian, Irish, German) while racial 
categories have been used to refer to people of color (for example, Blacks, Asian), 
erasing ethnic differences within these racially classified groups. Since the 1960's 
ethnic in the United States has become a code word for race. During the 1960's civil 
rights movement there was a shift in the dominant discourses on race. Rather than 
characterizing groups along racial lines, ethnic and migrant were coined as the new 
terms. This emerging dominant discourse was elaborated by Nathan Glazer and 
Daniel P. Moynihan in their now classic 1963 study, Beyond the Melting Pot: The 
Negroes, Puerto Ricans, Jews, Italian, and Irish of New York City. The experience 
of people of color in the United States is equated to that of the White migrants from 
Europe at the turn of the century. By transmuting racial discrimination into ethnic 
discrimination, Puerto Ricans and African-Americans can go through the same 
experiences of any other ethnic group and eventually be economically incorporated 
as were the White European migrants before them. According to this approach, if 
they failed in their incorporation, it is due to some pathological condition in their 
culture or habits, namely, a culture of poverty. This approach obliterates the history 
of racial/colonial oppression experienced by African-Americans and Puerto Ricans: 
African-Americans' long colonial history of slavery I political/racial barriers to 
upward mobility and Puerto Rico's colonial regime that expropriated the land and 
incorporated the people as cheap labor in sugar plantations first and in 
manufacturing later in Puerto Rico and the United States. Puerto Ricans and African-
Americans are not simply migrants or ethnic groups, but her colonial/racialized 
subjects within the United States empire.

What rights did the Puerto Rican migrants have when they arrived and how were 
they perceived by the metropolitan populations? This is related to the history and 
particularity of the type of colonialism practiced by the metropoles. The extension 
of citizenship to colonial Puerto Rico in 1917 by the United States institutionalized 
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the formation of second class citizens. Puerto Ricans were supposed to have legal 
access to citizenship rights; however, as a racialized colonial group within the 
United States, their access to those rights was limited.

Unable to place Puerto Ricans in a fixed racial category (neither White nor Black) 
due to the mixed racial composition of the community, Euro-Americans 
increasingly perceived them as a racialized Other. Puerto Ricans became a new 
racialized subject, different from Whites and Blacks, sharing with the latter a 
subordinate position to the former. The film West Side Story in the early 1960's 
marked a turning point where Puerto Ricans became a distinct racialized minority, 
no longer to be confused with Asians, Blacks, or Chicanos in the social imagination 
of Euro-America. This racialization was the result of a long historical process of 
colonial/racial subordination on the island as well as on the mainland (Vázquez, 
1991; Thompson, 1995). The racism experienced by Afro-Puerto Ricans in many 
instances can be stronger than that experienced by lighter-skinned Puerto Ricans. 
However, no matter how blond or blue-eyed a person may be nor whether s/he can 
"pass," the moment that person identifies her/himself as Puerto Rican, s/he enters 
the labyrinth of racial Otherness. Puerto Ricans of all colors have become a 
racialized group in the imagination of Euro-Americans, marked by racist 
stereotypes such as laziness, criminality, stupidity, and dirtiness. Although Puerto 
Ricans form a multi-racial group, they have become a new race in the United States. 
This highlights the social rather than biological character of racial classifications. 
The depreciative classification of Puerto Ricans as "spics" in the symbolic field of 
New York designates the negative symbolic capital attached to Puerto Rican 
identity.

Puerto Ricans were incorporated as a cheap labor force in New York's 
manufacturing industries during the 1950's and 1960's. The deindustrialization 
process of core zones after 1970 with the contraction of the capitalist world-
economy massively displaced Puerto Ricans from manufacturing jobs constituting a 
redundant labor force in the United States' urban areas. Puerto Ricans could not 
enter the top level jobs of the new service economy due to the residential 
segregation that racially excluded them from the best public schools that would 
have allowed them to upgrade their human capital. On the other hand, they were not 
able to enter the low-wage service jobs due to the presence of an even cheaper labor 
pool of new immigrants in U.S. cities. The racial construction of Puerto Ricans as 
lazy and criminals contributed to their current marginalization in the labor market. 
Moreover, the access to labor and civil rights as part of the 1960's struggles made 
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Puerto Ricans to be considered by employers as a more expensive labor force 
compared to the new immigrants. Employers today claim to prefer the "hard-
working" immigrants over the "lazy" domestic minorities. Cultural racism is the 
new discursive form of racial exclusion in the United States. Thus, the situation of 
many Puerto Ricans today is not merely that of a cheap labor force. Rather the 
situation is one of being massively excluded from access to jobs (Grasmuck & 
Grosfoguel, 1997). Puerto Ricans today have a poverty rate of approximately 40%, 
the highest in New York City.

France

In France the national foundational myth is linked to the ideals of the 1789 French 
Revolution, that is, to the notion of le Droit de I'Homme, where a direct social 
contract is established between the state and the individual (Balibar, 1994). People 
are either French or non-French defined in terms of a cultural assimilationist notion 
which divides citizens from noncitizens. According to the official French discourse, 
you cannot be a Martinican French or Basque French. Thus, the category of 
ethnicity is not acknowledged in the French tradition. There is no official 
recognition of ethnic groups within the French imagined community.

Historically, the French Antilleans have occupied an ambiguous position in the 
French Empire as citizens of African descent. The assimilationist drive of the 
French state attempted to erase this historical and cultural background through the 
colonialist educational, cultural, and social policies toward the French Antilles. 
Public schools in the Antilles date from the 1880's and representation in the national 
assembly dates from 1848 (Abou, 1988; Blérald, 1988; Giraud, 1992). This is a 
different colonial incorporation than the French colonial policies in Africa, where 
public schools were established much later and representation in the national 
assembly is in most of the cases a post-1945 event (Marshall, 1973). Antilleans 
have been taught for years that their ancestors are the Gaulles.

These assimilationist policies proved to be very useful for the French colonial 
administration in Africa. Educated Black Frenchmen were sent from the Antilles to 
the African colonies as military and state officials of the French Empire (Helenon, 
1997). They were a kind of middleman minority. Here middleman does not refer, as 
in the sociology literature, to entrepreneurs (Bonacich, 1973), but to state officials 
who played a similar role as the former. Rather than having only White French 
officials, Antilleans were sent as official representatives of the French state to 
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Africa. They served as middle- men between the White French and the African 
masses in several French colonies. Instead of a White French repressing Africans, 
Antilleans were sent as colonial officers. They played a similar role as the 
middleman entrepreneurs in the British empire, that is, Antilleans served as political 
buffers to channel Africans' discontent against the French officials. Fé1ix Éboué, a 
French Guyanese who was named governor of Chad, and Louis-Placide Blacher, a 
Martinican named governor of Niger, were the most dramatic examples of the 
middleman strategy of the French imperial state.

As an attempt to reconstitute its empire after the Second World War, the French not 
only incorporated the French Caribbean as French Departments but in addition 
named a black Guyanese man, Gaston Monnerville, President of the Conseil de la 
Republique. The Antilleans were used as a symbolic showcase of France's new face 
for postwar colonial Africa. The subtle message was: if you assimilate to French 
culture as the Antilleans did, you will be granted the same rights as they are within 
the French empire. The Antilles served as a symbolic example of these policies.

During the postwar period, talk about race or racism was identified in the official 
French state discourses with the extremist Nazi positions. The word race was almost 
eliminated from French public discourse. Racial differences were constructed in 
terms of a culturalist diferentialist approach. That is, starting in the 1950's, talk 
about race in France metamorphosed into talk about cultural difference, understood 
in an essentialist, naturalized form. This preceded, but was very similar to what 
happened in the United States' post Civil Rights era.

The Algerian war was a turning point in the French colonial empire. It represented 
the final demise of French colonialism in Africa. However, the end of colonialism 
did not mean the end of coloniality. The old colonial hierarchies were now 
reproduced inside the metropole. North Africans were now reproduced mainly as a 
cheap labor force in the private labor market. They became the main source of 
cheap labor for manufacturing industries in cities like Paris and Marseilles. North 
Africans in France became a target for the new racist discourses (Taguieff, 1987). 
The new racism in France claimed that North Africans had cultural habits 
preventing them from successful incorporation into French society. Some right 
wing movements have gone as far as to say that North Africans are so different 
culturally that cohabitation is impossible, and, thus, they should be deported.

Antillean labor migration to France took off in the early 1960's (Giraud & Marie, 
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1988). There was a division of labor between the colonial migrants inside the 
metropole. While the North Africans occupied the cheap labor positions in the 
private labor market, Antilleans were incorporated as the cheap labor of the French 
public administration. The postwar economic boom expanded the public jobs. Many 
jobs at the bottom of the French public administration were no longer attractive to 
the White French. This created a labor shortage which fostered a massive 
government-sponsored labor recruitment in the French Caribbean territories. Unlike 
many North Africans, Antilleans had French citizenship which allowed them to be 
incorporated into the French public service.

The French transition from imperial to postimperial policies can be conceptualized 
in terms of Quijano's coloniality of power. This emphasizes the continuities rather 
than the discontinuities between the past and the present. Although colonialism 
significantly declined, coloniality was reproduced with new devices. The postwar 
colonial labor migration reproduced the old racial/colonial hierarchies inside 
metropolitan France (Balibar, 1992). North Africans were constructed as the 
unassimilable, undesirable, noisy, dirty, and culturally underdeveloped Other.

Antilleans once again occupied an intermediary position. They were the assimilable 
Other that serves as an example to the unassimilable Others. Their incorporation at 
the bottom of the French public administration has given them certain privileges 
over migrants who are incorporated mainly as cheap labor in the private labor 
market. This mode of incorporation into the public sphere insulates Antilleans from 
the fluctuations and discriminations of the private labor market. Antilleans are 
located in strategic and sensitive positions of the French public administration such 
as the immigration offices, public transportation, and hospitals. However, the 
Antillean situation is not ideal. They are incorporated into the public administration 
jobs which the White French are no longer interested in such as janitors, clerks, 
nurse's aides, metro employees, and bus drivers. Qualified Antilleans are hardly 
ever considered for promotion to higher levels of the French public administration. 
French racism has created a glass ceiling through which Antilleans rarely break 
(Galap, 1993; Marie, 1993). This racism is articulated through a cultural 
meritocratic discourse. Antilleans are excluded from promotion in the public 
administration through a discourse about lack of qualifications, knowledge, and 
experience. The Antillean experience shows how citizenship is not enough to stop 
racist discrimination. Lack of citizenship is not what keeps North Africans and 
Antilleans at the bottom of the private and public labor market. Rather there is a 
racist exclusion of those who do not fit the dominant French representation of the 
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imagined community.

The fact that Antilleans work with White French people in public government jobs 
and that they live together with Africans in public housing, gives the Antilleans an 
ambiguous position in the French racial/ethnic hierarchy (Marie, 1991). Some 
Antilleans live the illusion of sharing a position of privilege in the racial/ethnic 
hierarchy when working together with White French people in the better-
compensated public government jobs. But, when they go home they confront the 
non-White others as neighbors who remind them of their own Otherness in French 
society. This discontinuity between those with whom they work and those with 
whom they live places Antilleans in an ambiguous position. Antilleans belong when 
it comes to receiving the benefits of public employees in France and they do not 
belong when it comes to job promotion within the French public administration and 
housing/residential location (Galap, 1993). Even their feeling of belonging should 
be qualified by their subordinated position within the French public administration. 
They are the public administration's cheap-wage labor force. This ambiguity 
translates into, on the one hand, Antilleans affirming their Frenchness against the 
Africans on issues of identity and, on the other hand, forming alliances with 
Africans on issues such as police brutality in the Parisian banlieues.

It is very important to understand the strategies available to or developed by French 
Caribbean migrants in terms of identity. Are Caribbean migrants developing 
strategies of claiming rights as equal metropolitan citizens, as different national 
groups in a nation, or as members of the metropolitan nation?

In the metropole, first generation Antilleans discovered that the Mére-Patrie does 
not welcome them as French, but discriminate against them and treat them as 
second class citizens (Marie, 1993). Accordingly, French assimilationism is 
perceived as a myth. Antilleans challenged the assimilationist, non-ethnic, 
individual citizen ideology by developing a movement of identity affirmation 
during the 1980's (Giraud & Marie, 1988). This movement was organized in 
associations claiming a distinct ethnic identity within the French system. Antillaise 
identity became a political strategy to claim rights as a distinct ethnicity within the 
French system, challenging the universalism of French assimilationist ideology.

The intermediary location of the first generation Antilleans in the symbolic field of 
the French racial/ethnic hierarchy is not necessarily shared by the second generation 
Antilleans in the metropole. Due to high unemployment rates and the reduction of 
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public employees in France in the 1980's and 1990's during the world economic 
contraction, young Antilleans are no longer incorporated in the labor market as 
public employees as their parents were. Thus, young Antilleans are not insulated 
from the discrimination and harsh conditions of the private labor market. They are 
now more vulnerable to the racism that many Algerians, Moroccans, and 
Senegalese experience in the French labor market. This has important implications 
in terms of the emergence of new identities in the Parisian banlieues. Today second 
generation Antilleans often claim to be Blacks rather than Antilleans. The term 
Black in France, as in Britain in the early 1970's, includes a wide range of 
oppressed groups. An important cultural fusion is going on today in the Parisian 
banlieues between Algerians, Moroccans, and Antillean youth. There is no clear 
idea about what will come of this cultural fusion. However, the transnational 
cultural fusion among these colonial groups manifests politically in the form of 
riots, youth festivals, and French hip-hop.

The Netherlands 

In the Netherlands, the nation's foundational myth is constructed around the notion 
of the "four pillars." This is the image of a society organized/built around four 
different and separate blocs/ Pillars such as the Catholics, Protestants, Liberals, and 
Socialists (Lijphart, 1968). The organizing principle is the division of the country 
between religious ideas (Protestants and Catholics), and class secular cleavages 
such as Liberals, middle and upper-middle classes, and Socialist working classes.

Although the four pillars have been dismantled since the 1960's (Middendorp, 
1991), the imagined community is still constructed around this myth (Rath, 1991). 
Accordingly, the Dutch nation is constructed as tolerant, antiracist, respectful of 
differences, and as the world's mecca of liberal ideas and welfare policies (Essed, 
1996). This national self-definition was questioned after the mass migration from 
Surinam and the Antilles to the Netherlands in the early 1970's. First, the 
Netherlands promoted the independence of Surinam partly due to pressures from 
the Dutch population to create a juridical mechanism to stop Surinamese migration 
to the Nether- lands (Bovenkerk, 1975; Biervliet, 1981). The Dutch press picked up 
on this and developed a campaign to stop Dutch Caribbean migration. As with the 
British case discussed below, this created the paradoxical effect of a larger 
migration wave from Surinam before the border was closed. Approximately one-
third of Surinam's population migrated to the metropole in a period of six years 
(1973-79). Secondly, Black Dutch citizens such as Antilleans and Surinamese were 
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represented as undesirables, lazy, dirty, criminals, not adapted to Dutch culture 
(Bovenkerk, 1978; Bovenkerk & Breuning-van Leeuwen, 1978; Verkuyten, 1997).

Since according to the national myth there is no Dutch racism (this is supposed to 
be a British problem), the talk of race was transmuted into talk about ethnic 
minorities who were constructed as a problem. Public policies moved from a 
cultural pluralist type of policies to assimilationist and neoliberal policies. Before 
1980, the state promoted group specific welfare institutions with minority social 
workers and community building programs. They were to gradually transform the 
minority groups' ways of life and adapt them to the imagined Dutch middle-class 
way of life (Rath, 1993: 224). Compared to the pre-1980's policies, the post-1980 
policies became less welfare-oriented and more oriented towards work and 
education (Lutz, 1993). In the early 1980's, the Dutch state emphasized the 
construction of policies toward ethnic minorities on the assumption that this was a 
sociocultural problem based on their lack of adaptation to Dutch culture and 
manners (Lutz, 1993; Rath, 1993). Accordingly, they attempted to develop state 
policies of controlled integration through the cooptation of community 
organizations that could serve as intermediaries between the government and the 
community. They subsidized any organization, religious or not, that could become 
social partners in the policy of ethnic integration. By the late 1980's, this policy 
changed once again, moving from a definition of ethnic minority policies as a 
sociocultural problem to that of an economic problem (Lutz, 1993; Rath, 1993). 
Rather than the state acting as a regulator of their socio- cultural integration, the 
market became the terrain where ethnics and nationals came into contact, helping 
ethnics adapt and assimilate to the nationals. This eliminated the emphasis on 
subsidizing community organizations; instead emphasis was accentuated on the 
magic of the market as regulator of the minorities' sociocultural incorporation. The 
new economistic policies were built as part of the dismantling of the welfare state in 
the early 1990's. Ethnic minorities such as the Surinamese and the Antilleans were 
portrayed as abusers of the generosity of the Dutch welfare state (Bovenkerk, 1978; 
Essed, 1996). As outsiders of the Dutch imagined community, the legitimacy of 
Antilleans' and Surinamese's access to the many welfare programs that Dutch 
citizens enjoyed was questioned. Thus, the neoliberal logic of the new policies was 
as follows: let the free market rather than the state regulate the well-being of the 
marginalized groups.

Cultural racism in the Netherlands operates under the ideology of minorization 
(Rath, 1993; Essed, 1996; Verkuyten, 1997). This term, as articulated by the Dutch 
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scholar Jan Rath, refers to a form of discrimination, distinct from traditional 
biological definitions of racism that excludes and discriminates on the basis of 
being constructed as an ethnic minority. In the Netherlands, this construction 
implies that to be an ethnic means undesirable behavior and un- adaptability to 
Dutch norms and culture. As Rath states:

Minorisation, being an ideology of dominance, differs fundamentally from 
ethnicisation or ethnic categorisation, which treats ethnic as belonging per se on an 
equal basis, whereas in the Dutch case "ethnic belonging' is reinterpreted as a form 
of non-conformity and thus undesirability.... Minorisation also differs 
fundamentally from racialization in the strict sense of the term. After all, 
minorization is not a matter of "naturalisation." Contrary to 'races," "ethnic 
minorities" (in the Dutch sense of the term) are not "represented as having a natural, 
unchanging origin and status, and therefore as being inherently different" (1993: 
222; cf. Miles, 1989: 79).

According to Rath's definition, the problem in the Netherlands is not one of racism 
but one of minorization. Although I agree with Rath that minorization is not 
equivalent to traditional biological racist discourses, this does not mean that it has 
nothing to do with racism. Minorization is a form of cultural racism where 
superiority and inferiority are constructed in terms appropriate to the Dutch middle 
class culture. Here cultural unadaptability lies in inferior essentialist features of the 
Other's culture. The reification of culture in a hierarchy of superior and inferior 
cultures is a form of naturalizing differences which is entangled with biological 
racist discourses. The Surinamese and Antilleans have a long history of 
racialization and colonization in the Netherlands. They do not enter the Dutch labor 
market neutrally. They are racialized Others who are now referred to as ethnic 
minorities rather than racial minorities due to the postwar mutations in Dutch racial 
discourses. Racist discourses are now metamorphosed through the ideology of 
minorization. As Rath himself admits:

This ideology contributes to the positioning of migrant workers outside priviledged 
social positions. As long as "ethnic minor- ides" are defined as people that conform 
inadequately to the Dutch way of life, they are not considered to be fully-fledged 
members of the "Dutch imaginary community" and are consequently granted less 
access to scarce resources (1993: 222).

This exclusion is linked to race through a discourse about unfitted and abhorrent 
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cultural behavior and norms. Dutch Caribbean migrants in the Netherlands are 
racialized with similar stereotypes as biological racist discourses (lazy, criminal, 
opportunists, parasites) but through the mediation of a culturalist discourse. These 
racist stereotypes serve to conceal the discrimination that Dutch Caribbean people 
experience in the Netherlands. This cultural racist discourse blames Dutch 
Caribbean cultural habits and values for the exclusion they experience in the labor 
market. Similar to the Puerto Ricans in the United States, Dutch Caribbean 
populations suffer a high marginalization in the Dutch labor market (Grosfoguel, 
1997). The old racial/ethnic hierarchies of the Dutch empire are once again 
reproduced, but this time within the metropole. Despite the racial discursive 
mutations and the demise of colonialism as a political system, the coloniality of 
power of the present social relations shows the continuities of Dutch colonial/racial 
hierarchies over time.

Great Britain

In Great Britain the notion of empire, that is Britishness, defines the imagined 
community. To be British is equivalent to being White English. Accordingly, any 
talk about a Black British is an oxymoron. As Paul Gilroy said about the British 
case:

Nationalism and racism become so closely identified that to speak of the nation is to 
speak automatically in racially exclusive terms. Blackness and Englishness are 
constructed as incompatible, mutually exclusive identities. To speak of the British 
or English is to speak of white people (1993: 27-28).

West Indian migration to Great Britain provoked a crisis in the British imagined 
community. As in the Netherlands and the United States,' colonial Caribbean 
migration played a significant role in questioning British national identity despite 
their relatively small numbers. The Black British claim of belonging to the 
imagined community was too radical for the racist construction of the British 
nation. Unlike European migrants, West Indians were unwelcome in Great Britain. 
After 1950, White workers from Poland and Ireland were accepted, but a massive 
flow of Black immigrants was something White British people from all social 
classes were unwilling to tolerate.

For the government this created a contradictory situation between the British 
people's racist rejection of a massive Black colonial workers' migration responding 
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to labor needs in the metropoles and the postwar Labor government's attempts to 
build a new imperial partners between Britain and the colonial Commonwealth 
governments (Dean, 1987). Many Black people from the colonies were sent to the 
metropole as students and trainees so that they would return and spread British 
ideas, favoring the West in its struggle against Communism. Negative experiences 
of White British racism and their hostility towards the presence of Black people 
would jeopardize this strategic political education, affecting British attempts to 
reconstitute its Colonial Empire by way of the Commonwealth. Nevertheless, the 
British government secretly tried to stop this colonial migratory flow (Harris, 1993; 
Carter et al., 1987; Layton- Henry, 1992; Rich, 1986). There were several reasons 
why these efforts were concealed from the public. First, immigration controls 
against colonial subjects would have created negative inter- national criticism that 
could have affected its relations with the colonial Commonwealth governments and 
in turn affected Great Britain's symbolic image world-wide. After the British 
Nationality Act of 1948, citizenship was extended to all Commonwealth subjects. It 
would have been an international embarrassment to prohibit the entrance of Black 
British citizens while recruiting the noncitizen White European labor. Secondly, 
even more embarrassing and controversial would have been the association of 
immigration controls to racism immediately "after a world war partly waged against 
the racial genocide of the Hider regime" (Layton-Henry, 1992: 71). These 
contradictions impeded the British government from passing anti-immigration laws 
earlier than it did. This context allowed the massive migration from the West Indies 
to Great Britain during the 1950's and early 1960's, especially after the U.S. 
Congress passed a law in 1952 limiting West Indian migration.

In the mid-1950's, there were new attempts by the conservative government to 
control immigration. Cyril Osborne attempted to introduce a Private Member's Bill 
to control Black immigration. This is well summarized by Carter et al.:

In discussions before the Common Affairs Committee, it was pointed out that the 
measures proposed in the Bill were difficult to reconcile with British position as 
head of Common- wealth and Empire. As the Chief Whip summarized: "Why 
should mainly loyal and hard-working Jamaicans be discriminated against ten times 
that quantity of disloyal [sic] Southern Irish (some of the Sinn Feiners) come and go 
as they please?" The timing, too, created problems. With the forthcoming General 
Election, there was a desire to avoid controversial issues which might improve the 
chances of a Labour victory. The celebration of Jamaica's three hundredth 
anniversary of British rule in 1955--at which Princess Margaret was the principal 
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guest--also made it inopportune to present what would have appeared as 'anti-
Jamaican Bill.' This was underlined by the feeling in some quarters that colonial 
development and not legislation was the solution to immigration. Finally, the 
measure refused leave on the grounds that it was too important a measure to be left 
to a Private Member ... (1987: 343). )

The measure was again presented as a Draft Bill in the Cabinet by the Home 
Secretary in October, 1955. The same objections to Osborne's Bill were put 
forward. But, in addition, new arguments were raised in the November 3 Cabinet 
meeting. First, they realized that there was no consent in public opinion towards this 
racist bill. Secondly, colonial immigration recognized as a means of increasing 
British labor resources (Caxter et al., 1987: 344). For the first time there were 
arguments in Cabinet meetings about the economic benefits of immigrants. Thirdly, 
there was recognition that immigration could be stopped by creating jobs in the 
colonies. The advantage of this alternative was that it would not jeopardize British 
capital and the reconstruction of the Empire in the colonial territories. As a result, 
the British Cabinet did not approve the bill.

Since the extension of full citizen rights to Blacks with the passing of the 1948 
Nationality Act, there have been dissident voices against colonial migrants. From 
many circles, including British labor, there was a questioning of this legislation 
based on a racialized construction of Britishness. The latter excluded and included 
groups based on skin color. Belonging to British national identity was equivalent to 
being White, whereas immigrants and foreigners were associated with being Black. 
These racialized identities continued throughout the 1950's.

The 1958 anti-Black riots in Nottingham and Notting Hill were the turning point 
that shifted British public opinion in favor of black immigration control. From then 
on it was a matter of time before the controls were actually approved. By July 1, 
1962, the government approved an immigration control bill prohibiting the 
continued flow of migrants from Commonwealth territories to the Motherland. 
Great Britain was the only country to impose state controls over colonial Caribbean 
migrations to the metropole. Although migration from the Commonwealth colonies 
significantly declined after this date, the existence of a Black British minority was 
already an irreversible process.

The success and influence of African-American Civil Rights struggles in the early 
1960's stimulated and fostered Black British struggles. The 1968 Race Relations 
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Bill was an important achievement by the anti-racist movement. However, this Bill 
was a turning point in the shift from biological racist discourses to cultural racist 
discourses. The new racism was articulated by British Conservative leader Enoch 
Powell in the late 1960's. This was a racism where the word race was hardly 
mentioned and biological racism was criticized. To the accusation of being a racist 
Powell responded:

if, by being a racialist, you mean be conscious of differences between men and 
nations, some of which coincide with differences of race, then we're all racialist.... 
But if, by a racialist, you mean a man who despises a human being because he 
belongs to another race, or a man who believes that one race is inherently superior 
to another in civilization or capability of civilisation, then the answer is 
emphatically no.... I do not talk about black and white. I would very much doubt if 
you can find a passage, you might find one, where I have used the terms black and 
white. I certainly have never talked about differences in quality. Never. Never. 
Never (as quoted in Smithies & Fiddick, 1969-.119, 122).

The new racism was articulated in terms of Blacks' high propensity toward crime, 
unassimilability to British culture, and irreconcilable cultural differences. These 
differences were understood as natural, fixed, and essential or, as Gilroy would say, 
as an "ethnic absolutism." The new racist discourse is entangled with a sectarian 
definition of the nation. As Powell said in response to those who critiqued his views 
as racist, "It is even a heresy to say that the English are a white nation (as quoted in 
Stacey, 1970: 200). Thus, one of consequences is to stop Blacks from entering the 
country and if possible, repatriate them. As Powell said, ". . . suspension of 
immigration and encouragement of re-emigration hang together, logically and 
humanly, as two aspects of the same approach" (as quoted in Smithies & Fiddick, 
1969: 38). Part of the new racist rhetoric is to transmute racist arguments into a 
rhetoric of population growth as a major factor justifying the policies against Black 
migration. This is how Powell articulates his justification for stopping Black 
migration

.... I would have thought that a glance at the world would show easily tensions 
leading to violence arise where there is a majority and minority . . . with sharp 
differences, recognizable differences, and mutual fears . . . when the numbers of 
minorities are small, then this danger hardly exists. It is as the numbers of the 
minority (which in some area is the majority) rise, that the danger grows. 
Consequently the whole of this issue to me ... is one of number (as quoted in 

54



Stacey, 1970: 56).

The new racism articulated by Powell was further developed by Margaret Thatcher. 
The association between crime and Blacks was politically mobilized during the 
Thatcher years to dismantle the welfare state (Hall et al., 1978). Blacks in Great 
Britain today experience a marginalization from the labor market similar to Dutch 
Caribbeans in the Netherlands and Puerto Ricans in the United States.

Conclusion

We can observe from the above examples that racism works both ways: to justify 
the reproduction of a cheap labor force and to exclude populations from the labor 
market. Historically, while incorporated in the labor market during a capitalist 
systemic expansion, Caribbean people have not received the same income, jobs, or 
status as compared to the dominant European/Euro-American populations. In times 
of crisis, Caribbean people have been marginalized from the labor market. In both 
cases, a cultural racist discourse has been mobilized to justify either a low-wage 
incorporation or a marginalization from the labor market in terms of cultural 
behavior, habits, and values that do not fit the dominant imagined community. The 
borders of exclusion in the new global colonial/racial formation are built on cultural 
racist premises rather than biological racist discourses. By essentializing and 
naturalizing culture, cultural racist discourses share biological racist premises. The 
cultural construction of the nation is a central border of racial exclusion mobilized 
today by metropolitan populations against Caribbean colonial migrants. The 
coloniality of the social relations show how the old racial/colonial hierarchies are 
still present within the metropoles. Colonial Caribbean migrations are a good 
example of how the borders of exclusion articulated by a cultural racist discourse 
are a global phenomenon that is not exclusive to a single core country. National 
identity is entangled with racist premises in all of the four core countries discussed 
here. Those who belong are imagined to share values with, and behave as, White 
middle classes. The incorporation of Caribbean colonial migrants to the core has 
been a traumatic experience to many White populations. Being simultaneously 
metropolitan citizens and colonial Others questioned the dominant representation of 
the nation as White. However, these same borders of exclusion created by cultural 
racist discourses are not mobilized exclusively against colonial Caribbean 
migrations. The same discourses are also mobilized today against Mexicans in the 
United States, Turks in Germany, Moroccans in the Netherlands, Algerians in 
France, Pakistanis in Great Britain, and Dominicans in Spain.
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Hegemony and Transnational Practices of 
Nigerian-Yorùbás in Toronto

Charles Adéyanjú

Abstract

This paper discusses transnational practices of Nigerian-Yorùbá immigrants in 
Toronto. It is argued that Yorùbá transnational practices stem from their ‘lived 
experience’ of exclusionary practices and their material positions in Canadian 
society, and their pre-existing conception of ‘ethnicity’ as ‘real’ in post-colonial 
Nigerian society. 

Using the Gramscian notion of hegemony, it is pointed out that the reaffirmation 
and reconfiguration of unequal social relations within the Yorùbá transnational 
social fields has some materiality in the sense that it taps into what Gramsci calls 
‘feeling passion’--the moment where Yorùbá individuals’ understandings of their 
social position emotionally and normatively resonate with their lived experiential 
consciousness/common sense. Further, the paper argues that diverse discourses and 
ideologies focusing on ‘ethnicity’/ ‘race’ are articulated by the dominant members 
of both host and home societies to ‘naturalize’ and ‘normalize’ the existing 
unequal social relations. A grassroots approach for the displacement of continued 
racial, gender and class inequalities adumbrated by the existing transnational 
activities is necessary.

KEYWORDS: Yorùbá; Nigeria; Racism; Transnational Migration; Feeling 
Passion; Hegemony. 

Introduction

We take hegemony to refer to that order of signs and practices, 
relations and distinctions, images and epistemologies—drawn from a 
historically situated cultural field—that come to be taken-for-granted 
as the natural and received shape of the world and everything that 
inhabits it…This is why its power has so often been seen to lie in 
what it silences, what it prevents people from thinking and saying, 
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what it puts beyond the limits of the rational and credible. In a quite 
literal sense hegemony is habit forming. For these reasons, it is 
rarely contested directly; save perhaps in the roseate dreams of 
revolutionaries (J. and J. Comaroff, 1991: 23).

Recent studies in the social sciences have focused on immigrants, whose social 
activities traverse more than one nation-state (Basch, et al., 1994; Smith & 
Guarnizo, 1998). These immigrants are referred to as ‘transnationals’ or 
‘transmigrants’ because they “develop and maintain multiple relations--familial, 
economic, social, organizational, religious, and political that span borders” (Glick 
Schiller, et al., 1992: 1-2). In American academia, and in other industrially 
developed countries of the West, there is an upsurge in transnational projects on 
immigrants from diverse countries of origin (Glick Schiller & Fouron, 1998; 
Goldring, 1996; 1998; Rouse, 1991; Mahler, 1998; Basch, et al., 1994; Gold, 
2001). In recent work on international migration, from a transnational perspective, 
there has been a shift in emphasis from immigrants as ‘victims’ of global capitalist 
exploitation to immigrants as ‘challengers’ and social actors (Cohen, 1996). Ipso 
facto, the classical conception of international migration driven by labor needs, and 
as job/skills enrichment for the developed countries (Satzewich, 1991; Singh, 
1989; Burawoy, 1980; Portes, 1978) is inadequate in its explanation of the human 
condition in relation to human migration; principally because the study of 
transnationalism now brings to the fore ways that ‘ordinary immigrants’ contest 
power, and struggle with the powerful in the globalized world. These dialectics, 
between the ‘powerful of the world’ and the ‘powerless ordinary people’, are aptly 
enunciated by Smith and Guarnizo (1998) as ‘transnationalism from above’ and 
‘transnationalism from below’ respectively. Obviously and crucial to the study of 
transnationalism is an emphasis on the imposing structure of global capitalism and 
the accompanying immigrants’ agency under the ‘postmodern capitalism’ (Miles & 
Satzewich, 1990). Analytically, a critical study of transnationalism must combine 
the agency of immigrants with the structure that precipitates it, or what Giddens 
(1981) calls ‘structuration’. In other words, immigrants are engaged in a process in 
which the agency of their action and the structures that channel their decisions are 
interwoven over time and space. 

What has been less critically analyzed in transnational studies is the process in 
which transnational practices continue to sustain the existing unequal social 
relations at global and local levels. Considering this omission in recent work on 
transnationalism, this study uses the case of Nigerian-Yorùbá transnationals to 

63



examine how the struggles of immigrants inadvertently accentuates inequalities 
based on class, 'race', and gender. Using Gramsci's notion of hegemony, I argue 
that Nigerian- Yorùbá transnationals’ quest for social and economic empowerment 
often reproduces inequalities, and reaffirms existing ones, along racial, gender, and 
class lines. Still, I contend that these transmigrants are not victims of ‘interpellative 
hailing’ as espoused by structuralist Marxist Althusser (1971); rather, Nigerian- 
Yorùbá transmigrants are conscious agents whose responses are in connection with 
how they understand their social positions in relation to their external material 
reality. My application of hegemony to interpreting Yorùbá transnationalism 
traverses their two localities—Toronto and Yorùbáland; that is, on one hand, 
Yorùbá transnational practices reinforce and reaffirm pre-existing social 
inequalities—class and gender—within their Yorùbá local communities—Toronto 
and Yorùbáland in Nigeria; on the other hand, their practices legitimize the 
hegemonic construction of Canada as a ‘white country’. Put differently, 
transnationally-induced hegemony holds firm when immigrants valorize their 
social standings within the Yorùbá community in the local Toronto area and in 
Yorùbáland, Nigeria. 

METHODOLOGICAL AND THEORETICAL CONSIDERATIONS

Methods 

The current study is based on data gathered from an 8-month ethnographic 
fieldwork project (May, 1999 to December, 1999) among the Yorùbá in Toronto, 
Ontario, Canada. Qualitative research methods, including participant observation 
and unstructured and semi-structured interviews, were employed to collect data. 
Fifty members (all were between the ages of 18 and 60 years with the exception of 
a 78-year old man; thirty-three male adults and seventeen female adults) of the 
community were interviewed for this study. Seven of them (five men and two 
women) were selected for in-depth unstructured interviews, lasting from one to 
three-and-a-half hours. Six community association leaders took part in semi-
structured interviews for one and a half to two hours each to complete. Participants 
were found through snowball sampling, with initial contacts made through a friend 
or a leader in the community. In the course of taking part in community events, as 
a participant observer, more members of the community became involved in the 
study. As a participant observer, I attended the Yorùbá series of summer picnics, 
eré ìbílè (traditional dances) Yorùbá alâdúrà (indigenized Christian church) Sunday 
services, Yorùbá Muslim Sunday asalat/prayer meetings[1], an ìwúyè/chieftaincy 
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ceremony and association meetings. The sample reflects, to some extent, the 
diverse social strata and classes in the community: it includes small business 
owners, working class/blue collar, white collar and professionals (doctor, 
management consultant, musician, insurance broker, lawyer, etc.), etc. Other 
members of the community encountered at various participant observation sessions 
include students, priests, refugees/refugee claimants, permanent residents, 
Canadian citizens, traders, unemployed, and the so-called omo olódù/fraudsters. 
Interestingly some members of the community, including those in the non-random 
sample of the study, can be described as occupying what Olin Wright (1989) calls 
‘contradictory locations’. For example, I encountered a small business owner who 
also worked in a factory to supplement his income, and a high school teacher who 
drove a cab at night. 

One major limitation of selecting participants non-randomly for a study is obvious: 
the outcome and the findings of the study may not be generalized to the whole 
population being studied. Nevertheless, social researchers, ethnographers in 
particular, employ qualitative methods because they have proven very effective for 
understanding the human inter-subjective lifeworlds. They are very interactive, and 
thus enable researchers to learn about the subjective meanings that individuals 
attach to their actions (Mead, 1934; Blumer, 1969). As Collins (2000) persuasively 
argues, ethnographic observations are indispensable as a mode of research method 
because they are helpful in unraveling the interface of macro-micro situations of 
human existence as they happen. Through an ethnographic study approach, I was 
able to understand how individual members of the Yorùbá community interpret, 
and react to, their structural situations and everyday experiences.

Articulation: Migration, Racism, and Transnationalism

Several studies have dwelt on how racism is experienced at the interpersonal level 
or at the level of 'everyday experience' (Essed, 1991; Barrett, 1994; 1984) and at 
systemic levels or in terms of 'institutional racism' by minority populations and 
immigrants of color in Canada (Simmons, 1998; Li, 1998; 1988; Barrett, 1987). In 
the body of literature on racial and ethnic group relations, there is a strong 
relationship between international migration and racialization. In a pivotal work on 
ethnic stratification by John Porter (1965), there is strong indication that social 
inequalities based on ‘race’/ethnicity have historically patterned social relations in 
Canada. Porter argues that ethnicity determines social mobility of immigrants in 
Canadian society. Although Porter’s work has undergone some criticism over the 
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years (see Brym and Fox, 1989), later studies by Peter Li (1998; 2003) empirically 
show a strong relationship between what he calls a ‘social value’ of race and 
‘market value’ of race. Li makes a compelling argument that the racialization of 
minorities leads to their ‘devaluation’ in the labor market. In other words, 
racialization from the perspective of Li leads to the exclusion of immigrants of 
color in economic and non-economic spheres. In a recent report, based on the 1996 
census, Ornstein (2000) affirms that immigrants of color in Canada, most 
especially Africans, experience ‘the most severe disadvantage’, as shown by their 
high level of poverty and unemployment. 

Some political economists aver that racialization of immigration and immigrants of 
color are not fortuitous phenomena for capital accumulation; ipso facto 
racialization of immigration is a strong basis for legitimizing exclusionary 
practices. In the work of Satzewich (1991), post-war Canadian labor needs were 
met by the incorporation of immigrants into Canada based on their ethnicity and 
somatic features: in post-war Canada most immigrants of European extraction 
were admitted into Canada as ‘free immigrants’, while those of non-European 
descent were allowed into Canada as ‘unfree migrants’. In the case of the latter, the 
Canadian state aimed not only to externalize the costs of renewal of labor to 
alternate economies (see Burawoy, 1980), but to prevent people of non-European 
descent from being part of the Canadian ‘imagined community’. Bolaria & Li 
(1988) have argued that the oppression of non-white immigrants in the Canadian 
labor market is justified by the ideology of race. In a similar fashion, in his study 
of Indian farm workers in British Columbia, Singh (1989) documents how Indian 
farm workers do not only perform less congenial work than other Canadian 
workers, but have been precluded by the Canadian state from circulating freely in 
the labor market. 

Other studies have shown that racial minorities are not passive to racial oppression; 
they react to it. Racialized members of society may perceive racism as a rejection 
and struggle against it by creating their own ‘exclusive institutions’ (Tilly, 1997; 
Chavez, 1994; Breton, 1964). The major oversight of the version of political 
economy discussed above is its inability to recognize and identify the ‘agency’ and 
subjectivities of immigrants and racialized minorities. The study of 
transnationalism now provides key insights into understanding immigration and 
racism from the standpoint of transmigrants’ social agency and social action. 
While immigrants are classically conceived of as objects of labor-capital dialectic 
(Portes, 1978; Burawoy, 1980; Singh, 1989; Satzewich, 1991), the transnational 
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framework acknowledges immigrants’ subjectivity and agency. Thus immigrants 
make use of transnational migration as a means of overcoming racially-motivated 
exclusionary practices in their social fields. In a study of Mexican transnationals in 
the US Goldring (1998) confirms that the transmigrant not only uses his or her 
transnational social fields to improve his/her social and economic condition, but 
also that of the community as a whole. Individual members of the Mexican 
transnational community use transnationalism to valorize and contest power and 
status denied to them in the mainstream American society within their local 
communities. In a related study, Kyle (1999) documents the benefits of 
transnationalism to the semi-permanent Otavalan communities overseas. Otavalan 
communities in various parts of the West are able to avoid what they perceive as 
the difficult aspect of the capitalist mode of production—low wage labor--by 
marketing their indigenous Ecuadorian goods. All of these reveal a liberatory 
perspective on transnationalism. These studies point out how racialized immigrants 
are not passive to social exclusion by the structures erected by the dominant 
economic system; transnationals are constantly reacting to both real and perceived 
social inequality caused by global capitalism. 

Tilly (1997), in his study of enduring social inequality, indicates that a minority 
immigrant group in its quest for survival under an unfavorable market situation 
engages in ‘social closure’ that often leads to ‘durable inequality’. In other studies 
on immigrants, racialized members of society attenuate ‘self’ and ‘other’ by 
becoming less committed to their host society and finding social security in an 
‘exclusive imagined community’ (Chavez, 1994). In a similar vein, Li (1988), 
using the Chinese as a case study, argues that ethnic particularism among the 
Chinese is a consequence of exploitation and social exclusion by the white 
population in Canadian society.

Drawing on case studies of immigrants from St. Vincent, Grenada and Haiti, on 
one hand, and immigrants from the Philippines on the other, Basch, et al. (1994) 
argue that immigrants from these two regions use transnational migration as a sine 
qua non to overcoming the socio-economic problems caused by the rapacious 
global capitalism and racism associated with American market expansion. By the 
1990s, leaders of both regions had started to use the state apparatus to undermine 
their home population by extracting wealth from the majority of their population in 
favor of the ruling class. As a result of this, both regions are confronted with vast 
inequalities in their population. Ever since the 1990s, all classes in various 
societies of both regions have been involved in emigration to the US. In Basch et 

67



al’s findings, transnational migration becomes reactionary for the people of the 
Caribbean countries and the Philippines because it does not structurally transform 
their societies. Rather, transnationalism has continued to support multiple layers of 
domination within sending and host societies. Basch, et al.’s (1994) conclusion is 
that transnationalism only provides a short-term solution to the socio-economic 
problems of immigrant producing countries, and therefore it is a prophylactic for 
suppressing internal and external social reforms. 

Apart from not leading to grassroots transformation of host societies, Basch et al. 
(1994) maintain that transnationals’ assertion of their ethnic/racial particularism is 

an imprecation because it legitimizes the dominant ideological framework that 
constructs America as a “white country”. In a typical case, Bertrand Aristide 

articulates a discourse around patriotism and nationalism by appealing to Haitian 
nationals in the US to view themselves as Haiti's 'Tenth Department' in order to 
attract their financial support (Basch, et al., 1994: 267). For Basch, et al. (1994), 

incorporative politics of the nation-state like Haiti not only lets the political leaders 
of home society off the hook of accountability, it also further alienates Haitian 
immigrants from American society. This argument is substantiated by Mahler 

(1998: 70-71), who points out that states are incorporating their citizens overseas 
because transnationals sustain the local economies of the sending states with 

remittances—‘migradollars’. Using Salvadorian refugees in the US as an example, 
Mahler claims that the state of El Salvador is using its state apparatus—the 

consulate in the US--to assist Salvadorians in the US gain their temporary legal 
status. 

YORÙBÁ TRANSNATIONAL SOCIAL FIELDS[2]

Background to Yorùbá Transnationalism

The Yorùbá are one of the three major ethnic groups in Nigeria. They are found in 
six out of 36 states in the Federal Republic of Nigeria, namely: Ogun, Lagos, 
Osun, Ekiti, Ondo, and Oyo. Nigeria gained independence from Britain in 1960. 
For a period of about 20 years after independence (1960 to 1980), the Nigerian 
economy experienced a boom based on the exportation of primary resources, 
especially oil in the 1970s. As a result, during the early stage of independence 
Nigeria was a sub-regional economic power (Wallerstein, 1979: 100). But like 
other ex-colonies, since independence, Nigeria’s major economic sectors have 
been in the control of multinational corporations. As nationalist political 
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economists (Rodney, 1981; Frank, 1979; Clement, 1977; Naylor, 1972) aver, there 
are two paths to capitalist economic development, namely: commodity circulation 
and industrial production. The former is characterized by a low ratio of fixed 
capital (the plant, equipment, and tools) to circulating capital (raw materials, 
wages, and commodities); it favors low risk and short-term investments. In the 
case of the latter it is characterized by a high ratio of fixed to circulating capital; it 
is high risk and accumulates on high-risk investments (Macdonald, 1975: 265). 
Most colonized nations of the world fall into the first type, while most colonizing 
countries belong to the second group. This typology gives an insight into why, 
since independence, the Nigerian economy has been dominated by European and 
American multinationals (Badru, 1998; Osoba, 1996; Onimode, 1982). Sectors 
which are dominated by them include, but are not limited to the following: 
petroleum and other minerals such as tin, columbite, iron ore, and zinc; some 
aspects of manufacturing; banking and insurance; distribution and construction; 
transportation and communication (Onimode, 1982: 141-156).

Yorùbá migration to North America or to other parts of the world is largely 
connected to the poor socio-economic condition in Nigeria in the 1980s, coupled 
with political tyrannies of Generals Buhari and Idiagbon (1983-1985), General 
Babangida (1985-1992) and General Abacha (1992-1998) that sent a number of 
Nigerians into exile. By the mid-1980s, the Nigerian economy had failed to meet 
the needs of the vast majority of the Nigerian people. Apart from the fact that the 
Nigerian economy reacted to the fall in revenue from oil, $25 billion in 1980 to 
about $6 billion in 1984 (Badru, 1998: 92) the succession of weak, and corrupt 
military and civilian governments who siphoned off public funds to foreign owned 
accounts, has been largely blamed for the poor state of the Nigerian economy 
(Lewis, 1996; Osoba, 1996; Turner & Badru, 1984; Achebe, 1983). 

In the mid-80s the Nigerian government adopted the neoliberal Structural 
Adjustment Program (SAP). In the few months following the adoption of the SAP, 
the socio-economic situation of Nigeria had begun to deteriorate and many 
Nigerians, mostly from the middle and working class, began to migrate to the 
industrial capitalist countries of the West. All in all, various reasons are 
responsible for emigration from Nigeria to North America. In Odunsi’s (1996) 
findings, most Nigerians working in the US attribute their decision to migrate to a 
number of factors, including better educational opportunities; opportunities to 
fulfill occupational and professional aspirations; unavailability of employment 
opportunities at home; political and socio-economic instability in Nigeria; and lack 
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of information about employment opportunities in Nigeria. Apparently incentives 
for migration are found in a multiple combination of unfavorable social, economic, 
and political situations of Nigeria as a nation-state from the mid-80s. 

There is a particular pattern to Yorùbá migration and transnationalization. It is 
evident that in the period preceding 1960 that Africans and people of African 
descent were under-represented in Canada because the Canadian immigration 
policy barred most, but not all, non-Europeans from immigrating to Canada as it 
was believed that they were not culturally suitable to be part of the Canadian 
‘imagined community’ (Satzewich, 1991; Bolaria & Li, 1988: 21). Apart from this, 
Canada was not attractive to early Nigerian travelers, who were mostly students; 
Britain was a more popular destination for students because of the “colonial 
affinity” of Nigeria with Britain. Part of the findings from this study reveals that 
very few Yorùbá and Nigerians were in Toronto in the early 1960s. Most Yorùbá 
in Toronto in the 1960s came to study, and went back to Nigeria after their studies 
to partake in post-colonial nation-building projects. Some of those who came in the 
early period still remain (and will henceforth be referred to as 'the stayers'). Quite a 
significant number of these early migrants who left with their children born in 
Canada started returning to Canada from Nigeria from the mid-1980s (and will 
henceforth be referred to as 'the returnees'). While most of those who came in the 
early years came to study, those arriving since the mid-1980s have been coming 
chiefly for economic reasons. Pa Adeola[3], one of the oldest members of the 
community and a stayer, differentiates between the motives of the early migrants 
and the later ones in the following words:

In those days, those who traveled overseas returned as heroes. All 
women loved you, and would want to marry you. Everyone, 
including the children and adults alike loved you . . . They all 
appreciated you for bringing honor to the community…unlike now 
when migrants are respected for their money, then they never asked 
you for a brass farthing…

A returnee, who became a chief when he returned to Nigeria in the late 1970s, and 
returned to Canada in the early 1990s reminisces and recounts how members of the 
community glorified early migration to the West, in the pre-colonial and at the 
early stage of independence, in songs as follows: “Ma di eni àtàtà, ma di eni 
àpónlé. Ìlú òyìnbó wù mí lópò lopò, mo sì ma dé bè o!” (“I will become a 
respectable person, I will be revered. I love the white man’s land with all my heart; 
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I will get there some day!”). 

Fig. 1: Pattern and Nature of Yorùbá Migration/Immigration[4]: 1960-1999

1960-1984 1985-1999

Push/Pull Factors:

Extra-Economic 
factors: status, 
prestige, and honor 
motivate migration.

Economic factors are 
major influences on 
migration/immigration 
as are political 
instability and 
persecution, especially 
in the 1990s.

Level of 
migration/immigration:

Low level of 
migration/immigration: 
Most migrants return 
after accomplishing 
their goals (education 
and training).

High Level of 
immigration: Most 
immigrants do not 
return permanently, 
thus leading to 
transnationalism.

Variation in 
community’s 
membership 
composition:

Relatively 
homogenous 
categories of people 
constitute the 
community: Most 
purposely came to 
study and train for 
career advancement in 
the hope of returning 
to Nigeria to partake in 
post-colonial nation-
building projects.

Relatively 
heterogeneous 
categories of people 
constitute the 
transnational circuits, 
including skilled and 
unskilled, musicians, 
pro-democracy 
activists, retirees, 
students, priests, 
undergraduate 
Nigerian students 
completing their 
education, etc.

Incentives to Transnational Practices

While most early Yorùbá migrants were principally motivated less by economic 
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factors and more by prestige/honor/status, economic factors, and political 
instability in Nigeria have largely been responsible for those arriving in Toronto 
since the mid-1980s. In the early period, most migrants were expected to return to 
Nigeria to take part in nation-building projects, whereas most of those who came in 
the later period did not anticipate returning to Nigeria in the immediate future to 
settle. The current nature of Yorùbá migration is summarized by a returnee as 
follows:

Question: What would happen in a situation where an immigrant leaves Canada 
and returns to Nigeria for good?

Leader Adéògún: That would be a very foolish decision…nobody would entertain 
that . . . if you go to Nigeria and you do not want to return to Canada, they gonna 
get rid of ya…this is because they do not want a pest, they get rid of you. As an 
immigrant you are expected to help them economically.

Compared with the previous period when most migrants were mostly individual 
Yorùbá males, the new immigrant population is heterogeneous in terms of its class 
and gender composition. Mr. Adéolá, a stayer, reacts to the perceived lower social 
status of new immigrants from Nigeria in Toronto and casts this shift in a negative 
light: “Canada is now rubbish, not as it used to be any more, every Tom, Dick, and 
Harry now come from Nigeria to live here…I am sick of this place now”. 

Although several economic, social, political and ideological factors converge to 
explain transnational social practices, two factors are considered primary to 
Yorùbá transnational practices. They are: first, economic insecurity in the face of 
global capitalism; and second, racial categorization in Canada, the host country. 

1. Economic Insecurity:

The adoption of the constituent macro-economic policies of the neoliberal 
Structural Adjustment Program (SAP), by the Nigerian government in the mid-
1980s necessitated cuts in government expenses in the area of social services, 
including health, housing, and education. The results of the SAP include inflation, 
food shortages, hikes in tuition fees, and the high costs of medical care. One 
reaction to these changes in social policy is the migration of a significant number 
of the Yorùbá in an unprecedented manner to the West and for long-term stays 
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beginning in the mid-80s. 

As Goldring (1996) indicates in her study of Mexican transmigrants in the US, 
transmigrants live in a divided world along production and consumption lines. The 
host society of the transmigrant is a world of production, while the home country is 
that of consumption. Similarly, the reliance of Yorùbá transmigrants’ nuclear and 
extended family members and friends on financial support from the transmigrant, 
in the form of remittances is a crucial aspect of Yorùbá migration. The conversion 
rate of the Canadian dollar, from about (cdn) $1 to Nigerian 65 naira or more, is an 
impetus for those Nigerians in Toronto and elsewhere, not only to send money to 
their family members in Nigeria but also to visit Nigeria because of the higher 
consumption power that the Canadian currency has gained since the devaluation of 
the naira in the mid-1980s. 

Some older members of the community interviewed confirmed that many stayers 
could not visit Nigeria in the period before the mid-1980s because the Nigerian 
currency was equivalent to the US dollar. During this period, the expanding 
Nigerian public service of the 1970s and the early 1980s was able to absorb its 
skilled population. Those Nigerians living and working in Canada would have less 
money to spend than their counterparts who had never traveled overseas. Chief 
Thomson, one of the interviewees, said that when he visited Nigeria in 1978 his 
old high school mates working in the expanding Nigerian civil service were doing 
better than him socio-economically; but on another visit in 1990 there was a 
reversal of conditions as the standard of living had deteriorated.

In 1990 when I was visiting home, the country had changed a lot. 
The value of naira had fallen, unemployment was high and basic 
needs were not within the reach of those who were doing well during 
my last visit. Family members and some old friends, who would 
never have asked me for financial help did so.

Most of those interviewed indicated that they support their family members 
financially. Most dependents on remittances are children of immigrants in school, 
their retired parents, and extended family members, such as cousins, nephews, 
brothers, sisters, uncles, etc. Remittances from overseas are utilized for education, 
and improvement of the social welfare of women and the aged, traditional 
festivals’ expenses, and medicals.
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2. Perception and Experience of Racism:

Racism and racial categorization, as some writers argue, is not only structural to 
Canadian society (Simmons, 1998; Li, 1998; Barrett, 1984), but immigrants of 
color are confronted by ‘everyday racism’ and public opprobrium (Essed, 1991). 
Rather than the state acting as an impartial mediator between and among diverse 
social groups in the state, some of its policies, by implication, have often 
legitimated racism and racial divides (Nagel, 1994; Satzewich, 1990; Li, 1988; 
Bolaria & Li, 1988). According to Bolaria and Li, non-white immigrants are faced 
with labor market exploitation and racism which “confines them to a socially and 
economically inferior position” (1988: 222). In this study, it is evident that the 
Yorùbá lived experience of social exclusion leads to the maintenance of Yorùbá 
identity, and social closure around that identity.

Most of the Yorùbá immigrants interviewed for the study respond that they have 
suffered from different forms of racism in Canada. Many claim that they have 
experienced a high level of unemployment and underemployment, are mocked for 
their accents, are accused of having offensive body odor, are called names, and 
have their capabilities underestimated. Most members of the community 
interviewed for the study claim that they suffer from both ‘systemic’ and 
‘subliminal’ forms of racism (Fleras and Kuntz, 2001: 37), and recount their 
experiences in the following selected cases.

Question (probe): In what ways do you experience racism?

Mrs. Babátólá: In many ways. I was an accountant in Nigeria for many years. I 
came to Canada to better myself, but could not find a decent job. They are always 
asking for Canadian experience. Right now I work in the factory. In the factory the 
supervisors discriminated against black people. White workers are assigned easier 
tasks than us. People have no respect for women in the factory. Fellow male 
workers use sexist words all the time.

A young woman, Aminat, was born in Canada, and left with her parents, at the age 
of two in 1977. She came to Toronto, Canada, in 1994 as a returnee after her 
polytechnic education in Nigeria. Her own encounters with racism are as follows:

I have moved from one factory to another, earning $6.85 an hour. I 
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finally found an office job, carrying files from one spot to another. 
They were paying $11/hour. On the second week, the supervisor 
summoned me for a “sensitive and private” matter. She told me that 
I had an offensive body odor, and that everyone had been 
complaining about how I stank. As the supervisor was talking to me, 
she covered her nose (tears in her eyes). Immediately I went straight 
to the doctor. I did not tell the doctor what had happened at work, 
but told him that someone complained that I had an offensive body 
odor. The doctor examined me, took my blood pressure, and sniffed 
me. Finally, he told me that he did not smell anything from me. It 
was not the supervisor’s fault.

Mr. Ògúndélé: I had worked with the Ontario Ministry of Health for many years 
before this incident. As a supervisor, I went to supervise a group home one day, 
and found that the owner of the facility did not comply with the stipulated 
regulation. I told her that if she did not follow the guidelines the facility might be 
closed down. The woman reported me to her union, alleging that I threatened her. 
The union took the case to the administrator of the ministry. I was called to a 
meeting, and without being given an opportunity to defend myself, I was given a 
letter of demotion. What was most devastating for me was the personal humiliation 
I suffered that day. In the presence of the administrator, I was called names, such 
as ‘nigger’, ‘monkey’, ‘kuku’, and ‘sambo’. The administrator never showed any 
intolerance to her disparaging remarks, but was laughing.

Dr. Akínfénwá: Several times I have been asked by my white patients if I was 
really a surgeon. I have the impression that they think I was not as qualified as my 
white colleagues.

In another instance, I probed a respondent:

Question: Why don’t you have ‘white Canadians’ as bosom friends?

Chief Sasere: how can you be friends with them? I am a cab driver, when I pick 
them up in cabs at night, that is the only time I interact with them. For those 
working in the factory, they do not see many of them there.

There is apparent underemployment among members of the community, which 
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members interpret to be caused by racism. Samuel, who is a factory worker says:

I studied both in Nigeria and overseas, and I hold a Master’s degree. 
I work in the factory making minimum wage. You see, those white 
folks in the factory have no education, but when they see you, they 
think you are a fool, regardless of your education.

The import of subjects’ stories is that racism, be it the institutional type or an 
individual casual encounter on the street, attenuates the ‘self’ and the ‘other’. 
Racism is perceived by most members of this community as a sign of rejection. As 
Li (1988: 2) points out, racial discrimination makes the subordinate groups 
withdraw to their ethnic enclaves to avoid competition and hostility from the white 
dominant group. The experience of discrimination also results in the Yorùbá not 
psychologically considering Canada as worthy of their full loyalty. 

Basch et al. (1994) find a very strong relationship between the pervasive nature by 
which foreign capital penetrates ‘post colonial countries’ and migration to 
industrialized countries such as the US. As Gabriel & McDonald (1996) indicate, 
corporate restructuring creates low employment in industrial sectors, and makes it 
difficult not only for immigrants, but also for the indigenous workers to have 
access to gainful employment as well. In the case of the Yorùbá and other 
immigrants of color, their job insecurity is magnified by the factor of ‘race’. The 
exclusion of immigrants of color from gainful employment augments the 
likelihood that they will construct a transnational community with requisite 
practices. 

RACE, CLASS, AND GENDER IMPLICATIONS

Contrary to Gramsci's insistence that hegemony is confined to civil 
society—associations, schools, trade unions, media, family, etc--, while 
'force'/'coercion' is used by the state, the study of transnational migration has 
shown that hegemony is also deployed by the state. In reality both consent and 
coercion may be deployed by the ruling class to assert its domination. Basch, et al. 
(1994) indicate in their study that nation-states make use of hegemonic constructs 
as a means of maintaining the status quo. They further argue that the US often 
favors certain groups, in its incorporative practices, in the form of articulation of 
race discourses that resonate with the naturalized commonsense of diverse 
members of American society that the US is indeed a white country. Studies by 
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Porter (1965), Satzewich (1991; 1990), and Nagel (1994) corroborate the fact that 
in Canada and the United states, the states ‘otherize’ their minority immigrant 
populations by incorporating and integrating them differently from those of white 
European descent. As a reaction to how the dominant white population constructs 
the social reality, immigrants of color perceive their social positions based on their 
lived experiential consciousness; that is, immigrants, as subjects, react to their 
subordinate position by using ‘race’/ethnicity as a resource for mobilization 
(Olzak, 1983). For immigrants, their distinct and socially constructed 
particularisms become a naturalized world view, and are manifested in their 
everyday practices, such as in songs, and symbols, and are expressed through their 
social voluntary associations—schools, mosques, festivals, social agencies, etc. 

In their reaction to the hegemonic construction of Canada as a European bastion, 
Yorùbá transnational practices become embedded within the notion of Yorùbá as 
mutually exclusive of the ‘white population’ and other racialized groups, with a 
distinct culture and a primordial image of a ‘nation’. This is also in part a reflection 
of their Nigerian experience, where ethnic particularism fomented by the ruling 
elites to divide and rule the masses is hegemonic, and has surged in recent years 
(Bala Usman, 1999). The Yorùbá pre-existing conception of who they ‘are’ as a 
people conflates with the racio-ethnic conception of ‘nation-state’ in Canada, 
especially in its differential incorporation of white immigrants versus non-whites 
(see Li, 1998). 

As mentioned earlier, in the face of social exclusion a minority group asserts its 
ethnic identity. Abu-Lughod (1991) persuasively argues that ethnic particularism 
glosses over intra-group inequalities, and leads to ‘race’/cultural essentialism. In 
the context of Yorùbá transnational migration, existing social inequalities within 
the Nigerian and Canadian communities are adumbrated in immigrants’ struggle 
against racism and class exploitation in Canada. This gets played out in the 
emphasis placed on Yorùbá as a homogeneous and culturally exclusive group. For 
the current study, I witnessed an important social function in the community: one 
of the longest stayers in the community was conferred with a chieftaincy title. A 
prominent and wealthy Yorùbá chief, with a base in Toronto who is well respected 
by the community, addressed the social gathering after he was given a long 
introduction by the Master of Ceremonies. In his presentation, the chief began by 
acknowledging the presence and contribution of those Yorùbá individuals of 
traditional and modern elitist antecedents thus:
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. . . The chairman central committee of Adéjùwón's installation, Mr. 
Badmus Manley, a scion of the legendary Herbert Manley of Lagos . 
. . the coordinator outreach committee, Mr. Táíwò Adékéyè, a great 
organizer and tireless organizer and tireless community worker from 
Ògbómòsó . . . The Master of Ceremonies, omo oba (prince) Daniel 
Yemí Dawson whose grandfather founded the town of Odò Èrìn 
Ìjèbú and Princess Tèmítáyò Àsàké Bánkólé, daughter of Justice 
Adépéjú from Ègbáland5.

Later in his presentation, he lauds Yorùbá civilization:

. . . unlike Europe and several regions of Africa with peerage, 
lordships and other titles, where people could buy lordships and 
other titles, the honor was given to him purely on merit, and merit 
alone nothing to do with the size of his purse…Ilosho, which is 
about three hundred years old is having the first Ajagun . . . by the 
way Ilosho is older than Canada. . . . Ilosho is about 300, 400 years 
old. The Yorùbá of Nigeria, to our guests here, the Yorùbá of 
Nigeria are a very enlightened race, as a matter of fact, history and 
writers attest to the fact that they are the most urbane of all the 
people in Africa, and their organization dating back to pre-colonial 
times and in several books written, which you might check in the 
library…the urbanization index is higher than that of France, it’s 
higher than that of Poland, it’s higher than that of Germany. They’ve 
always lived in cities while they go to farm and work, and so on. The 
Yorùbá are about 31 million people within Nigeria . . . and 
worldwide we are talking about some 48 million of them. So when 
you talk about a Yorùbá person speaking the Yorùbá language, it is 
not a dialect, it is not vernacular, it is a language spoken by some 40 
million people . . . according to World Bank sources it’s the 28th 
largest collection of people in the world . . .

Apart from using their voluntary associations for ‘glorifying’ Yorùbá culture, 
voluntary associations provide opportunities for leaders and members of these 
associations to contest for, and valorize local statuses both in the home and in the 
host societies. As a participant observer among a group of Yorùbá association 
members preparing to host their state governor in the summer of 1999, I witnessed 
how those who hosted the governor were ordinary Yorùbá individuals who would 
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never have had an opportunity to get close to public figures in Nigeria by virtue of 
their pre-migration statuses. For Yorùbá leaders, associations are a means to 
establishing social and economic connections not only in the country of settlement, 
as when they meet the Mayor, Members of Provincial Parliament (MPPs), the 
Prime Minister, or dignitaries visiting from Nigeria, on behalf of members of their 
community; but also in the home country, as when they meet important political 
figures while they are home visiting and working on transnational projects. 

Voluntary associations, such as hometown organizations, churches, philanthropic 
groups and old boys/girls school build relationships across multi-national borders. 
Nigeria’s political leaders, Yorùbá traditional rulers, and members of various local 
communities across Yorùbáland solicit financial support toward community 
projects and activities, including building roads and renovating community 
centers/monarch’s palaces and annual traditional festivals. Other forms of support 
that transnationals provide for the community are in the form of supplying 
equipment for hospitals, donating books and stationery for schools, and providing 
scholarship funds for indigent students. 

Yorùbá transnational associations do not restrict their activities to the development 
of their homeland, but also help their members in Toronto. For instance, the 
Yorùbá Community Association in Toronto has a settlement program for 
newcomers, which includes legal assistance for members with matters concerning 
immigration. In addition, most voluntary associations organize picnics in the 
summer, and various social events at other times, that attract members of the 
community, and newcomers have opportunities to mingle with other new and old 
members of the community. 

These transnational associations often express their uniqueness individually and 
collectively through their community’s voluntary associations. It is not unusual for 
members of ethnic groups in the Diaspora to distinguish themselves from the 
dominant population and other ethnic minority groups. Differing with the Marxist 
explanation that ethnic divides are ‘irrational’ because they conceal underlying 
class contradictions in capitalist society (see Cox, 1948), Barrett (1987) has 
contended that ethnic particularisms, as expressed collectively and individually are 
not products of ‘false consciousness’ because they help immigrants to “overcome 
structural disadvantage, and the overwhelming psychological damage that makes 
them doubt their own worth” (Barrett, 1987: 343). The ethnic particularisms of the 
Yorùbá can be understood from the perspective of the modern theory of ideology. 
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The reconceptualization of ideology as real, as a practice and as the lived 
experience of a group of people is central to Althusser's work (1971). The politics 
of ethnic exclusivity among the Yorùbá is a response to the hegemonic 
construction of Canada as a naturally white society. 

As previously documented, Yorùbá ethnic particularism is largely promoted by 
Yorùbá association leaders, who have seized on the Diaporic experiences of 
ordinary members of the community to construct a Yorùbá nation ‘socio-
biologically’. By appealing to primordial sentiments and glorifying the pre-
colonial Yorùbá civilization, the dominant class is able to fuse what Gramsci calls 
the ‘feeling passion’ of ordinary Yorùbá with their external material understanding 
of their situations (common sense). Feeling passion, according to Gramsci, is a 
moment when subjects find identification with variegated discursive formations as 
they normatively and emotively resonate with their lived day-to-day experiential 
consciousness of the social world (Hier, 2002: 318). It is in this sense that the 
discursive emphasis on ‘homeland’, ‘kinship’, and ‘human fecundity of Yorùbá 
race’ by the Yorùbá leader has resonance with the lived experiential consciousness 
of ordinary members of the Yorùbá transnational community. In other words, the 
discursive configuration around ‘Yorùbá nationhood’, and its ‘difference’ from 
‘other peoples’, becomes a ‘naturalized common sense’.

What is largely missing in my discussions with members of the Yorùbá 
community, and in my role as a participant observer, are issues related to gender 
and class as contributing factors to the curtailment of their life-chances. Class and 
gender inequalities in Nigeria are not only transferred to the host society of 
Canada, but are also reaffirmed in Nigeria. For example, certain members of the 
community who had served under the disreputable military and civilian 
administrations of the past continue to be leaders of the community. I observed on 
several occasions in the field, as a participant observer, ‘ordinary members’ of the 
community deferring to some individuals who had participated in previous 
disreputable governments in Nigeria. It is obvious that these individuals and a host 
of others, by virtue of their pre-migration socio-economic positions have more 
consumption power than ordinary members of the community. Also when political 
leaders from various communities come to visit for financial support, issues around 
the harmful elements of Nigeria’s political economy and their impact on ordinary 
people do not arise in conversations. Instead, members of the transnational 
community continue to defer to these leaders. 
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Minority women suffer from the triple oppressions of class, race, and gender 
inequalities (Daenzer, 1997; Stasiulis, 1990). Ethnicity is an additional imprecation 
for women if an ethnic group possesses cultural values that are devalorizing to 
women’s status (Fleras & Elliot, 1999: pp. 147-148). While by virtue of their 
relatively high access to a paying job, and the sharing of household responsibilities 
between spouses, the socio-economic condition of most Yorùbá women in Toronto 
seems to have improved in relation to their female counterparts in Nigeria, as in 
some other Western and non-Western societies, most Yorùbá women still defer to 
the authority of men. On other gender-related issues, the following are responses 
obtained from the research participants: about one-third of respondents, both male 
and female, believe that men need not to take part in household chores; and 
approximately one-third believe that a wife is not entitled to know her husband’s 
salary. 

Apart from the Yorùbá cultural influence on Yorùbá women’s sexuality, the study 
shows that Yorùbá men also assert their dominance in other social spheres. One 
male association leader comments: "It is going to take time for our men to admit 
there can be equality between men and women. At meetings, men do not take it 
lightly when their points of view are faulted by women". Another leader of an 
association that contributes money on a rotational basis, èsúsù, and which restricts 
membership to men but makes their wives prepare refreshments for their meetings, 
says the following: "We cannot allow women to be part of this association. As you 
know, women cannot be taken seriously. They gossip a lot and cannot focus on 
serious matters". Furthermore, there are stories in the community of men who 
usually travel to Nigeria on holidays and have multiple sexual relationships with 
younger women because of their relatively higher socio-economic status as 
immigrants. 

Conclusion

There are a host of Nigerian and African communities that operate independently 
of each other in Toronto. As Griswold (1994: 150) indicates, exclusive 
communities can emerge in the Diaspora as a reaction to the homogenizing effects 
of globalization. They can also emerge as a security in a period of uncertainty, 
anxiety and social transformation. Exclusive communities can become an ‘ethnic 
trap’, due to the danger of essentialism, especially for those members of society 
who may be more vulnerable, such as the poor, women, the disabled, sexual 
minorities, etc. In opposition to Kyle (1999) and Goldring (1998), the study of 
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Nigerian- Yorùbá transnationals does not find that transnational migration 
consistently results in emancipation for the participants. On the contrary, pre-
existing class and gender divisions are sometimes reinforced as part of the process 
of re-ethnicization that the migrant community engages in as a defense against the 
hegemonic racial order of the host society. In corroborating other studies 
(Guarnizo & Diaz, 1999; Goldring, 1996; Chavez, 1994), it can be argued that 
Yorùbá ‘transnational practices’ in Toronto have emerged without a Yorùbá 
‘transnational community’; considering that pre-existing social inequalities are 
glossed over in both home and host societies and within the larger Canadian 
society.

Yorùbá transnational migration and its challenges cannot be decoupled from the 
rootedness of the transmigrant communities in the Nigerian nation-state. In their 
findings, Guarnizo and Diaz (1999) discover that successful transmigrants are 
more likely to be of higher-class origin and higher status occupations in their own 
country of origin (Guarnizo & Diaz, 1999: 405-407). In the case of Nigerian-
Yorùbás in Toronto, their pre-existing social conditions have some influence on 
their activities and practices in Toronto. Their other locality—Toronto, Canada--
also has some impact on their transnational practices. It is obvious that cuts to 
social services by the federal government and the provincial government of 
Ontario will further alienate immigrants from ‘developing countries’ from 
mainstream Canadian society. 

Nigerian-Yorùbá transnationals’ action agenda for socio-economic improvement in 
the age of neoliberal capitalism needs to move beyond ethnic particularism in both 
of their social fields. In consort with Laclau and Mouffe’s (1985) notion of 
‘articulation’--a convergence and configuration of diverse elements, from different 
sources as a tool for emancipatory politics--mobilization on the basis of not only 
ethnicity/ ‘race’, but also gender, and class oppression may strengthen Yorùbá 
transnational social fields and make transnational migration a progressive practice.
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Notes

[1] Unlike some Yorùbá Christians in Toronto who worship in their
indigenized Christian churches on Sundays, Yorùbá Muslims worship with
other Muslims, including non-Africans and Africans, Arabs, etc., on Fridays
in various mosques in the Toronto area. On Sundays, when most Yorùbá
Muslims are not working, they hold prayer meetings, exclusively for Yorùbá
Muslims, in a location in Toronto. Other social activities, such as welcoming
new members, job opportunities, announcements of upcoming social events,
etc., are held after the prayer meeting.

[2] Existing data on the population of Nigeria, and of the Yorùbá, residing in
Canada and elsewhere is unknown because many migrants/immigrants avoid
official registration. Citizenship and Immigration Canada (2003) put the
Nigerian population in Canada for the period of January 1990 to December
2002 at 8,980: Nigeria has the fourth largest population of immigrants from
Sub-Saharan Africa in Canada, after Somalia, South Africa, and Kenya. The
population of Nigerians in Ontario is 6, 293; the proportion of the population
in Toronto is not known. Citizenship and Immigration Canada does not
stratify Nigerians into their ethnic groups. Yorùbá association leaders do not
know the exact population of the Yorùbá in Toronto because it seems a large
number of them do not partake in association activities. Nevertheless, the
population of the Yorùbá in Toronto is significant considering that they have
evolved their own social institutions and agencies, such as the church,
improvement associations, Yorùbá language schools, legal clinics, etc.

[3] Titles, such as Pa, Mr., Mrs., Leader, Dr., etc., are used to address the
participants in the study as they would be addressed in non-research settings.
In instances where participants are addressed by their first names, they are
either younger than me in age or are my age. For more information on rules
of seniority in Yorùbá culture, see Fadipe The Sociology of the Yoruba,
Ibadan: University of Ibadan Press, 1970, pp. 129-134. Also note that all
names used for the participants are pseudonyms. In some situations,
information about social settings is slightly altered to protect participants’
confidentiality.
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[4] Here I use ‘migrant’ and ‘immigrant’ as ‘ideal types’. In the early period
of emigration from Nigeria to Canada, most Yorùbá did not intend to stay
‘permanently’, but came in the hope of returning to Nigeria after
accomplishing their career or academic goals. In the later period, from the
mid-80s up to the present period, the Yorùbá are staying longer and using
transnational migration as a means of connecting with both home and host
societies, and are thus referred to as ‘immigrants’, and not ‘migrants’. For
conceptual clarifications of ‘migrants’ and ‘immigrants’, see Vic Satzewich,
Racism and the Incorporation of Foreign Labor: farm labor Migration to
Canada, London: Routledge, 1991.

[5] I have italicized parts of the speech to emphasize the point I am making.
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Amy Ashwood Garvey and Afro-West Indian 
Labor in the United States Emergency Farm 
and War Industries' Programs of World War 

II, 1943-1945

Fitzroy Andre Baptiste 

Abstract

For fifty years and more, the United States and Canada have engaged in the importation 
of seasonal migrant labor from Mexico, Central America and the Caribbean to work in 
agriculture and other sectors in several mainland states and provinces. A singular feature 
of these programs is their male-gender-bias. This paper focuses on an example of male-
gender-biased recruitment of seasonal labor into the United States during the closing 
years of World War II (1939-1945) and for a few years after the end of the war in 1945. 
We refer to the importation of thousands of male Jamaicans, Bahamians, Barbadians 
and British Hondurans by the United States to work, firstly, in its Emergency Farm 
Program and, later, in war industries on temporary contract. An interesting aspect of this 
episode was the protest that the recruitment of exclusively male West Indians elicited 
from Amy Ashwood Garvey, first wife of Marcus Mosiah Garvey, the famous Jamaican-
born founder and leader of the Universal Negro Improvement Association (UNIA). 
While it is well known that the UNIA rocked the citadels of "White Power' astride the 
Atlantic System between 1920 and Garvey's death in January 1940, Amy Ashwood 
Garvey's feminist politics is less well known. This article sheds some light on some 
aspects of Amy Ashwood Garvey's perspectives on equal opportunity for West Indian 
women. It concludes that her perspectives on the interplay between labor recruitment, 
immigration, and gender bias in the United States Emergency Farm and War Industries' 
Programs of World War II, between 1943 and 1945 endure in today's discriminatory 
patterns of labor recruitment in Canada and the United States.

US Congressional "Quota Act" and British West Indian Immigration, 1925 to 1939

In retrospect, the United States decision to import labor from the British West Indies in 
World War II to work on farms and in war industries was the first significant easing of 
restrictions since the passage in 1924 of the Quota Act by Congress. "African, black" 
meaning British West Indian admissions to the United States rose from 412 in 1899 to 
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8,174, 9,873 5,248, 7,554 and 12,243 in 1920, 1921 1922, 1923 and 1924 respectively. 
The dramatic increase in the entry figures between 1920 and 1924 was a response to the 
passage in 1921, and the impending passage in 1924, of new measures that tilted 
immigration into the United States more heavily than before in favor of Europeans of 
Anglo-Saxon/Scandinavian "national origin" and against so-called "lesser" "national 
origin" Europeans, Asians and "Africans, blacks", including those from the Caribbean. 
The congressional measures were influenced by a new "White Race-First" ideology 
known as Eugenics or the science of socially-engineering a country's gene pool in order 
to achieve the presumed best genetic types. The impact of the eugenics-influenced 
"Quota Act" of 1924 was felt immediately. In 1925, the number of British West Indians 
returning home exceeded the number entering the United States by 311. Though net 
admission had risen to 1,030 in 1930, with 1,806 entering and 776 returning, net 
admissions were in the minuses up to and including 1937, with the exception of a plus 
figure of 147 for 1931. [1] A compounding factor was the crash of the Wall Street Stock 
Market in 1929 and the ensuing Depression in the 1930s, leading up to the outbreak of 
World War II in September 1939. Collectively, these factors produced a bottleneck" of 
frustrations in the British West Indies that in turn, contributed to a rash of strikes by 
white' and blue' collar workers in the British West Indian territories between 1935 and 
1939 against their hellish conditions of life. We can glean something of this hell from a 
1941 report that a "Native Trinidadian of European descent who wishes to remain 
anonymous", made to a visiting US Mission sent by President Franklin D. Roosevelt. 
The comments applied to Trinidad and Tobago as well as to all the other British West 
Indian territories:

Housing for the island's poor is a different story altogether. Drive through any town or 
village and you will see mud shacks thatched with palm leaves, their floors the bare 
ground, flanking the roads. In them live a goodly proportion of the laborers who work 
on the neighboring plantations and oilfields. So appallingly unsanitary are these 
settlements that hookworm, malaria, syphilis, and pulmonary tuberculosis, which 
seriously affect the already low earning powers of large numbers, are rampant. On the 
cocoa and coconut estates the workers cook, sleep, and propagate in primitive "back-to-
back" barracks, dilapidated remainders of the slave years of the blacks and the indenture 
days of the East Indians. Some of the sugar plantations and oilfields have initiated 
housing schemes for their resident employees, but these constitute but a small fraction 
of the oil and agricultural workers of the island.

The slum areas in Port-of-Spain and the towns, entangled conglomerations of unsightly 
falling-down shacks, are shocks to the conscience. Here you will see dirty half-naked 
children playing in exposed malodorous gutters, their soiled mothers doing the laundry 
of the well-to-do at $5 a month per family while their fathers (if they are lucky enough 
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to know who their fathers are) perform the most exhausting type of work in field and 
factory, store and warehouse. As the (British) Forster Commission of 1937, composed 
of a group of men inimical to labor's struggle, put it: "We visited barrack' dwellings in 
Port-of-Spain which are indescribable in their lack of elementary needs of decency and 
for which monthly rents varying from 12 to 15 shillings ($2.88 to $3.60 [US currency]} 
a room are paid". The district known as John-John in Port-of-Spain has been described 
by a medical man as "an entangled conglomeration of unsightly ruinous huts and privy 
cesspits placed helter-skelter on a slopping, steep and slippery hillside - a danger to 
health, life and limb for the local residents and a menace to the surrounding city 
population".

In 1939, neo-natal mortality was as high as 50 percent, but how even those surviving 
ever grow to manhood and womanhood is a miracle such as even Lourdes has never 
equaled. In single rooms that flaunt a lack of the elementary needs of decency, you will 
find whole families living, their diet excessively carbohydrate and decidedly deficient in 
animal proteins and certain vitamins. &

There is little wonder then that the blacks consider the rum shop their club, promiscuity 
their pastime. Their "brams" (dances) in the dancehalls of lower Port-of-Spain are 
hilarious affairs. Unblessed unions, most of them short-lived; are the order of the day, 
illegitimacy extremely high. With it all, theirs is a temperament volatile and fugitive; 
their capacity for enjoying life is as wide as life itself; their wisdom born of a heritage of 
long and wicked exploitation. [2]

The terrible socio-economic situation in the British West Indies in the years before the 
outbreak of World War II proved fertile for radical politics by formative political parties 
such as the People's National Party in Jamaica; the Barbados Labor Party; and the Labor 
Party of T.U. "Buzz" Butler in Trinidad and Tobago. Many of these political parties had 
a trade union base. Moreover, they were linked to West Indian and African-American 
organizations in the United States such as the Jamaican Progressive League, the West 
Indian National Council, Marcus Garvey's United Negro Improvement Association and 
the National Negro Congress. Many of the local and US-based leaders of these 
organizations professed Marxism-Socialism and/or had links with the International 
Communist and other anti-capitalist organizations. One result was that the Federal 
Bureau of Investigation (FBI) under J. Edgar Hoover, the first Director, maintained a 
constant surveillance of these organizations and their leaders in the United States and in 
the British West Indies with the help of the British Colonial Power. Charles Taussig 
addressed what he saw as the threat posed by "left-wing political and labor 
organizations" in a separate report thus:
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We have accumulated the names of a large number of organizations in the West Indies 
and in the United States, and to a limited extent in South America, which, to a greater or 
lesser degree, maintain contacts in all or some of the islands. All of them may be 
innocuous. That some of them are being used as transmission belts from the United 
States to the West Indies; from the South American continent to the West Indies; and 
among the various islands of the West Indies, we have direct information. Whether they 
are used for subversive purposes we have no information, except in a few cases. That 
they could be used for such purposes is obvious. [3]

The preceding circumstances provide the immediate background to the entry of the 
United States into British territories in the West Atlantic, the Caribbean and South 
America from 1941 in order to construct a network of naval, army and air bases to take 
the war against Nazi Germany and later Japan. The instrument that made this possible 
was the Destroyers-Bases Agreement, signed between Britain and the United States, in 
September 1940. The protection of the Panama Canal and of a supply route for oil and 
derivatives from Trinidad, Venezuela, Colombia and the Dutch islands of Aruba and 
Curacao and of bauxite from British and Dutch Guiana for the United States and its 
allies was a major imperative behind the US base construction program in the circum-
Caribbean then. However, there was another imperative behind the construction 
program, namely to generate jobs to pasteurize the anger of the populace in the base-
lease territories that had boiled over in the pre-war strikes. If not addressed, such anger 
had the potential to become a serious security threat to the US and Allied bases in the 
circum-Caribbean territories.

The coming of the Americans to the depressed British West Indies during wartime 
created a problem of rising expectations for jobs, the injection of dollars into the local 
economies and improved wages. This is captured well in the above-cited 1941 account 
of "A Native Trinidadian of European descent who wishes to remain anonymous":

The Yanks have come to Trinidad. Their plans for building naval, air and army bases 
are already past the blueprint stage. Looked at even conservatively, millions of dollars 
will go into clearing and in other ways preparing the sites selected, into erecting 
buildings, hangars, wharves, and docks, into laying down landing fields, and into paying 
local labor. Moreover, when once the bases are manned, it is estimated that at least a 
million dollars will be added to the island's monthly circulation of money. The working 
classes, knowing only too well how grandly capital will benefit from all this, are 
wondering what crumbs will fall their way. Bearing in mind the universal belief that 
wherever Yankee bosses go they bring big wages with them, they are hoping for an 
improvement in their standard of living. [4]
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Were the expectations realized? The answer is "Yes" and "No". By July 1942, the varied 
projects in Trinidad, the site of the largest base complex in the British West Indies after 
Bermuda, were employing 26,000 persons. The Naval Base alone, in the Chaguaramas 
Peninsula near the channel with Venezuela, employed 3,000 American civilians and 
6,000 locals. More locals were employed in Army and Air bases in the island.

Employment-generation in the Bahamas, Jamaica, Antigua, St. Lucia and in British 
Guiana was smaller relative to that in Trinidad, since each had smaller base projects. 
Still, the jobs and the money-injection made a difference when compared to the pre-war 
situation. Barbados was not a US base site and, hence, there was little internal 
employment generation. There was, however, a downside to the US base presence in the 
British Caribbean. Data on Trinidad show that wages did not really go up, as the 
American authorities collaborated with the British colonial governments and influential 
vested interests in agriculture and commerce in the base-lease territories not to disturb 
local wage comparators too much. Secondly, inflation went up from the injection of US 
dollars into the local economies. In Trinidad, an index of inflation in the local 
economies was the printing of a new $20TT note for the first time. Inflation was made 
worse by 1942-1943, as concerted German submarine warfare against American, British 
and allied war and merchant shipping in Caribbean waters cut imports of food supplies 
to and export of commodities from the territories to dangerous levels. For example, 
British Guiana and Dominica were reportedly without bread for about two weeks at one 
time in 1942 owing to the non-availability of imported flour. Some rationing had to be 
introduced in all the territories in the summer and autumn of 1942, until a hastily 
assembled convoy system and a Schooner Pool began to relieve the supply of imported 
food and other items for the civilian sectors in the territories.

Finally, another downside was that levels of employment in the US base construction 
programs began to decline from the peak in 1941 and much of 1942 to a low by the last 
quarter of 1942 moving into 1943. In tandem, there was a return of some of the strikes 
and unrest of the pre-war years in the territories. Jamaica and the Bahamas experienced 
unrest in 1942 as unemployment levels rose when work on the US bases there neared 
completion. Moreover, the submarine activity adversely affected travel by tourists to the 
islands and the export of their commodities to overseas markets. [5]

The Birth of the US Emergency Farm and War Industries Programs

One of the selective pressures that led the United States Government to import labor 
from the Bahamas, Jamaica, Barbados and British Honduras was to create a safety 
valve', with the full support of its British ally, through the importation of a quantum of 
the unemployed and underemployed labor from these countries to work in enterprises 
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within the United States. As the draft for manpower for the war effort geared up from 
1941 into 1945, the Caribbean need for employment coincided with a perceived 
domestic labor shortage' in agriculture within the United States.

The argument that labor shortage can be as much a matter of perception as a reality was 
expressed in 1918 by Louis Post, the US Assistant Secretary of Labor when he said: 
"the farm labor shortage is two-thirds imaginary and one-third remedial". [6] The same 
was believed to be true in the United States from 1941 to 1942. Staff memorandum No. 
23-41 of the Department of Agriculture's Bureau of Economics dated September 3,
1941, observed: "the total numbers of persons employed on the farms has decreased
from 12,037,000 on July 1, 1940 to 1,769,000 on July 1, 1941". It was admitted that part
of the decline was "a continuation of a long-time trend occasioned by the increased
mechanization and increased efficiency of farm operations". However, the
memorandum insisted, part of the decline was "due to the impact of the defense
program". [7]

In reality, the farm labor situation was differential across states. According to the 
memorandum, there was "no conclusive evidence of farm labor shortages" in 17 of 36 
states surveyed, including West Virginia, Nebraska, South Dakota, Kansas, New 
Mexico and Wyoming. If there was a problem of farm labor shortage in those states, it 
had to do with wages, and the provision of proper transportation and housing facilities 
for farm workers, including migrant workers. Fourteen other states reported "slight or 
spotty shortages" of farm labor, on account of wages. These states included 
Pennsylvania and Delaware in the east; Ohio, Illinois, Indiana, Michigan, Minnesota 
and North Dakota in the Midwest; Mississippi, Louisiana and Arkansas in the south; and 
Montana, Oregon and Arizona in the west. It was only in New Jersey, Connecticut, 
Maryland, Virginia and North Carolina that "farm labor shortages of some magnitude" 
existed. This was so, despite marked increases in wages in Connecticut and Maryland 
beyond the general nation-wide advance in farm wage rates. [8] The overall assessment 
then was that there was no farm labor shortage in the United States:

It is evident that there was in 1940 a reserve of unused or in effectively used manpower 
pressing upon the agricultural labor market of at least 5,000,000. [9]

By the third quarter of 1941, one million of this five million surplus farm labor had been 
diverted to other sectors, such as the Armed Forces. It was projected that this diversion 
would grow to between two to 2.5 million as the defense program expanded in 1942. 
This still left a surplus of available farm labor in the vicinity of 1.5 to two million. [10]
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One year later in September 1943, however, Claude R. Wickard, Secretary of 
Agriculture, in an appearance before the House Committee on Agriculture, used 
language including "serious" and "the future is much darker" to describe the farm labor 
situation. The Agriculture Secretary's projection was that 10 million men would be in 
the armed forces by the end of 1943. Scaling the number down to eight million, he told 
the House Committee that "Agriculture will lose one million persons from its work 
force between July 1, 1942 and July 1, 1943'. The total drain on manpower in 
agriculture would increase proportionately, if the target of 10 million under arms were 
met. As the military build-up continued in 1943-1944, he further envisaged that half of 
the labor loss of one million from agriculture would go into the Army and the other half 
into industry.

Consequently, the Agriculture Secretary called internally for more "women, older 
people, children and other inexperienced and less competent workers" to be drafted into 
farm labor. He proposed that internally, too, the Japanese from California, who had been 
relocated to detention camps in Arkansas after Pearl Harbor and the formal entry of the 
United States into the global conflict, should be "routed through the Inter-mountain 
sugar beet areas for the sugar beet harvest". Finally, he proposed that the United States 
should recruit more labor from Canada and Mexico - in the case of the latter under an 
ongoing United States-Mexico Government-to-Government scheme known as the 
Bracero Scheme that had been concluded in 1942. [11]

Enabling Measures for the West Indian Scheme by the President and the Congress 

Though Agriculture Secretary Wickard did not mention the British West Indies as a 
possible source of labor for the US farm program in his remarks before the House in 
September, 1943, [12] presidential executive and congressional instruments were 
already in place by then to tap labor from select territories. Executive Order No. 9322 of 
March 26, 1943 and Public Law 45 of the 78th Congress (Chapter 82 - 1st session: H.J. 
Res. 96: Joint Resolution) laid the groundwork "for assisting in providing an adequate 
supply of workers for the production and harvesting of agricultural commodities 
essential to the prosecution of the war". The initial executing agency was named as the 
Administrator of Food Production and Distribution. However, Executive Order No. 
9334 of April 19, 1943 the War Food Administration (WFA) was named as the 
executing agency. This was enshrined in Public Law 229 of the 78th Congress (Chapter 
16 - 2nd session: H.J. Res. 208: Joint Resolution). The term of reference of the measure 
was broadened "For assisting in providing an adequate supply of workers for the 
production, harvesting and preparation for markets in agricultural commodities essential 
to the prosecution of the war". From an initial allocation of just over US$26 million in 
Public Law No. 45 up to December 31, 1943, the figure for the proposed scheme was 
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increased to US$30 million for the calendar year 1944 in Public Law No. 229. The 
revised enabling instrument mandated the War Food Administration to apportion "not 
less than $14,000,000 and not more than $18,500,000" to states for expenditures by the 
Agricultural Extension Services of the Land-Grant Colleges in such states to facilitate 
work in connection with Emergency Farm Program. The law was later amended to 
enable the War Manpower Commission to import temporary foreign labor to work in 
war industries such as timber and lumber. [13]

Under the preceding enabling measures, the War Food Administration concluded the 
following agreements relating to the British West Indies:

1. Agreement for the employment of Bahamians in the United States, March 16, 1943.
[14]
2. First and Second Supplemental Agreements for the employment of Bahamians in the
United States, April 5, and July 12, 1943. [15]
3. Agreement between the Governments of the United States and of Jamaica relating to
the engagement of agricultural workers in Jamaica to proceed to the United States, April
2, 1943. [16]
4. Memorandum of Understanding relative to employment in the United States of
America of agricultural workers from Barbados, May 24, 1944. The memorandum and
the accompanying "Work Agreement" were formalized on July 24, 1944 by an
Exchange of Diplomatic Notes between the United States Consul in Bridgetown,
Barbados and the Colonial Secretary of the Government of Barbados. [17]

For its part, the War Manpower Commission concluded the following agreements by 
1945:

1. Memorandum of Understanding relative to employment in industry of Jamaican
agricultural workers in the United States, March 24, 1944. [18]
2. Memorandum of Understanding between the War Manpower Commission and the
Governor of Barbados, amending the memorandum of March 24, 1944 to provide for
Barbadian workers to be employed in "industrial services essential to the preservation,
marketing or distribution of agricultural produces, including the timber and lumber
industries", September 29, 1944. [19]
3. Agreement for the temporary migration of British Honduras workers to the United
States to work in timber and lumber industries, May 1, 1944. [20]

By November 1944, the War Manpower Commission was in receipt of lists of available 
labor for use in its war industrial program from the Governments of the Windward 
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Islands (Dominica, St. Lucia, St. Vincent and Grenada). This was in response to a 
circular from the Commission via the State Department to Central American countries 
and to Caribbean territories in South America and the West Indies other than the 
Bahamas, Jamaica, Barbados and British Honduras, to indicate availability of workers 
and "the attitude of the Governments toward entering an agreement for the temporary 
migration of their nationals for such employment". [21]

Statistics: Bahamians, Jamaicans, Barbadians and British Hondurans in the 
Emergency Farm Labor Program

Taussig's initial projection was that a maximum of 100,000 British West Indians would 
be recruited to work in the Emergency Farm Program. He did not specify over what 
period. [22] In reality, Taussig's projection was more than realized between mid-1943 
and mid-1947 as the following statistics for the Bahamas, Jamaica, Barbados and British 
Honduras show. They come from Wayne Rasmussen's official' work. [23]

Bahamian farm workers employed under the Emergency Farm Labor Program by 
States, specified dates

State July 31, 1943 July 1, 1944 May 26, 1945 Sept.27, 1946 July 3, 1947

Alabama 193

Connecticut 21

Delaware 105 469 319 210 104

Florida 260 1,203 4,688 1,453 717

Georgia 252 292

Illinois 32 4 5

Indiana 3 49

Louisiana 21

Maine 20 32

Maryland 1,785 1,412 518 744 402

Massachusetts 3 124

Michigan 69

Minnesota 10

New Jersey 12 52 696

New York 393 378 851
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North Carolina 754 310 772 349

Ohio 216

Pennsylvania 90 2 298

South Carolina 13

Tennessee 301 205 157

Virginia 699 1,809 206 941 295

Wisconsin 45 30 125

U.S. 4,310 5,762 5,886 5,098 4,525

Wayne Rasmussen: Table 9, p. 245, adapted. 

_______________________________________________________________________
Jamaican farm workers employed under the Emergency Farm Labor Program by 
States, specified dates

_______________________________________________________________________

State July 31, 1943 Aug. 1, 1944 Aug. 3, 1945 Sept. 27, 1946 May 2, 1947

Arizona 5

California 2,693

Colorado 99

Connecticut 1,000 2,088 2,641 1,945 1,764

Delaware 580 434 292 58

Florida 1,722 2,141 139 1,530

Illinois 638 996 643 549 40

Indiana 186 224 317 217

Iowa 314 429 766

Kansas 225

Louisiana 373 154

Maine 642 212 116 3

Maryland 585 1,297 424 149

Massachusetts 150 362 222 14

Michigan 747 1,659 604 940 133

Minnesota 357 197
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Missouri 143 43 20

New Hampshire 41 164 9

New Jersey 1,942 1,664 1,758 1,508 239

New York 1,524 3,005 3,072 2,514 244

Ohio 181 1,224 1,217 1,295 132

Pennsylvania 309 645 560 287 347

South Dakota 199

Wisconsin 1,046 1,729 1,766 1,052 23

U.S. 8,244 17,649 20,996 12,279 4,859

_______________________________________________________________________

Wayne Rasmussen: Table 10, p. 261, adapted.

Under the agreement of 1944, 939 Barbadian workers were accepted for farm work in 
the United States. Of these, 909 were sent on the "S/S George Washington" on June 4, 
1944. There was no further agricultural recruitment in Barbados in 1944, although the 
War Manpower Commission recruited a larger number for "industrial employment". 
Moreover, some 199 of the Barbadians contracted for the farm labor program were 
transferred to the industrial program. The rest of that farm labor allocation was 
repatriated. During 1945, shipping difficulties, given Barbados' distance from the United 
States and an ease in the US labor situation led to no recruitment. Instead, as far as 
possible, those who were in the United States were shunted to work between industry 
and farms. The recruitment of farm workers was resumed in 1946. The projected figure 
for that year was 3,000. In actuality, 3,087 were recruited and transported to the United 
States. Preference was given to ex-servicemen. On June 28, 1946, some 2,947 
Barbadians were employed in agriculture. Of these, 2,645 were in Florida; 227 in 
Wisconsin; and 75 in Delaware. During the fall of 1946, the Barbadians were repatriated 
rapidly and, on January 1, 1947, only 641 were still working in agriculture: 617 in 
Florida; 17 in Louisiana; four in New York; two in Massachusetts; and one in Delaware. 
[24] 

An unspecified number of British Hondurans, recruited to work in the industrial 
program by the War Manpower Commission, entered the United States in 1945, when 
the war ended. In 1946, the War Manpower Commission transferred 198 of them to the 
Department of Agriculture to work on farms. They were based in Florida in the winter. 
As the winter broke in the north, 134 were moved to Massachusetts and five to 
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Wisconsin to work on farms. By the end of 1946, the five British Hondurans were still 
working on Wisconsin farms. [25]

Terms and Conditions of the Founding Bahamas and Jamaican Agreements of 
1943

The provisions of the original agreements between the United States and Bahamas and 
Jamaica, though similar, had some important differences. [26] One such had to do with 
the transportation provisions. In the United States-Bahamas original agreement, the 
Bahamas Government undertook to bear the costs of the movement of the workers and 
up to 75 pounds of their personal belongings from their homes to and from the point of 
entry and departure in the United States, leaving the United States to handle internal 
movement from and back to the point of entry from their places of employment. This 
was changed in the United States-Jamaica agreement and indeed in the supplemental 
Bahamas documents. The United States Government undertook to handle the costs of 
the two-way ship and land movement of the workers between the capital ports of 
Nassau, Bahamas and Kingston, Jamaica and their places of employment in the United 
States, leaving the Home Governments to cover the land movement of the workers to 
and from the port of departure to and return from the United States. The rationale in this 
was that, in a war situation, the United States in conjunction with Britain had to control 
ship movements. There was also the fact of relative costs and convenience.

Secondly, the terms relating to wages and hours of work were more precisely pinned 
down in the United States-Jamaica agreement than in the United States-Bahamas one. 
The latter fixed the work week at six days, with Sundays or one other day in each seven 
days off. However, neither the daily number of hours for work nor the daily minimum 
wage was stated with precision. On wages, it was simply stated that the workers were to 
paid the wage "prevailing in the particular areas (of the United States) for similar work" 
and in no event less than 30 cents an hour. The workers were guaranteed employment 
for at least 75 percent of the period of contract, minus the days off. If unemployed 
during any of the period of guaranteed employment, the workers were to receive a 
subsistence allowance of $3.00 a day. Further, if unemployed during the remaining 25 
percent of the period of the contract, they were to receive the same allowance that was 
given "to other agricultural workers in migratory labor camps or labor supply centers".

The United States-Jamaica document improved on some of this vagueness in the United 
States-Bahamas document. Recognizing that there might be occasions when Sundays 
would be a good time for work, the agreement defined the work week as "six work days 
during the period of seven days". The work day was fixed at 10 hours; and the minimum 
daily wage at $3.00, the same that was paid to American workers. [27] Subsistence rates 
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were also firmed up. The United States Government agreed to furnish the necessary 
subsistence, including a cash allowance of $5.00 a week (or 75 cents per day for a 
period less than a week) "from the time that the worker arrives at the port of entry until 
the worker is furnished agricultural employment or for two weeks after the worker's 
arrival in the United States, whichever is the shorter period. Provided, however, that the 
first cash allowance shall be payable in advance as soon after the worker arrives in the 
United States as is practicable".

The guarantee that the worker be provided employment for at least 75 percent of the 
contract period also included some new language that was not there in the original 
United States-Bahamas agreement: "provided that if the worker is not supplied with 
agricultural employment upon the specified percentage (75 percent) of work days he 
shall be paid in respect of each work day which falls short of such specified percentage 
a subsistence of three dollars or one dollar sixty cents plus meals at the option of the 
United States Government or the employer".

Concerning housing, the United States-Bahamas document stated that as far as 
practicable, workers should be housed in camps maintained by the United States 
Government or, where such camps were not available, "only in quarters approved by the 
United States Government". The United States-Jamaica document repeated this 
language but added a proviso, namely that approved non-Government housing was "not 
to be inferior to those afforded other agricultural workers in the particular areas". 
Moreover, if meals were provided by the United States Government or by the employer, 
the daily charge, inclusive of living accommodations, should not exceed $1.40 per day 
per worker.

Finally, there was a difference in the provisions relating to payment of wages and a 
savings funds. The United States-Bahamas document said that it was desirable that the 
workers should be paid part of their wages and that the rest should be divided between 
their families and a savings funds established for the workers by the Bahamas 
Government The terms in the United States-Jamaica document committed the United 
States Government to pay the Jamaican Government "from time to time" out of the pay 
of a worker, such sum as the latter might require to ensure payment under a Court Order 
in Jamaica for "maintenance of any persons dependent on him"; to "any nominee or 
nominees specified by the worker"; and any remaining credit after the preceding sums 
"into a savings account of in the name of the worker at the Government Savings Bank, 
Jamaica".

Other than the above, the provisions of the two agreements were similar. The preamble 
stated that the agreement was for workers from the Bahamas and Jamaica to proceed to 
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the United States "for work . . . . for the production of food for the winning of the war" 
(the Bahamas document) or "to be employed in agriculture or in work ancillary thereto" 
to further "the common effort of the United Nations" (the Jamaica document). The 
Health Authorities of the two parties were to give each worker a clean bill of health 
before he could be allowed to enter the United States. In the United States, the worker 
was not to be engaged in or subject to military service by or for the United States. The 
worker was not to be used to displace other migratory workers or to reduce existing 
wage rates. The worker should not suffer "discriminatory acts of any kind" in keeping 
with US Executive Order No. 8802 of June 25, 1941 pertaining to the payment of fair 
wages and salaries to employees in federal employment. Lastly, both the Caribbean 
Governments wrote in a provision that none of its nationals' was to be employed 
contractually without its consent.

This last condition was removed in 1944 agreements that the War Manpower 
Commission concluded with the Caribbean Governments. It wanted a freer hand and it 
got it. For example, workers had to accept the housing and feeding conditions provided 
by the United States Government or the employer. They had to work for employers to 
whom they were assigned only. The employer determined the hourly, piece and other 
rates of pay. There was to be no subsistence allowance if a worker fell ill or became 
incapacitated or refused to work. Some British officials criticized the terms of the War 
Manpower Commission as autocratic'. [28] However, there was little that they could do 
about the matter. And, the fact was that a widening group of manpower in the islands 
was lining up to avail themselves of the opportunity to work in and to earn some cash in 
the United States to mind themselves and their families, in a context of low wages and 
high unemployment. [29] By 1944, too, there was the opportunity for some to stay on in 
the United States. For example, by early 1945, 15 British Hondurans and five Jamaicans 
had apparently been allowed to enlist in the United States Armed Forces, with all that 
implied for the acquisition of United States citizenship. [30]

Problems and Issues in the Migrant Labor Scheme

Obviously, there were bound to be problems in the administering of the migrant labor 
scheme for British West Indians in the United States in the closing years of World War 
II and after. As the preceding shows, some care was taken by the Caribbean 
Governments, especially that of Jamaica, to ensure that their people would be protected 
as far as possible from the contemporary "Jim Crowism" in the United States, especially 
in the southern states across the Mason-Dixon Line. The United States Authorities 
complied with the request of the Jamaican Government for much of 1943. The 
exception was in October-December 1943 when Jamaicans, having completed their 
spells in northern states, were shifted to work in the sugar belt in Florida. The Jamaican 
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Government approved the move after a representative visited the Florida camps to see 
conditions. During 1944 and up to the end of the war in mid-1945, more and more 
Jamaicans worked in Florida and other states. [31] Indeed, by then, the West Indian 
migrant workers had a distribution as far west as California and as far north as 
Connecticut, Massachusetts, New Hampshire and Maine. They worked under winter and 
non-winter conditions in northeastern and mid-western states, demonstrating remarkable 
adaptability. [32]

Wherever they worked, the British West Indians could not escape the anti-black racism 
that obtained in the United States in the era of "Jim Crowism". The Jamaican workers in 
particular were very sensitive about the US race-color environment. An Ohio report 
noted that the Jamaicans, though forewarned about the race problem in the state, were 
"hurt (in their pride) to be refused service in restaurants and drinking establishments". 
[33] A Wisconsin report observed that Jamaicans had to be handled carefully, because
they were "especially sensitive to social discrimination, since very little discrimination
is practiced on the islands". [34] Of course this was a blatant lie. Still, the point holds
true that black West Indians of this period had an abhorrence of US racism, especially in
the southern states. Hence, it is not surprising that the literature tells us of race-charged
incidents that became politicized quickly by groups such as the Jamaican Progressi ve
League in New York and Jamaica and by politicians in Jamaica and the Bahamas. A
case in point is when the Jamaican Progressive League entered the fray, after a ship, the
"S/S Shanks", taking an early shipment of Jamaicans to the Headquarter Camp of
Pontchartrain in New Orleans in May 1943, packed in 4,000 of them. The normal
carrying capacity of the ship was 1,900. Moreover, the food and water reportedly "gave
out" and the sewage system failed. Trouble ensued between the white Military Police
and the Jamaicans on board. One Jamaican was "forced over-board and not accounted
for", while "the Military Police abused the transportees by kicking and beating them".
[35] Even allowing for a degree of exaggeration, the image conjured up by the Jamaica
Progressive League was that of the slave ships in the Middle Passage. [36]

Indeed, to Jamaicans and others with a history of enslavement, the control system in 
place at the Headquarter Camp in New Orleans (and in other camps) appeared as a 
throwback to the past. Military Police guarded the camp. No unauthorized person could 
enter it. Jamaicans could not go out without the written permission of a civilian Camp 
Manager appointed by a military Camp Commander. Accommodation was in tents. 
Lights had to be out at 11.00 P.M. The Camp Manager, in the event of his inability to 
maintain discipline, had to call on the Camp Commander. It was provided that any 
recalcitrant Jamaican farm worker will be held in restraint only as long as necessary to 
turn him over to the manager civilian authority'. [37] In reality, that was the norm for 
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American camps for migrant workers: Americans, Mexicans or West Indians. 
Americans of Japanese and German descent were also herded into detention camps with 
comparable controls - on the perception that their loyalty' was to their respective 
Homeland'. [38]

Complaints about camp conditions were inevitable. In May 1943, just after the 
conclusion of the first United States-Jamaica Agreement, a Labor Adviser of the 
Jamaican Government visited a number of US camps for migrant workers and filed a 
mixed report. Accommodation in Government camps was described as good'. However, 
the accommodation provided by individual private growers was found to be 
unsatisfactory' and in a number of cases unfit for human habitation'. [39] Soon after this 
tour by the Jamaican government official, racial riots' exploded at a Michigan camp 
housing Jamaicans recruited to work in sugar beet. The protest was partly due to the fact 
that 14,500 Jamaican workers under one supervisor were cramped into deplorable' and 
inadequate' accommodation. However, another factor in the riot was the lateness of the 
beet crop and the failure of the Authorities to honor an agreement to pay the 75 cents 
per diem if no alternative work was found. Some good came out of the Michigan 
upheaval in that accommodation was improved and work found. Notwithstanding, the 
Authorities had the uneasy feeling that in this state, there may be some tendency in 
racial discrimination'. [40]

By late 1943, a stir was created when members of the Bahamas Assembly and 
Executive Committee charged the Authorities in the Florida Program with inflicting a 
series of woes on Bahamians and Jamaican workers. The charges included bad food, 
poor accommodation and even the murder of some workers. To some extent, however, 
the trouble stemmed from frustration by workers who had completed their contract that 
there was no shipping available to take them home. The men were told that they would 
have to work until the shipping problem was resolved. Worse, they were ordered to 
work on cane sugar against their wish. Some 5,000 who refused were locked up and 
turned over to US Immigration. The Nassau Daily Tribune highlighted the charges in an 
emotive article dated February 24, 1944. Some of the charges were verified in a report 
entitled "The Current Situation affecting Jamaican workers with comments on 
Bahamian importees and domestic migrants". The Director of Labor of the War Food 
Administration commissioned the report from some "outstanding Americans". In 
compiling their report, the American team visited camps in Florida in late 1943 to see 
conditions for itself. [41]

Finally, Camp Murphy in West Palm Beach, Florida, was the scene of an ugly riot by 
some "1,000 Jamaicans and Bahamians" in July 1945, as the war came to an end. The 
camp was an abandoned US Army Base; and was used to house West Indians who had 
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allegedly "broken labor contracts", preparatory to repatriation. However, as in late 1943, 
no ships were available to do this; frustration levels grew; and the "dissatisfaction flared 
into disorder", according to employees of the War Food Administration. The "Camp 
Murphy Affair" reached the Jamaican House of Assembly, under a new adult franchise 
Constitution. The majority Jamaican Labor Party led by Alexander Bustamante 
supported a resolution by a member of the Opposition People's National Party that 
condemned the conditions that had led to the riot at Camp Murphy. Terms like "little 
slave drivers" were used to describe the behavior of the US Authorities in the Farm 
Program towards the migrant workers. The Liaison Officer of the Jamaican Government 
in the United States was chastised as an accomplice "slave driver". [42] The result was 
that two "electives" of the Assembly were sent to the United States to investigate and to 
report back. [43] Their finding, made in consultation with the British Liaison Officer 
and officials of the US Department of Agriculture, was "no negligence or harshness on 
the part of the Camp and Police Authorities nor indications that conditions at the Camp 
or the treatment of the workers were responsible for the disturbances". [44] It is the 
author's view that all parties concerned consented to cover up the incident in Florida as 
well as ones at Fort Collins, Colorado and La Habra, California, in hopes that the 
wartime migrant labor scheme would be continued after the end of the war. [45] The 
scheme continued until about 1947.

Gender Discrimination Charge by Amy Ashwood Garvey

There were a host of problems and issues surrounding the migrant labor scheme that 
cannot be addressed in this paper. One significant issue that arose had to do with a 
charge by Amy Ashwood Garvey that the scheme was male-gender-biased and that 
nothing was being done to recruit women - Jamaican women - to work in the United 
States. The first and divorced wife of Marcus Garvey, who had died in January 1940, 
Amy Ashwood Garvey saw herself and not Amy Jacques Garvey, the second wife of 
Marcus Garvey, as the true heir to his legacy. In 1944, she was in politics in Jamaica as 
"President of the Jag-Smith Party' composed principally of women, and as its candidate 
for the Jamaican House of Representatives". [46] In April 1944, she was in the United 
States under a nonimmigrant visa issued by the US Consulate in Kingston, Jamaica, "for 
medical treatment" as a follow-up to an operation in New York "for an abdominal 
tumor". [47]

However, Amy Ashwood Garvey clearly had another agenda, namely to make a public 
statement that Jamaican and West Indian women must have equal consideration with 
their men in American and British schemes for work in the United States. Before her 
departure for the United States, she and her supporters had apparently spread a rumor in 
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Kingston "to the effect that some 25 Jamaican women were going, or had been going to 
the United States as domestic servants" on her initiative. The rumor also said that this 
group of 25 was "the first batch of a great number of Jamaican domestic servants who 
would be enabled to enter the United States" on a plan "evolved some time ago by the 
Jamaica Democratic Party, and that greater numbers of women were selected to be sent 
north in the near future". [48] Having arrived in New York, Amy Ashwood Garvey 
played her next card. She wrote the following to the US Vice Consul in Kingston on 
March 30, 1944:

There are about ten women over there, for whom I have work here. Please tell me what I 
should do. I understand that if their prospective employer will offer a years agreement, 
together with Bankers reference, stating the salary, and also income tax returns, they can 
leave. There tickets would also be sent to them. Please be good enough to reply to me at 
your earliest date. I have been given wide publicity here in my efforts to help the 
women of my Country, and large numbers of white ladies have phoned me, and are 
calling on me ay my Hotel to help them. I am an outdoor patient, and my doctors say I 
must loose fifty more pounds before I can stand an operation, so I will be getting an 
extension. I would like to help all I can before I take my operation, it may be my last act 
of Service". [49]

By then, J. Edgar Hoover had informed the State Department of intelligence received:

that Mrs. Amy Ashwood Garvey, the widow of Marcus Garvey, is in New York City, 
having come from Jamaica, British West Indies, presumably in the interests of obtaining 
jobs for 50,000 Jamaican women workers as domestics in the United States. The March 
4, 1944 issue of The People's Voice', a Negro newspaper, relates to the transfer of these 
50,000 Jamaicans to this country. [50]

Hoover went on to advise the State Department that Amy Ashwood Garvey must be 
stopped. The FBI, he said, had no information to implicate her in ongoing investigations 
against some of Marcus Garvey's cohorts "for sedition and conspiracy to commit 
sedition" in connection with the disposition of funds collected through the United Negro 
Improvement Association. Still, her influence was such that "any success she may have 
in causing the importation of these Jamaican workers may be used to advantage by the 
United Negro Improvement Association as a device to augment their membership and 
increase its influence upon the members". [51] Hoover's letter and those from the 
Consul in Jamaica galvanized the State Department and their British allies to shoot 
down Amy Ashwood Garvey's story or project as lacking merit. Yet, there is no doubt 
that the gender discrimination charge worried them.
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The Philadelphia Tribune of September 15, 1945 highlighted another problem that arose 
from the male-gender-bias in the migrant scheme, namely the fact that some of the men 
had married "American Negro women" who wanted to know where they stood as the 
repatriation proceeded apace with the end of the war:

Many American Negro women, like a prominent Negro labor leader, found the West 
Indians to be just like we are'. If this be true, the immigration authorities are going to 
have a pretty tough time catching up with several hundred West Indians who have 
jumped their contracts and disappeared in the general Negro population. When the West 
Indians first began to discover the attractiveness of American Negro women, they 
sought advice on their freedom to marry in the United States. They were told that the 
government was obligated to provide transportation back to the islands only for each 
worker's luggage and himself.

Apparently the West Indians did not expect the war to end so suddenly. Few of them 
have made arrangements to take their wives home with them. Husbands and wives 
spend their five days (given to arrange affairs before leaving) dashing from place to 
place trying to make last minute arrangements. [52]

Conclusion

The US recruitment scheme of British West Indian men to work in the Emergency Farm 
and War Industries programs in the closing years of World War II and for some years 
after is worthy of study in its own right as an episode in US-Caribbean relations. As 
argued, it was then the first significant break in the restrictive immigration policy of the 
United States towards the British West Indies in the 1924-5 "Quota Act" The 
recruitment scheme of 1943-1947 also stands as the transition to the passage of the Hart-
Cellar Immigration Reform Act of 1965 that eliminated the restrictions against West 
Indian immigration in the 1924 Act. The 1924 restrictions had been reaffirmed in the 
McCarran-Walter Act of 1952. In the ten years after the Hart-Cellar reforms went into 
effect, immigration from the then newly independent countries of the Commonwealth 
Caribbean "exceeded that of the previous seventy years". By the early 1980s, 
immigration from Jamaica alone amounted to some 20,000 persons annually of an 
annual figure of 50,000 for the Commonwealth Caribbean. [53]

It is quite conceivable that some of the arrivals under the Hart-Cellar dispensation had 
worked in the US program during and just after World War II. They might have 
returned to states such as New York and Connecticut where, on the extant data, their 
performance in the work programs and their general social deportment had won praises 
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from employers and the community at large. [54] Today, these two states have some of 
the largest concentration of persons from the Commonwealth Caribbean in the United 
States.

Finally, the study of the history of this wartime recruitment of male West Indian labor 
for work in the farms and war industries of the United States during and just after World 
War II is significant for the gender challenge posed by Amy Ashwood Garvey to what 
was a norm. The male-gender-norm continues to this day in foreign and domestic 
migrant labor schemes in the United States, Canada and in Southern Africa. 
Historically, there have been a few exceptions to the norm in the case of Canada. In 
1910-1911, Canada negotiated with the French-speaking West Indian island of 
Guadeloupe a scheme, whereby 100 women from the island were recruited to fill a 
demand for cheap domestic labor in French-speaking Quebec. The $80 fare for passage 
by ship to Canada for these women was pre-paid by their employees, in return for two 
years of service at a monthly wage of five dollars. Canada revisited this Domestic 
Servant Scheme in 1955. The West Indian Domestic Scheme, introduced in that year, 
brought 100 domestic workers each year from the Caribbean to work in Canadian 
homes. To be eligible, a woman had to pass a medical examination; be single; be aged 
18 to 35; and have at least an eighth-grade education. Applicants were interviewed by a 
team from the Canadian Immigration Department that visited the territories once per 
year for the specific purpose of recruiting domestic workers. On arrival in Canada, the 
women were granted landed-immigration status and were required to work in a home 
for one year. Thereafter, they had the option of finding work in another field or 
remaining in domestic servant work. The irony in that well-intentioned Canadian 
scheme was that many of the women who applied successfully were not domestic 
servants in their home territories, but teachers, public servants, clerks, secretaries, 
etcetera. Indeed, at home some employed domestic servants! These women simply used 
the scheme "as a legitimate window of opportunity to gain access to Canada". Access to 
Canada presented opportunities for resource accumulation and upward mobility that 
were not otherwise available in their home countries. Thus, having served their 1-year 
contract as domestic servants, most moved back to their home careers and/or advanced 
themselves further. [55]

The United States has had different schemes of in-migration of "domestic servants' since 
the 1960s. One is the so-called "maid to order" scheme. [56] It involves the issuance of 
close to 4,000 A-3, B-1 and G-5 special visas annually, for diplomats, officials of the 
World Bank, International Monetary Fund, United Nations and other international 
organizations to employ foreign housekeepers, cooks, drivers, nannies, gardeners and 
other personal servants "to prop up and provide the underpinning to support their life 
style" in Washington, D.C and New York especially. In 1998, the largest numbers of 
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such "documented" workers, some of whom are women, came from the Philippines, 
(22.3 percent), Indonesia (8.1 percent), Peru (5.6 percent) and India (4.8 percent). In 
reality, the numbers might be higher on account of the secrecy that surrounds the 
importation of this workforce by this elite clientele, with the connivance of the State 
Department and the various international agencies. [57]

Another scheme is that which brings nannies or au pairs to the United States on 
"educational and cultural exchange" under J-1 visas. These nannies or au pairs are 
mostly young European middle-class women. Each nanny or au pair is flown to New 
York for an orientation session. The individual is then placed in a geographical group 
with others in order to help her form a network of relationships. Once the nanny or au 
pair joins the sponsored family, she attends another orientation program in which she is 
provided with data on community resources, educational opportunities, and contact for a 
local support network. Every month, the nanny/au pair and her employer are required to 
engage in a trouble-shooting session with a counselor. [58]

The above two schemes fall under what is termed "documented immigration" for the 
categories involved, though the US Authorities are more attentive to the "white nannies" 
in the J-1 scheme than the mainly "non-white" women in the A-3, B-1 and G-5 one. 
This opens workers in the latter scheme to a host of abuses described by some 
community organization as "domestic slavery' by some of Washington's most privileged 
international and civil servants". A modern-day Underground Railway' - loose network 
of churches, social service groups, lawyers and individuals - has been quietly helping 
scores of domestics escape exploitative and often abusive situations, get legal help, and 
find other employment. From 1997, the formative Underground Railroad', led by 
organizations such as the Institute for Policy Studies in Washington, D.C., has achieved 
a greater degree of formalization. [59]

Finally, there is a vast pool of poor and relatively uneducated women from "Third 
World" countries in Africa, Asia, Latin America and the Caribbean who are caught up 
in an "undocumented immigration" into the United States, especially in the last two 
decades. Estimates keep rising: In 1990, the estimate was about 3.4 million. However, 
the 2000 US Census placed the figure at 8.5 million. In turn, this figure represents one-
quarter of the approximated 32 million immigrants in the United States in 2000. 
Mexicans and other Latinos represent some 4.5 million or 55 percent of the total 
"undocumented" population, followed by persons from Asia (India, China, Korea and 
the Philippines). A small percent come from the Caribbean. In light of September 11, 
2001, the 2000 Census disproved previous estimates that persons from Middle 
Eastern/Arab countries ranked significantly among this "undocumented immigration". 
[60]
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Needless to say, this vast pool of "the wretched of the earth" within the United States, 
many of them women, are subject to unimaginable exploitation that are being 
spotlighted by studies such as Women Immigrants in the United States. The finding of 
one study is as follows:

Migration adds another dimension to the contour of privileges and opportunity. Whether 
immigrants are documented or undocumented and whether they migrate voluntarily or 
are trafficked greatly affects their opportunities and the terms and conditions of their 
employment in the labor market. Being undocumented increases vulnerability in the 
labor market regardless of other characteristics and confines most undocumented 
immigrants to informal sector, low-paying, low-skilled and insecure employment. 
Various studies have shown that the coincidence of characteristics such as low levels of 
human capital, undocumented status and lack of access to dense social networks 
conspire to depress wages among recent immigrants. Despite similarities in the 
experience of immigrant workers who are documented and those without documents or 
legal papers, they continue to be differentiated by gender. [61]

Amy Ashwood Garvey would be happy that women workers have breached the 
traditional male-gender-bias in US recruitment of foreign labor. However, this 
champion of women's rights and of human rights would not be happy with the general 
exploitation and abuse to which women immigrants are subject in the United States, 
with a degree of connivance from the Authorities. But, then, Amy Ashwood Garvey 
knew painfully from her life experience and that of her husband, Marcus Garvey, that 
the world was not equal for men and women and for whites and non-whites. This 
continues to be the reality today in the operation of US documented or undocumented 
immigration.

Some of the Main United States and British Agencies involved in the British West 
Indian Migrant Labor Supply Scheme for Farms and War Agro-Industries, 1943-
1947.

United States

The United States Department of Agriculture, Bureaus such as the Bureau of 
Agricultural Economics and the Extension Service *

War Food Administration
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War Manpower Commission *

War Shipping Administration *

Department of State

United States Consulates in the Bahamas, Jamaica, Barbados and British Honduras

United States representatives on the Anglo-American Caribbean Commission (up to 
1945) and its successor the Caribbean Commission from 1945

United States Public Health Service *

United States Immigration and Naturalization Service *

Federal Bureau of Investigations especially in relation to surveillance of black radical 
organizations and individuals in the United States and in the British Caribbean.

Representatives of United Fruit Company

Britain

Foreign Office in London

Colonial Office in London

Colonial Government of The Bahamas, headed by the Duke of Windsor, the abdicated 
British monarch, for much of the war years. He held talks with the United States 
Government on the scheme for The Bahamas between late 1941 and early 1943.

Colonial Government of Jamaica, including a Labor Officer stationed in the 
Washington, D.C. to liaise with the United States Government, key 
Departments/Agencies and the Anglo-American Caribbean Commission.

Colonial Government of Barbados, headed by its Governor, Sir Henry Grattan. He held 
talks with American and British officials in Washington, D.C. in May 1944 relating the 
conclusion of the Barbados Migrant Labor Scheme.
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Colonial Government of British Honduras.

* All these agencies of the United States Government sent out agents to the respective
Caribbean territories to negotiate terms and conditions of the agreements and/to
facilitate implementation and/or to trouble-shoot problems that arose.
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Displacement as Discourse

Saadia Izzeldin Malik 

Abstract

This paper argues that rural migrant women in Greater Khartoum1 face an 
urban/state discourse that confines and restricts them within the boundaries of the 
label "displaced". Yet the "displaced" women have their own discourse regarding 
their own situations and identities as "displaced". Foucault's approach to discourse 
as a site where meanings are contested and power relations are determined is useful 
in analyzing and understanding the "displaced" women's discourse as a discourse 
in interaction with state discourse on "displacement". Approaching "displacement" 
from "displaced" women's perspective(s) and lives is consistent with feminist 
politics that emphasizes that empirical knowledge, which is part of human lives, 
should be included in scientific research. As such, the paper departs from a 
feminist standpoint that women are agents of knowledge. To deconstruct the term 
"displaced" it brings to the surface the voices and the experiences of some 
"displaced" Sudanese women in Greater Khartoum. These voices will be presented 
in this paper through interviews with some "displaced" women and through some 
songs and poems that the "displaced" women composed in their attempt to interpret 
their situations and their daily hidden struggle as "displaced". The paper is based 
on ethnographic methods of open-ended interviews in 1995/96 with some 
"displaced" women in Omdurman in Sudan.

Introduction

"Displacement" or mass rural-urban migration resulting from drought and famine2 
in Western Sudan in 1983 has been the subject of many studies that either 
approach "displacement" as process caused by socio-economic factors or as an 
event caused by natural disasters such as desertification and drought that badly hit 
the two regions of Darfur and Kordofan in Western Sudan in 1983/84 and 1990. 
According to these two main approaches, the "displaced" people are, on one hand, 
perceived as victims of complex rural/urban relations of production that resulted in 
drastic changes in the economies of the self-reliant population in Western Sudan. 
This population was transformed from rural food producers to food consumers in 
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the urban areas to which they moved to seek a living (El-Shazali 1990; Eltigani 
1995). On the other hand, the "displaced" are perceived by another approach, as 
mere victims of natural disasters who migrated to urban areas in search of non-
farm activities to support themselves (Abdel Gader, 1991).

Contrary to these approaches, this paper argues that "displacement" is not only 
connected with and limited to social-economic and natural factors but it is also a 
discourse. In this respect, I argue that "displacement is a continuous labeling 
process within the urban setting in which the "displaced" people live. Furthermore, 
the power relation between the "displaced" and the Sudanese state, as an 
ideological institution, is important for understanding the term "displaced" as a 
social construct.

Yet, human lives are not homogenous in any gendered stratified society. Women 
and men are assigned different kinds of activities in their societies; consequently, 
they lead lives that have significantly different contours and patterns (Harding, 
1991). As such, I would argue, experiences, even displacement, are gendered. 
"Displaced" women's experiences and knowledge have been devalued and 
neglected as a source of knowledge emanating from day to day experiences. 
Accordingly, it is important to let the "displaced" women's voices be heard through 
their reaction to the term "displaced" and their views on the urban setting in which 
they live.

The Foucaultian perception of discourse adopted in this article refers to the 
different ways of structuring knowledge and social practice (Fairclough, 1992). 
Discourse is always power: the power of truth, of knowledge, of knowing and of 
defining what is truth (Foucault, 1980). Thus, the discourse(s) of the "displaced" 
women will provide another part of the "truth" about the "displaced".

The state discourse on the "displaced" women

The displaced share with the established urban population the already deficient and 
meager municipal services. They constitute an obstacle to appropriate planning. 
Being far from security checkpoints, squatters living in shantytowns and slum 
areas commit all kinds of crimes that threaten the security of other citizens 
(Minister of Housing and Public Utilities, Sudanow, 1993).
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The state discourse on the "displaced" is dominated by an urban view which 
perceives the rural population as a negative "Other". The "displaced" in this 
discourse are conceived as unproductive, beggars, a source of diseases, and a 
source of insecurity to the cities. "Displacement" is always referred to in the state 
discourse as a product of "natural" causes implying that the state is not responsible 
for the whole process of "displacement". Instead the state blames nature and 
"others" for causing mass rural-urban migration ("displacement"). In this respect 
the Minister of Relief and Refugee Affairs stated that: "displacement is not the 
problem of the government alone, but of nature and the society" (Sudanow, 1991 
[emphasis added]). According to this vision, the state developed many aggressive 
strategies toward the "displaced". Street cleaning campaigns policy (Kasha)3 is one 
of these strategies which includes the demolition and bulldozing of the houses of 
the "displaced" and the informal market in which the "displaced", especially the 
"displaced" women, sell their products for a living. Moreover, according to the 
classification of residential lands in Greater Khartoum, the Ministry of Housing 
classified the "displaced" residential lands as fifth class. According to the Minister, 
fifth class houses should be built of temporary (non-permanent) materials such as: 
wood, grasses, and carton (Sudanow, 1993). The assumption behind the 
government's housing policy is that the "displaced" are given a transitional status 
on the peripheries of the capital.

Besides being part of the category "displaced", the "displaced" women are also 
confronted by facing another state discourse. The Islamist4 ideology of the current 
Sudanese government sees a "pure" and authentic Islam as Sudan's only defense 
and cultural salvation against the West. The woman is perceived as the custodian 
of this authentic culture that is responsible for safe-guarding it. Through 
emphasizing the domestic and reproductive roles of women, women's behavior is 
ideologically manipulated by male-controlled religio-political institutions (Hale, 
1992). Consequently, in 1992 the government of Sudan issued the Khartoum State 
Public Order Act (KSPOA).5 This act controlled the mobility of women especially 
the "displaced" in public places. The Act strictly prohibits women from selling 
food and drinks between 5 pm and 5 am. Despite the realization that "displaced" 
women depend entirely on work in the informal sector such as selling food, these 
women are daily subjected to violation, assault, and harassment by the government 
officials who in many cases accuse them of prostitution, beer brewing, and being 
uncommitted to the proper Islamic dress code6.

This Islamist and androcentric vision obscures the meaning and perception of the 
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"displaced" women's work. Work for the "displaced" women is not only important 
as a coping strategy but also a means of sustenance as well as for formulating and 
constructing positive self image(s) and identities. They are independent citizens 
who did not deliberately move from their areas to be entirely dependent on the 
state. Moreover, for the women, coming from Western Sudan, work is an 
important construct of their identities as women and mothers7.

Generally speaking, by labeling the "displaced" as a negative "Other", the state 
discourse decomposed and de-linked them from their stories and represented them 
as a case.

The Discourse(S) of the "Displaced" Women

al-Hakoma (the government) calls us naziheen (displaced) because we are 
strangers to it. But we are not going to leave our land in Omdurman. Here we have 
a living but in Kordofan there is jafaf (drought) and insects that ate our harvest 
(Bakhita a working "displaced" woman in Omdurman, 1994).

It is important to understand the "displaced" women's discourse as a discourse in 
interaction with the dominant state discourse on "displacement". Subsequently, 
when they come to identify themselves, the "displaced" women always refer to the 
government and the urban setting as the other: an extension of the self. In this 
respect, McNay argued that identity is "constructed through a process based on the 
interaction and cognition of differences between the self and the other" 
(McNay,1992, p.168). Subjectivity, on the other hand, refers to "the conscious and 
unconscious thoughts and emotions of the individual, her sense of herself and her 
way of understanding her relation to the world" (McNay, 1992, p.32).

Subjectivity is important in the discussion of this article as it refers to the power to 
identify the self and the world as a subject of a discourse. Moreover, the self is 
sustained by continuous redefinition of the boundaries of the self and other. 
Accordingly, the two concepts will be used interchangeably. Both subjectivity and 
identity are shifting and unstable as the boundaries between self and other are 
dynamic. My interviews with some "displaced" women are direct examples of 
shifting identities of the "displaced" women and my own identity. To the 
"displaced" women, I belong to the "other" (the city, the government, the 
international organizations, etc.). This "other" plays an effective role in favouring 
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one identity by a "displaced" woman at a specific moment among other identities.

Shaikha

When I visited Shaikha in her home I was accompanied by a friend who used to 
work with an Irish Aid Organization called Concern8 and knows the "displaced" 
women in block 18 & 17 in Dar al Salam9 Area in Omdurman in which the 
interviews took place. I introduced myself as a student carrying out a research on 
the "displaced". I am concerned with discussing and chatting with the "displaced" 
women in Dar-al-Salam about their lives and situations in Dar-al-Salam. I am also 
interested in talking about the problems of high cost of living in Sudan and how we 
all try to cope with it. My main questions about how the "displaced" women 
perceive the terms: "displaced", the government, and the city all came indirectly 
through the chatting.

-Saadia (the author's name): Shaikha, can you talk a little about yourself, your
ethnic group, your land in Western Sudan, and your life here in Omdurman.

-Shaikha: I am from al-Humra, in Kordofan from an ethnic group called ad-
Dawaleeb. I came to Omdurman with my husband and children in 1984,
immediately after al-Jafaf in Kordofan. We first settled in al-Mulih, then al-Shaikh
Abu-Zied, then in Dar-al-Salam. We settled here in Dar-al-Salam in 1992.

-Saadia: What is your opinion about the movement from one place to another and
what is your opinion about Dar-al-Salam?

-Shaikha: The worst thing in the world is to see "kharab al-Diar" (the destruction
of your home). When the government destroyed our homes in al-Mulih and al-
Shaikh Abu-Zied I cried so much that day because we built our homes with our
sweat. The government is always destroying our living situation. About Dar-al-
Salam, I can say: "katalok wa la jok jok" (it is better to die than to be threatened
with death).

-Saadia: How? Could you please elaborate on this?

-Shaikha: Although Dar-al-Salam is a very remote place, very far from the market
and without any services, I feel comfortable. This is my home and no one has the
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right to force me to move from this area because it was registered by official 
documents.

-Saadia: What about Omdurman and your life here?

-Shaikha: I heard about Omdurman before I came. My husband had come to
Omdurman several times in search of work. In Omdurman there is electricity, a
variety of food, and running water.

-Saadia: But you do not have running water or electricity in Dar-al-Salam?

-Shaikha: One day we may have electricity. Electric lines will be connected with
Omdurman in the near future.

During this dialogue, a neighbour, a man, talked to Shaikha from his house through 
the wall separating the two houses. He asked me: Who are you? And from where 
did you come? I said: "I am a student doing a study and I came from Khartoum to 
chat with the women here". The man said that Dar-al-Salam will be the new 
Omdurman and Omdurman will be the old Omdurman. He said Omer al-Bashir 
himself, the President of Sudan, said that when he visited Dar-al-Salam.

-Saadia to Shaikha: Why didn't you tell me about the visit of Omer al-Bashir?

-Shaikha: I forgot about it. I didn't go to see al-Bashir because I was not interested
in doing so. Al-Sadiq al-Mahadi's10 government stood beside us and gave us the
right to own the land of Dar-al-Salam. It gave us the land but no any financial
resources to build it. We established our houses by our own effort and resources.
We built those houses by our sweat and our blood. We will stick to our land till
death. If the government asked us to leave the land we would struggle till death.
Death is better than leaving our land.

-Saadia: What is your reaction to the term naziha (displaced)?

-Shaikha: I will not accept this word from anybody. It is a negative adjective that
entails that we moved to another country, but we are inside our country (Sudan).
Sudan is the land for all Sudanese and we all have the right to settle in any place in
this country. During the first years after I settled in al-Mulih in 1984/85 I had no
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objection to the term naziha. At that time the term was new to me. I thought the 
term at that time was expressing the events of al-jafaf and al-Majaa in 1984. 
However, ten years later after ten years of living in Omdurman, I would never 
accept the word naziha.

-Saadia: Do you have any interest in going back to Kordofan to live?

-Shaikha: No, because in Kordofan we depended entirely on rains for our
livelihood. Rains have been unstable and very poor since the 1970s. There is never
a guarantee of a completely stable life if I returned to Kordofan. The events of
1983/84 may be repeated and then I would find myself returning to Omdurman.

-Saadia: Then living in Dar-al-Salam is better than living Kordofan.

-Shaikha: "Baladan taishak wa la baladan taizak" (it is better to live in a place or a
country in which you can make a living than to live in a place where you can have
dignity). In Omdurman food, water, and wood are available despite the fact that
they are very expensive. But in Kordofan we could not survive. All our means of
production were destroyed: our herds died and our harvest failed. Nothing was left.
We had no option but (al-Rahee) to leave for Omdurman.

-Saadia: How do you cope with the increase in the prices of food? And do you
know the reasons for the increase in the prices of food?

-Shaikha: Al-ghla min Allah (increase in prices is caused by God). The increase in
the prices of food and living in Omdurman has equalized the rich and the poor.
Both are facing difficulties in finding access to food. We are trying to cope with
these difficulties. I used to work as a cleaning woman but now I stopped. Now I
am taking care of my newly born child. My husband now works as a middleman in
Suq Libya (Libya Market). One of the strategies we developed is to cut the food
consumption. We don't eat meat. We used to eat a lot of meat while we were in
Kordofan. We stopped eating millet. Now we eat fatarita (sorghum).

-Saadia: What about your relationship with other women and your relationship
with other people from other ethnic groups in Dar-al-Salam?

-Shaikha: Our relationship as neighbours is very good. The only ethnic disputes
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among us are conflicts between Nuba people and some Arab ethnic groups. The 
Nuba are thieves. They are accustomed to stealing. Stealing is one of their habits 
and characteristics.

-Saadia: That is why the Arabs have conflicts with the Nuba people?

-Shaikha: Because we know that they are thieves, we do not want to develop any
relationship with them. When the Nuba people recognized that we isolated
ourselves from them, they tried to come up with problems and troubles in order to
make us angry. Regarding my relationship with other naziheen ("displaced"
people), I am really afraid of the people coming from the South of Sudan. They
always come to garbage area near my house and take rotten food to eat. I am afraid
that one day they will come to kill and eat me.

During our discussion another woman came to visit Shaikha. I started talking with 
her. Shaikha started talking about the sugar they received through the ration card 
that week. She provided me with a cup of tea and some of the sugar to taste saying 
that the sugar they received that week had a very strange colour and a nasty smell. 
It was the first time I had ever seen a reddish sugar with a very strange smell.

Then I started chatting with Shaikha's friend Mardofa.

Mardofa

-Saadia: Are you living in the same block as Shaikha in Dar-al-Salam and are you
working?

-Mardofa: No, I do not live in Dar-al-Salam. I live in another camp called Jabarona
also in Omdurman. I work in exchange. I exchange the sugar that some Aid
Organizations bring to us for utensils from Suq Libya. Then I sell the kitchen
utensils in Omdurman neighbourhoods.

-Saadia: What is the difference between Jabarona and Dar-al-Salam?

We, in Jabarona, do not own our land and our houses. In Jabarona, however, we 
are still supported by the International Aid Organizations such as the Islamic Dawa 
Organization and The Organization of African Muslims. The people in Dar-al-
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Salam just own their land without any support from these organizations.

Then the discussion included Shaikha and me. It was about what is more important 
to own: a land or to have part of your living supported by Aid Organizations.

-Mardofa: I can not eat land. It is better have a guarantee of some sources of food
than to own land.

-Shaikha: It is better to own land because land means a right: it means the right to
settle.

-Saadia: Then Mardofa what is your opinion about the word naziha?

Mardofa: I do not get angry about the word because I am really naziha. I moved 
from area to area because of al-Jafaf. Why should I get angry about the word?

-Shaikha to Mardofa: The word means the movement from country to country.
However, since I depend totally on myself for subsistence and the government
provides no help to me, no one has the right to call me naziha. Since I do my work
with this arm (she raised her arm), what do they want from me?

-Saadia to Shaikha: How is it that you perceive the term naziha as someone who
moves from country to country?

-Shaikha: From our experience and struggle with the government. If the
government considered us to be Sudanese, we would not have been treated as
strangers. "Al-Arab nihna min hum wa bari min hum" (we are Arab in ethnicity but
not in deeds.) Shaikha meant that she and her ethnic group are Arab. They share
the same ethnicity with the government of Sudan, which is dominated by Reiverain
Arabs of Northern Sudan, but they are not treated equally.

Then we returned to our discussion about Jabarona. I asked Mardofa about her 
relationship with "Southerners" (people coming from the South of Sudan) living in 
Jabarona and other groups?

-Mardofa: "Southerners" can be trusted not like the Nuba. Stealing is a
characteristic feature of the Nuba not the "Southerners".
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The discussion turned to the story about the resistance of the "Southerners" to 
move to Jabarona.

-Mardofa: On that day Suq Libya was full of "Southerners" who refused to move
from their homes in the Suq Libya area to the area which was called by them
"Jabarona". They stood there the whole day in opposition to the decision of the
movement. They stuck to their position till al-Ziber, the Vice President of Sudan,
came to convince them to move. Finally, they submitted to the order and moved.
They called the area they were forced to move to: Jabarona, which literary means
(we are forced).

-Shaikha: If the government tries to force us to leave Dar-al-Salam, we would do
the same as the "Southerners". We would congregate here. We would never submit
to their orders. We would never go back to Kordofan except if they ensured us that
our living situation in Kordofan would return to its pre-drought status. The next
step from Dar-al-Salam is either death or going back to our home in Kordofan
where we would like to be. No movement will be made within Omdurman.

After I finished chatting with Shaikha and Mardofa in block 17 in Dar -al-Salam, I 
went with my friend who used to work in Concern to block 18 to meet Fatima.

Fatima

-Saadia: Where do you come from Fatima? Can you tell me about your life in your
area before you moved to Omdurman?

-Fatima: I come from Hamrat al-Wiz, Northern Kordofan. Our life was a nomadic
one. We depended on herds for our living. We relied very much on rain. All the
seasons, except summer, were good because in the summer time the water
becomes very scarce and the pastures become very poor. In the fall season,
however, our dar (land) becomes like paradise as it becomes green and fertile. We
depend on milk, butter, millet, and yoghurt in our diet. We never experience illness
and diseases in our dar. We have experienced illness, like malaria, here in
Omdurman. I had never heard about malaria until I came here. In our dar we used
to eat meat but here we never eat it because it is too expensive, instead we just eat
fatarita (sorghum) with stew, if it is possible, or with plain water. We used to live
in Kordofan with our wealth and dignity, but al-Jafaf (drought) destroyed
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everything. We just jeenah (came) to Omdurman to save our lives.

-Saadia: What about your situation and your position in both your dar and in Dar-
al-Salam?

-Fatima: In ad-Dar I was with my ethnic group. But here in balad al-ghurba (The
alien land) life is very difficult. We do not have any source of living except what is
provided by my own son who works in construction and sometimes as a herder.

-Saadia: Then how do you cope with the economic situation here?

-Fatima: We do nothing. We just depend on our son.

Then her son interrupted the discussion and said: "I will never allow my mother to 
work. I am able to provide my mother and family with a means to subsist. There is 
no need for my mother to work."

-Saadia, (To Fatima and her daughter Aisha): How do you perceive women's
work? Is it eib (unacceptable)?

-Fatima: Life is very difficult. The efforts of both sexes are necessary. (Then she
asked me): Is it true that women and men in the city work and help each other to
survive?

-Saadia: As you said life is very difficult, so men and women try to find access to a
means to survive and cope with the rise in food prices. Women's work is not eib.

-Saadia: What is your perception of the term naziha?

-Fatima: Yes, I and others, are all naziheen. There is nothing wrong with or
degrading about the term. We are really naziheen because we left our dar after the
drought and came here. The people who get annoyed with the term are just narrow-
minded.

-Saadia: If you are asked to go back to your dar will you do so?

-Fatima: No I will not go back to ad-Dar. I am mortaha (comfortable) here
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although my son and my daughter work very hard. But in ad-Dar I was shagiana 
(working very hard and tediously). I do not think if I returned back to Kordofan I 
could fit there anymore because I am used to the way of living here in Dar-al-
Salam. Life here though it is difficult, the alternatives and the means to cope with it 
are many not like in ad-Dar. In ad-Dar we just rely on the rains that recently 
became very scare. Above all the government has no right to force us to move as it 
did in the previous cases. Now, we have the right to say no because now we own 
our homes in Dar-al-Salam. If the government tries to force us to move, we will 
not move to another area within Omdurman, we will move to ad-Dar.

-Saadia: What is your perception of the state (the government)?

-Fatima: al-Hakoma (the government) did not provide us with any services. al-
Hakoma on the contrary takes from us. It takes part of our monthly amount of
sugar as support for the Popular Defence (Popular defence forces are created by the
Islamist government of Sudan from youths from different parts of the country to
fight beside the Armed Forces on the ongoing civil war in the South).

-Saadia: What about Omer al-Bashir's visit to Dar-al-Salam?

-Fatima: No, Omer al-Bashir did not visit Dar-al-Salam in his entire life. Maybe he
does not know where it is. Only the police come to Dar-al-Salam to take people
from here to Khartoum when there is a political occasion. The people of Dar-al-
Salam are taken to increase the crowdedness in Khartoum to show the support of
the people for the president.

-Saadia: What about your relationship with other women in Dar-al-Salam?

-Fatima: Our relations as neighbours are very good. But we visit each other rarely.

-Saadia: Why?

-Fatima: I don't know why, but I don't like being out of my home and I don't like
visiting others regularly.

There is an overwhelming critique of and opposition to state policies towards the 
"displaced" by the "displaced" women. Yet, the strategies taken by the "displaced" 
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women in their opposition to or acceptance of the term "displaced" is conflicting. 
This is related to the social location that a "displaced" woman takes in relation to 
the term. Identity is fluid and tactical. Accordingly, the different life experiences 
and multiple identities (housewives, mothers, workers, etc.) of the "displaced" 
women moulded their different perceptions and knowledge of the world around 
them. Accordingly they developed different strategies in dealing with the term 
naziheen. The following two quotations representing two strategies taken by two 
women from the same location (identity): national identity, i.e. as Sudanese.

Om Ballaina, a "displaced" housewife says:

The word nazih is very humiliating. Sudan is for all Sudanese. We are all Sudanese 
with the same riasa (Presidency). Every Sudanese has the right to settle and live in 
whatever place he wants. We are not strangers. We are Sudanese. If an enemy 
attacks Khartoum will he distinguish us as naziheen from the people of Khartoum? 
On the contrary he will kill us first because we are on the periphery of the city. 
Now we are protecting the urban people. (Interview with Om Ballaina, 1994, Dar-
al-Salam.)

A food seller (barbecued meat seller) in Suq al-Naga (Camel Market), Suq Libya 
says:

The word nazih means I am a stranger in this country. It means the land I am now 
living on in is not my land. But, the word never makes me annoyed. What can I get 
from anger? It is better for me to keep silent. I need work not talk. (Interview with 
a "displaced" woman, 1994, Suq al-Naga (Camel Market), Omdurman.)

The two women quoted above both attacked the term "displaced" while locating 
themselves within the boundaries of nationality as an identity. Yet, they differ in 
their strategies and reaction towards the term. Being a worker in an "informal" 
sector which is a direct target of the government, can mould a different strategy in 
attacking the discourse of the state on the "displaced". Silence can be a strategy to 
cope with the continuous harassment of the government to the livelihood of the 
"displaced" women. On the other hand, not being in daily contact with the police 
and its bulldozing campaigns, a "displaced" woman can take speaking out as a 
strategy to express herself and project her image as the "other" that protects the 
urban: "We are protecting the urban people."
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The discourse of the "displaced" women on their social construct as naziheen was 
not only influenced by the state as an Other but also influenced by many Others 
that were an extension of the self. In this respect, I myself was an Other, and the 
"displaced" from areas other than Western Sudan, and the urban poor in Dar-al-
Salam were all Others influencing the perception of the "displaced" women to 
themselves.

Two "displaced" women talking to me:

We should first ask you some questions before you ask us. We get tired of 
questioning. People from Khartoum always come and ask us without giving us a 
chance to ask them (Interview with a displaced woman, 1994, Dar-al-Salam).

Another woman said to me:

I want you to eat with us because we want to strengthen our relationship with you. 
We haven't forgotten about our generosity in our dars in Western Sudan. We are 
even more generous than the people of the city although we are poor, not like you 
(the people of the city).

Some "displaced" from the White Nile area, which was affected by drought in 
1984, did not consider themselves naziheen:

We (Those from the White Nile Area) have been classified as naziheen. What shall 
we do? We should accept it. The naziheen are very peaceful. All my friends are 
naziheen... What has been said about the naziheen is that they are sick and a source 
of diseases for the people of Khartoum.

The "displaced" women in their discourse, which is largely a reaction to the 
dominant (state) discourse on them, perceive the urban people such as researchers 
and state officials as those who take the "displaced" as a category from which they 
can produce data for their own benefit: "You always come to ask us without giving 
us a chance to ask you". The urban people never give the "displaced" a chance to 
speak about themselves and a chance for the "displaced" people to ask urban 
people as well. More interestingly, the "displaced" women view the urban people 
as greedy: "We are more generous than you, although we are poor".
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The "displaced" women are facing a general dominant discourse that has been 
adopted by different agents who are the subjects of that discourse: The urban 
people, the state officials, and the urban poor. One of the urban poor women living 
in Dar-al-Salam said: "We have been classified as naziheen. What shall we do? We 
should accept it". Accordingly, the "displaced" women are in a continuous struggle 
to shape their own identities in relation to these agents. In their struggle, Dar-al-
Salam is taken not only as an area to settle in, but also as their RIGHT. Dar-al-
Salam symbolizes the right to settle, to be entitled to citizenship, and above all the 
right to say No to the government policies that are directed toward the further 
displacement of the "displaced" people. Thus, Dar-al-Salam is the discursive field 
of struggle appropriated by the "displaced" women.

The struggle to shape a positive image about the self and to make other people 
understand this self-image requires a wider space for the public to know and to 
understand these self-images. Thus, the poems and songs composed by the 
"displaced" women are another discourse about the self-images and another 
discursive space for the "displaced" women to express their realities and shape 
their own identities.

"Displaced" Women Speak Through Songs and Poems: The Discourse of the 
"Displaced" Women to The Public

A graduate student at the University of Khartoum and a friend of mine told me 
about the poems and songs the women of Dar-al-Salam have composed about 
"displacement" and about their lives in Omdurman. He mentioned to me that the 
women of Dar-al-Salam recite these poems to themselves at their conversational 
gatherings. He said he heard some of these songs in Suq Libya from some women 
he know and work there.

Thus, while I was interviewing the "displaced" women, I asked them if they know 
any poems and songs about al-Nizoh (displacement) and about the city. They first 
refused to recite the poems because they consider them dated and irrelevant. One 
displaced woman said: "These songs are ten years old and they describe a situation 
that no longer exists. They described our situation when we were affected by al-
Majaa (famine) at that time" (Interview with a displaced woman, Dar-al-Salam, 
Omdurman, July 1994).

Poems and songs are an important part of the discourse(s) of the displaced women 
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because they represent discourse about the self and the external level of politics. 
Abu Lughod argues that: "Personal poetry has led us to an expanded vision of 
politics, to include not only the system by which external relations are ordered but 
also the system that organizes internal relations of domination" (Abu Lughod,1986, 
p.256). Moreover, by framing personal experiences in poetic terms, individuals
proclaim their similarity to others and assert the universality of their experiences
(Abu Lughod,1986). Poems are important in the creation of self-images. They are
not only expressive but they contribute to coping, psychologically, with the new
community the poems try to explain and also enable its subjects to find a space
within that community. Songs, on the other hand, like poems do frame personal
experiences. Yet, songs, especially the songs of the "displaced" women, are always
connected with the loss of something; loss of property, of some one dear, etc.
Songs as a discourse developed by the displaced women refer to the "golden" past
and its comparison with the present that has often been pictured as a miserable
destiny. The songs and poems deal with the same problematic areas the interviews
focused on: the state, the urban people, the term naziheen, and the representations
of the "displaced" of their own images. These images have largely been created
through a comparison between the rural and urban settings:. Accordingly, the
songs and poems were classified and analysed in relation to these settings and the
power relations and power structures that are located in each.

Songs and Poems About the Term: Naziheen

(1) Regan al-hanin...aklaoho al-Muazafeen.. wa samona al-Naziheen.

Reagan the kind...has been eaten by the state officials who named us naziheen.

"ish al-Naziheen akaloho al-Muzafeen...nihna rikibna mudrikeen.. fi shan al-
Naziheen" .

After we faced many difficulties and risks along the road to the city. We found that 
our aid (The American Aid) has been eaten by the state officials and our share is 
the term: displaced.

(2) Can ma Regan jana...can al-Ju tafana

If Reagan did not come... We would have died of hunger.
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Nas al-Lajnna ijoloh...lel miskeen ma bidoroh..Al-Mutgushshed le shotoroh..bagi 
al-Mukhzan holoh.

The people of the committee do not like the poor...The belly-god and greedy man, 
owned all that remained in the store.

These two songs reflect the "displaced" women's vision to the term: naziheen. It is 
clear from the above songs that the term was a state and urban construct. 
According to the "displaced" women, the term naziheen was constructed by the 
state officials who benefited from the process of displacement through their use of 
the American Aid to satisfy their own personal needs. These songs in fact not only 
refer to the economic corruption of the state and its officials but also to the state's 
power in naming. They represent the state as an ideological apparatus that uses its 
power (power here is equated with repression) to classify and identify the rural-
urban migrant people as naziheen. The songs also indicate the state of 
disappointment that the "displaced" faced when they reached Greater Khartoum. In 
this respect, one song's lyric said: "when we moved to the city, they just found the 
label (naziheen) as our share in the city". Moreover, the songs also reflect an 
external level of politics and power relations. "If Reagan did not come we would 
have died of hunger". From the perspective of the "displaced" women, 
International Aid, which was symbolized by Reagan - The American President 
during the time of famine (1984/85) - and not the state, rescued them from death. 
"Reagan" played the role that the state was supposed to in satisfying the urgent 
needs of the "displaced".

It is worth noting here that the international organizations monopolise a very large 
space in the discourses of the "displaced" women. The international organizations 
are not only an active agent at the external level of power relations but also at the 
household level of power relations. In this respect, the international organizations 
took over the supposed role of the Sudanese government in providing food and 
shelter for its own people and also the organizations took over the "traditional" 
gender-ascribed role of the husband as a bread winner whose responsible for 
providing the urban household with food and other expenses. The following songs 
will explain this argument further.

Songs about the International Organization and the Related Changes in 
Gender relations
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Min yomak al-fazate...

CARE biga seed bate..

Kull ma shahar hallate...Shawal wa bagat zate.

Since you have fled...CARE becomes the husband (The head of the household)..

Every new moon... A sack and a gallon of oil.

"Ar-Ragil al-Kuwaiti...Nassani seed baiti .

The man, The Kuwaiti... has made me forget my husband.

The two songs above expressed "displacement" as a process that changed the 
gender arrangements within the rural household. After being impoverished and 
destitute, rural people started searching for other sources of subsistence. Men 
moved to search for work either at the urban areas or abroad and women were left 
to cope with the difficulties in rural areas. They could only depend on the help of 
the international organizations. CARE is also taken as a symbol that refers to other 
international organizations. "CARE", in the song, played the role of the absent 
husband. The role of the husband as a breadwinner who is responsible of making 
decisions at the private and public level, has been so successfully supplanted by the 
international organizations that the wives forget their husbands. Thus, the song 
said: "if food is available there is no need for the husband" meaning that gender 
relations are shifting and the power hierarchies in these relations are not static. 
Through the provision of desperately needed basic necessities, the position of the 
husband at the top of power hierarchy can be granted to international 
organizations, which are outsider agents.

Finally, the songs and poems of the "displaced" women focus on expressions of 
self-image and assertions of identity by the "displaced" women. The construction 
of a Self-image or the "self" has been made in relation to the urban setting where 
the displaced women are the "Other"

Songs about Self-image and Identities
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A "displaced" woman working as a cleaning woman in Omdurman says:

Tagate al-bab al-garih...

Galo le gassallna umbarih...Ahal al-Rig al-marih..Giatahum ma min salih.

I knocked on the strong, well built door... They said we cleaned yesterday...It is not 
for the benefit of the people of herds to come.

This song has many implications based on the words that have been used by the 
"displaced" woman in expressing her image and her situation in Omdurman. 
Metaphorically, the term "al-Bab al-Garih" is not only a mere description of the 
door of the house in Omdurman as big and strong but also the psychologically, 
socially, and culturally constructed barriers between the urban and the "displaced" 
people. The urban people are protected by big strong doors, while the "displaced" 
initially have no entrance doors for their houses. They are exposed to the street and 
they are not protected. On the contrary they protect the urban people from any 
external attack as one of the "displaced" women stated elsewhere. The strong door 
is a symbol of the urban structure that does not welcome the "displaced". The other 
part of the song attempts to make the urban people, who close their doors to keep 
out the "displaced", understand that the "displaced" are originally rich people who 
are obliged to come (jeenah) to Omdurman as a last resort. The song says that, 
unfortunately, the once rich people (i.e. the "displaced" people) discovered that 
being in Omdurman is not to their benefit because the people of Omdurman are not 
willing to understand them.

Another poem about self-image that criticizes the urban setting goes as follows:

Bakhita um saraih...

fog lugdan faih...

Gismatana um lonan zaih.. forggah wa omran raih.

Bakhita (a typical Kordofani female name), the fortunate..

In the fertile, sweet-smelling green..
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Our dim-coloured- drab (fate)..Alienation and loss of life.

The song makes a comparison between two situations of a "displaced" woman 
before and after leaving the rural area. It refers to rural life as a life of wealth and 
prosperity, while life in the urban setting represents alienation and loss of life. The 
term "forggah" (separation/alienation) was used by the displaced women 
throughout our dialogue more than once. Alienation is always related to the loss of 
herds (i.e. loss of the means of production) and the loss of the rural life on the 
whole. Furthermore the term "forggah" (alienation), as used in the songs and 
poems of the "displaced" women is a continuous process within the urban setting. 
"Forggah" is used to symbolize the stance of the urban setting and its people 
against the absorption of the "displaced" within its socio-economic and political 
structures.

Songs About Life in Omdurman

Fad sajaika min as-Sajaik tahod al-Hum..

Labanaha isheel aj-Ju al-Mukhaltoh jahum..

Ishat han...seedaha ma binjum...Mahanah wa amraha hakum.

Only one female camel erases solicitude (worry)

Its milk releases from hunger and the need for meat

The seeker of life here (in Omdurman) never relaxes

Humiliation and ever-lasting degradation.

The song describes the difficulties that the "displaced" face in their search for 
subsistence in Omdurman. It expresses how the "displaced" people used to eat food 
such as milk and meat in the rural areas, which they could not eat in Omdurman 
due to lack of money and consequent access. The "displaced" women added that: 
"the seeker of life in Omdurman never relaxes" and life in Omdurman is 
humiliating because the people of Omdurman do not know who the "displaced" 
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are. They do not know the stories of the "displaced", they just know the 
"displaced" as a label.

Conclusion

Based on the above discussion of the discourses of the "displaced" women on 
"displacement", I argue that these discourses are reactions to the dominant 
discourse on the "displaced". The discourses of the "displaced" women are 
motivated by the interest in creating and moulding positive image(s) of the self. 
The "displaced" women are aware that the self that they were trying to represent, 
has been obscured by the dominant discourse. The dominant discourse has led to 
the production of negative images of the "displaced" as beggars, sources of 
diseases, and unproductive. By telling the public that they are independently 
seeking their livelihood and that they never experienced diseases except in 
Omdurman, the "displaced" women opposed the dominant discourse by shaping 
their own image as independent people searching for access to food through their 
own physical efforts.

The term naziheen was never used by the "displaced" women in their discourse 
(i.e. the interviews). The term only enters the discourse at the moment when I ask 
them about its meaning and its implications for them. When they talk about their 
past life experiences in Northern Kordofan and Northern Darfur and how they 
were obliged to move to Omdurman, they use terms such as: rikbna, jeennah, 
forggah, and al-Raheel but they never say nazahn (become displaced). The four 
terms used by the "displaced" women in their reference to the movement from the 
rural areas to Omdurman are terms to which they are accustomed in the rural 
setting. As such the term naziheen is for them, an urban construct. In their songs 
and poems the "displaced" women blamed the state officials for naming them 
naziheen: "after the state officials ate the Aid of the people who took the risk to 
reach Omdurman, they named us naziheen". The "displaced" women object to the 
term naziheen as an ideological term that labels, moulds, and classifies them as a 
category that is subjected to continuous processes of marginalization. During an 
interview one woman defines term naziheen as expressing a situation that no 
longer exists. To her, the term should be related to the context in which it 
originated. The term from the perspective of that woman is related to famine and 
drought. For the term to be used after the context has changed is something 
unacceptable to her. In that sense the term naziheen as used in the state discourse is 
perceived as ahistorical.
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The term naziheen was related by the discourse(s) of some "displaced" women to 
taking a nationalist identity. "We are Sudanese and not strangers". By taking this 
position in their discussion of the term naziheen, the "displaced" women exposed 
the state as an isolated or alienated entity in relation to its civil society. It could be 
argued that the discourse(s) of the "displaced" women, unlike the state discourse, 
may lack an institutional basis, but it has the power to oppose and to expose the 
dominant discourse. Furthermore, the "displaced" women's discourse(s) have the 
power to express and name areas of silence in the dominant discourse on 
displacement in Sudan.

Endnotes

1. Greater Khartoum is the capital of Sudan. It includes the three towns of
Khartoum, Khartoum North and Omdurman. The experiences of migrant
(displaced) women from Western Sudan to Greater Khartoum, especially to
Omdurman is the concern of this paper.

2. The 1983/84 famine in Western Sudan was a political construct. The issue
was that famine was not about starvation resulted from scarcity of food at the
national level. It was the failure of food crops at the regional level of Darfur
and Kordofan in Western Sudan. Most importantly, it was the scarcity of cash
by which food could be purchased is what produced hunger and starvation in
the Northern parts of Darfur and Kordofan. For more information please see
De Waal, Alex (1989).

3. Kasha policy, as has been argued by Salih (1990) "is an indicator of the
failure of the state in addressing the immediate problems of
underdevelopment and an indicator of the failure of the state in assisting
those incapacitated by drought and famine, the state had only coercion at its
disposal to impose its legitimacy and assure its survival" (Salih 1990:124).

4. "Islamism is the militant ideology of contemporary Islamic movements or
more directly the dogmatic politicization of the religion which its main aim is
power" (El Ahamadi 1994:19).
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5. The KSPOA meant an attempt by the state, "to develop the legal power of
establishing total discipline in all aspects of life to the regions of Sudan
including Greater Khartoum" (Sudan Human Rights Voice 1992:2). By this
act men and women in public are segregated. It was argued that segregation
is a religious obligation that must be upheld to ward off any provocation
caused by the intermingling of women and men public. According to this
Act, non-compliance with the Islamic dress and the use of perfume by
women are violations of law, and thus warrant punishment depending on the
type of dress and the intensity of the perfume (Sudan Human Right Voice
1994).

6. The Islamic dress, proposed by the Islamist government of Sudan,
supposed to cover the whole body of the woman except her face and hands.

7. In this respect, an interviewed "displaced" woman who came from
Northern Kordofan said: "the woman who does not work in our area called
khamlla (lazy). And a woman who works is active and a good mother who is
responsible for her children and the household". Grawert (1992) mentioned
that in Kordofan women are entirely responsible for the provision of food to
the household members. At the market level, women sell vegetables and
fruits as retailers and sell craft products. They spend the cash immediately to
meet the basic needs of their households.

8. Concern is a Non-Governmental organization responsible for establishing
small- scale projects, such as sewing machines, to enhance the lives of the
displaced women of Dar-al-Salam.

9. Dar-al-Salam is one of two main "official" camps of the "displaced" in
Greater Khartoum. Dar-al-Salam area is located 6 Miles west of Omdurman.
It is composed of twenty- two blocks. Each house in these blocks is about
200 squire meters. That area is only sufficient for two small rooms, a kitchen,
and a bathroom. The majority of houses of Dar-al-Salam have no built
entrance door. The houses are made of temporary poor materials such as
cartoons and sacks. Moreover, Dar al-Salam is an ethnically diversified area.
In this respect, it includes "displaced" people from Southern Sudan who have
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been affected by war, other "displaced" people from Nuba mountain in 
Western Sudan, and the "displaced" people from White Nile Area in Sudan.

10. Al-Sadiq al-Mahadi was the Prime Minister of Sudan in a democratically
elected government (1986-89)
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Absent Father(s), Garvey's Scattered 
Children & the Back to Africa Movement*

Jalani A. Niaah

Abstract 

This paper provides an introductory discussion of the leadership of the Back-to-
Africa Movement in the African Diaspora. Concentrating on the experiences of the 
Rastafari Movement in Jamaica, it demonstrates the connections between Marcus 
Garvey's Back to Africa Movement and the Rastafari Movement, particularly in 
terms of a quest for renewal, wholeness, and for the redemptive power of a re-
connection with the Father as a corrective for the dysfunctional families that 
proliferate as a result of the experience of enslavement in the African Diaspora. 
Through an examination of the idea of Father in the work of the Rastafarian 
teacher, the foundation logic of this multilayered concept is engaged in order to 
determine the extent to which the Rastafari Movement has successfully tackled the 
problematic developed in the West concerning fatherhood and male leadership in 
general. The conclusion is that in light of the Movement's work and given its 
operational context, both the problem of male leadership and fatherhood can best be 
viewed through Mortimo Planno's analysis. It is argued that Mortimo Planno's 
reading constitutes a New Faculty of Interpretation that is committed to the project 
of African Redemption.

Introduction: Returning To Our'selves: Rastafari and the Project of 
Redemption

"Tell the people to come home. Here their race originated and here it can be lifted 
to its highest plane of usefulness and honor. Assure them of the cordiality with 
which I invite them back to the homeland particularly those qualified to help solve 
our big problem." (Message from His Highness Ras Tafari, 1922 Convention in 
Hill, 1985, p. 1006)

After this message from Ethiopia, many started to study the movements of the 
dynamic visionary Prince, Ras Tafari. Amy Garvey was to publish the following 
year, Marcus Garvey's rendition of a similar message, drawing on the biblical idea 
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of Ethiopia stretching forth her hand and likening the continent to a bereaved 
mother:

"Africa like a bereaved mother, holds out her hands to America, and implores you 
to send back her exiled children&what a mystery, when the youthful patriarch, lost 
to his father, was sold into slavery& Send them home instructed and civilized, 
imbued with the pure principles of Christianity..." (Garvey, 1923/1986)

Whereas the idea of a return to Africa is not new, one can say that the approaches 
used in the twentieth century are unique in their global reach and organizational 
logic. The approach of the Rastafarians is particularly outstanding historically. His 
Imperial Majesty Haile Selassie of Ethiopia provided the first evidence of a 
systematic embrace by the African continent for members of its Diaspora. In 1922, 
his Imperial Majesty Haile Selassie I, as Crown Prince Ras Tafari sent a message to 
Africans in the West instructing Marcus Garvey to tell the people to come Home to 
Africa where they could serve their highest purpose. Garvey actively sought to 
advance this position in the west in the midst of great adversity as presented by the 
dominant white supremacists and an underdeveloped folk intellectual class. [1] It 
was not until 1960 when Arthur Lewis became the first West Indian of African 
ancestry to hold the office of principal of the University College of the West Indies, 
(UCWI), that the office demonstrated any evidence of West Indian academic 
advancement on the issue of returning the captive children of Africa to her bosom. 
Arthur Lewis wrote to the Premier, Norman Manley, requesting urgent action on 
the part of the government to assist the Rastafari Brethren in Our struggle for 
human dignity and recognition. Thirty eight years later, in a keynote address to a 
Conference celebrating the work of key Rastafarian Elders, Rex Nettleford, the 
Vice Chancellor of the University of the West Indies, describes the Rastafarian 
movement as follows:

"Of all the people who have been fighting for Human Dignity, for Black Dignity, 
and justice to People of African ancestry the Rastafarian are the only ones who 
have made the kind of quantum leap that all civilization must make, in terms of 
determining its own God, its own image and this is a fantastic development and this 
of course is not usually understood. When we did the Report' in 1960, we were 
regarded as blasphemous&They have lived to eat their words, Thank God", 
(Nettleford, 1999).

The culture of the Movement sustained millions who choose to identify with its 
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livity [2] as well as the words of Rastafari have literally created food for millions of 
people connected to the production and dissemination of Reggae music. The human 
dignity expounded and articulated by international governments and non-
governmental organization still eludes the majority of us African people. It is the 
Rastafarian movement that has pioneered its reinstatement among the grassroots 
and at the level of popular consciousness (See Nettleford, 1972/1999 and 
Chevannes, 2003). For Nettleford, this contribution of the Rastafarians towards 
securing basic rights for Africans generally is usually misunderstood. One of the 
Movement's most distinguished leaders, Mortimo Planno, speaks to his basic 
Human Right to hold opinions by claiming that "God allows us &to say all we do of 
Haile Selassie I&" Planno further provides a fitting context around which to engage 
this new interpretation of God as a central part of the Movement's claim within his 
concept of a New Faculty of Interpretation':

"Them say the pope, him infallible. We Rasta man say Haile Selassie is infallible - 
the pope is no King, this whole warfare is to protect the King - not to make Him 
checkmate that is our part of the whole [thing] (Planno,1998)

The papacy, perceived as the seat and centre of Western Christian power is here 
highlighted. Conventional wisdom in the Movement is that the papacy is 
historically in contestation with Ethiopia, the centre of African Orthodox 
Christianity. Jamaican folk often say that "belief kill and belief cure", (that is belief' 
like faith' has the ability to injure/kill or to heal or cure). At the heart of Planno's 
reasoning is a need therefore to deconstruct this belief system now ingrained as part 
of a Caribbean worldview. This worldview recognizes that people are socialized 
and governed so as to believe in Our Father, Our Lord Our God and Our King. The 
irony is as Chevannes points out, that the activism around the preaching of God and 
His revelations could be viewed as madness, because one is also socialized to 
believe that one cannot touch or feel God (Chevannes, 2002). Planno immediately 
enters into the belief system of the people and some of the accepted ideas by which 
they conduct their lives. He enters the realm of the mind with this argument, his 
project being to overthrow the slavish ideas that are deeply embedded in society but 
especially damaging among the poorly educated and oppressed Black majority. The 
presentation of them versus we Rasta man also is instructive as it helps to 
personalize the concept of the nature of our struggle as Africans in this warfare, 
which for him is perpetuated through the papacy headquartered in the Vatican. This 
belief system locates its ideas in its ability to see and discern for itself, and through 
this ability dismissing them and their belief in the infallible pope, while asserting 
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we Rasta man' evidence of the promised Messiah in Emperor Haile Selassie I, the 
King of Kings. Planno provides a picturesque visual schema with which to 
understand the reality of the system under which Babylon holds its captives by 
using the game of chess. He illustrates the nature of the reality, the characters, the 
Powers, and Principalities, role play, and the experiences. Lastly he identifies our 
part in this game, that being "to protect the King¬ to make Him get checkmate". 
Planno's thesis is that there is a system in place, an inevitable them against we, and 
that in this system, Haile Selassie is we Rasta man choice over the pope.

Rastafari has emerged as one of the most identifiable and highly visible movements 
of Jamaica and is seen as a mouthpiece of the African Liberation struggle. Horace 
Campbell (1987) identifies Rastafari as one of the most significant movers and 
shapers of Pan African ideas, even more so than Pan Africanism as an intellectual 
movement. Despite its marginal status, Rastafari has managed to sustain an 
evolving current of Pan African philosophy and praxis for much of the last century. 
In recent times, a wealth of literature has developed seeking to track and record this 
World African Resistance phenomenon. Many persons, including Ethiopians, find it 
difficult to understand the logic' of the Rastafari Movement, especially as it defines 
our' roles' and place' in African society today. A key difficulty for outsiders is 
Rastafari philosophy developed around Ethiopia and its legendary Priest King, 
manifested in the person of Emperor Haile Selassie 1st. 

If the Bible be transposed on existing reality then it is apparent that the Rastafarian 
life' since heralding the King of Kings, has become a living testament of that which 
is prophesied of the coming of the Almighty Savior God. To support this claim 
Elders such as Brother Planno, Bongo Watto, Everald Brown, Brother Shaggy, 
persons who use their lives to demonstrate the prophetic nature of Rastafari, 
become a necessary and compelling source for understanding some of the logic - 
perhaps even the inner logic - of the Movement's Back-to-Africa aspirations. Their 
ideas, visions, and aspirations represented through this Movement, have developed 
into a global framework/ vehicle for emancipation, the philosophies evolved by 
ordinary folk' to refashion the reality encountered in the world. This discourse is 
woven from the individual and collective testimonies of the Rastafari experience, 
through the facility of the Elders.

Exploration of various related concepts

"How good and how pleasant it would be, before God and man, yeah, to see the 
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unification of all Africans yeah. 

As it's been said already, let it be done, Yeah

We are the children of the Rasta man&

we are the children of the higher man"

Africa Unite, Bob Marley

The Patriarchs or the founding Elders of the Movement interpretation from 
Garvey's messages concerning Ethiopia began the liberation discourse by adopting 
the Amharic words Ras Tafari as new words for God. The following is an 
exploration of some terms as they relate to core ideas evolved by the Movement. 

Ras Tafari: The Amharic words Ras Tafari, or "head creator" - "Head", defined as 
the position or place of leadership, authority or honor, a person to whom others are 
subordinate as in leader or chief; "Creator", construed as - the Almighty Father that 
brings all into being, the maker of the Universe, God rendered as JAH. These two 
ideas embodied in the concept of RasTafari have come to be widely embraced 
globally as a foundation of the modern critique of colonialism and neo-colonialism. 
The interpretation of the meaning and significance of the name Ras Tafari' is an 
important foundation if not one of the core insights of the Rastafarian faith, which 
holds the philosophy that word-sound is Power. Emerging from the Character 
bearing this name RasTafari, a Movement has developed bearing His name. 
Rastafari identify this as fulfillment of the Revelation which speaks of God's name 
being in their foreheads (Rev. 22:4). To further explicate the nature of The 
Rastafari movement, once more, we look to Planno's who talks of Rastafari as "an 
organism". "A Movement not a stayment'&." [3] He identifies the Rastafarian as the 
Earth Most Strangest Man, based on the observations that he has come to see 
professed and engaged by those who identify themselves and are identified as 
Rastafarians. He further expounds:

"We are a visionary movement who believe in the religious aspect of His Majesty 
Haile Selassie being the returned Messiah. (the movement derives its name from 
Ras Tafari - Haile Selassie's name as a prince) &we got this belief from the 
direction of Marcus Garvey pointing the vision to us." (Planno, 1979)
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Peter Tosh defines Rastafari through some choice words: progress, love and light 
(Tosh, 1997). Crucial to the Movement and those identified within it is a 
philosophy, a system of reasoning and understanding which Chevannes identifies as 
a gateway into critical thinking within the folk paradigm (Chevannes, 2001b.). The 
Rastafari Movement is therefore - for the purposes of this work - viewed as an 
African liberation' force emerging in Jamaica around 1928-32, concentrated around 
the leadership of the King of Kings, Emperor Haile Selassie I. Those "ones" who 
hold this consciousness also hold claim to an understanding of themselves as 
Ethiopian/Africans and construct their lives around the constant striving to return to 
their African homeland. This is often, especially in older literature referred to as the 
Back to Africa Movement. [4]

The principle of Repatriation within the cosmology of Rastafari is an aspect of the 
necessary repair of a breach. It covers a spectrum of ideas related to Back-to-Africa. 
It has taken on added significance and meaning especially since the granting of 
land, Shashamanie in Ethiopia, the proverbial Promised Land, by Emperor Haile 
Selassie as a reward to those who supported Ethiopia during the Italo-Ethiopian war 
(1935-41). Repatriation however goes back to the earliest experience of African 
transplantation from the African Continent - it is a part of the Caribbean Folk 
marronage philosophy. This philosophy has been connected to an oral memory, 
African-rooted, developed and espoused by peoples who hold a strong attachment 
to the land. Often the meaning of repatriation is interpreted to embody two 
elements, the spiritual and the physical. What is not enough emphasized is that both 
constitute components which have to operate in tandem and that the developments 
of repatriation within Rastafari represent a strong actualization of that progressive 
work through faith in the physical movement. Within the word Repatriation is the 
nuanced idea of a Return to the Way of the father. This is perhaps the most familial 
and hence poignant reading of the concept. Such a reading affords us a deep 
probing of the question: What is this way of the father?

The message sent by Haile Selassie to the Universal Negro Improvement 
Association's 1922 Convention in New York, aptly describes the essential principle 
surrounding the idea of Repatriation. Haile Selassie in that gesture immediately 
becomes a fraternal anchor for Africans abroad. This invitation to the scattered 
Africans' was a huge opportunity for engagement for populations that had been 
severed from their source for centuries. In the emerging social debate on 
decolonization,' repatriation was seen by some as a repudiation of the nascent 
Jamaican statehood. The prevailing attitude in the island can perhaps be best 
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explained through Lindsay's "Myth" (1981), where it is suggested that the mother 
country' had constructed her institutions' as civilizing symbols so well that the 
colony's only ambition was to inherit the mantle and mandate of the alien mother. 
Neither Norman Manley nor Alexander Bustamante, the two mulattoes who would 
lead and politicize the popular movements after the demise of Garvey, placed the 
issue of Repatriation on the national agenda officially, and hitherto, the government 
of Jamaica is yet to officially do so. The state visit of Haile Selassie I to Jamaica in 
1966 is therefore a powerful demonstration of the Movement's visionary integrity 
and logic as it served to confirm the Emperor's embrace of the brethren. Indeed the 
Rastafarian brethren contend that the "polluticians' [politicians] are selling us out" 
for their own self-serving interest despite the obvious logic of the Movement's 
approach. Tekla Mekfet, a Rastafarian Teacher, also expounds on the concept of 
Repatriation in an insightful way. Mekfet emphasizes the meaning of Repatriation 
as a Return to the ways of Father', pointing out that it is a consistent image and 
aspiration in the history, which is also evidenced in the Bible, and interpretable in a 
phenomenon such as suicide among slaves during the colonial era. Between 
Lindsay and Mekfet there is a great void, a breach which is in need of repair [5]. 
White mother myths perpetuate this breach, preventing the development of the 
understanding of the concept of returning to the ways of the Black father. The 
unintended image is the implied orphan child, the colony / scattered African who 
can only be anchored externally, through its white European mother's myths or the 
hidden, real, but missing link of its black Ethiopian father.

The concept of teacher' is a reading of father offered as simple explanation for the 
key role played by the Rastafarian ideologues such as the early patriarchs' of the 
Movement (Howell, Hinds, Hibbert and Dunkley). There is evidence in the 
designation of Teacher' throughout the Movement's history. One such as Joseph 
Hibbert for example is still referred to by those who knew him as Teacher Hibbert' 
and this teacher' was invoked by the founding patriarch of the Rastafari movement 
Leonard Howell who described himself as Gangunguru Maragh', or teacher of 
famed wisdom/ teacher of what is good (Hill, 2001), and rendered by the folk who 
followed him as the Gong' - as in "to have awakening resonation" [6]. Bob Marley, 
who emerged some forty years after the Movement's formation, was to take on the 
title Tuff Gong' in continuation of this tradition of what one could call oral 
resonance', and he too could be viewed as a teacher' - perhaps one of the twentieth 
century's most outstanding ones - teaching the illiterate millions the liberation 
message. Marley's practice drew on a system of thinking and interpretation which 
was provided for him and others largely from the Rastafari movement with 
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Mortimo Planno and a few other key elder teachers constituting his closest circle.

What was the lesson taught by the Elders? Planno, who has been connected to the 
University since its inception in 1948, describes himself as a Karmanic thinker, and 
then proceeded to explain, by example, that he sat in council with Bob Marley 2000 
years ago. Immediately the parallel with the image of Christ and the context of his 
experience in effecting the revolution from which Christianity was produced is 
conjured up in the imagination. Bob the son, manifesting his work, in honor of his 
spiritual father. It is this ability and even audacity possessed by the Rastafarian 
which was taught by the elders. It is the re-membering of the African Nation, the re-
establishment of the familial network, that view of the Most Holy Family in Africa, 
our Father afore, Abba, who teaches all who may come, how to live. 

Preaching' and teaching of the Divinity of His Imperial Majesty Haile Selassie 
are seen as the embodiment of the core faith of this visionary Movement because 
the emergence of this Emperor is believed to be the fulfillment of the Prophesies of 
Repatriation/Redemption. These two basic indicators are important cornerstones 
of the Movement's philosophy or attitude to life, and further these ideas are seen as 
pillars around which the work of the Movement's teachers is built. Key teachers are 
identified through their works, and especially viewed through their students' works. 
The teachers are seen as repairers of the breach caused by "head decay shun" - the 
onomatopoetic rendition of education', which is viewed as having a head-decaying' 
effect on people who passed through this system. The Rastafarian teacher is thus 
presented as the transformer activist, creator, server/ social savior, constituting a 
revolutionary nexus in their communities on a continuum of self empowerment and 
change. The teacher is the creator of the revolution of culture, as a basic ingredient 
in the methodology of mental liberation. Through them ones' are transformed back 
to themselves', based on the praxis of Reasoning' or informal gatherings for social 
and intellectual exercising, a means of viewing ones' situation and examining 
reality and strategizing a way forward. 

There is the commonly held view within the Movement that each one teach one'. 
The teaching/knowledge identified by this study relates to the ability/facility to 
inculcate within ones, a system of empowerment. Planno's residence in Trench 
Town nicknamed the "Fifth Street University", courted all who came, scholars and 
researchers from around the world. This environment provided rich critical thought 
for iconoclastic work and knowledge building, in the opinion of many notable 
researchers. This experience from Trench Town in constructing a vision of African 
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Liberation can be of great benefit to African knowledge systems. Planno in this 
instance is not regarded as a mere teacher but indeed, as an institution himself, 
generating, disseminating and archiving knowledge and creating a space for the 
business of liberation thinking. [7]

Folk ideas like unsung heroes are generally undervalued and quite often 
misunderstood by the officials' in the societies from which they emerge. Often their 
sophisticated solutions are ignored because of their obvious simplicity. In this 
regard, even after one hundred years of Pan African activism, there is still the 
absence of a constructive engagement or the development of an acceptable' 
paradigm and vision of leadership within Diasporan African discourses. Absent 
fathers, Garvey's Children and the Back to Africa Movement comes as an 
interpretation, in a bid to review the idea', perhaps even the inner logic', of one of 
the African Diaspora's most successful revolutionary practices. It speaks to an 
African reality which has been perverted and underrated within the context of the 
Caribbean (Carry Beyond), as the male backbone of these societies has been 
configured and reconfigured in order to meet with the challenges of struggle and 
survival in the Diaspora. 

The Father, absent and significantly disfigured by the experience of colonialism is 
here refocused to determine how it is that he has survived in this staging' between 
the forces of progressive resistance and those of systemic domination and 
destruction. The idea of absent father especially when viewed in its greatest 
concentration of Jamaica's population - Kingston's inner-city ghettoes, challenges 
the imagination to conjure up ideas of Port Royal, the reputed "wickedest city on 
earth", which makes the work of the Movement become most significant. What 
does this say of the role and place of the movement of Rastafarian within that locus 
from which they affected the world? When viewed in the context of the work of 
Ras Tafari, "Absent Father(s) Garvey's Scattered Children and the Back to Africa 
Movement" comes in the context of a socio-historical analysis drawing on the 
methods of Cultural Studies to historicize a Caribbean people's thought and praxis 
as it relates to theorizing on Progressive Resistance'. Bob Marley was one who was 
able to congeal the story of Capture in Africa, which he describes as being stolen 
from Africa, sold in the Americas, fighting on Arrival for survival. Male absence is 
evident at 3 levels, these being: the continental depletion of male population (the 
male to female ratio imported during slavery was 2:1); the institutional 
(psychological) destruction of the male / father figure, as the white planters became 
the surrogate father(s) and with respect to the peoples of the Anglo- Caribbean, 
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where the white sovereign of Britain became the Mother country as well as the post 
Independence ethos of Father and Family among the African Jamaicans, being 
increasingly defined in urban margins with high incidence of female dominance 
within the household.

Whilst the educated elites placed their faith in western scholarship to find 
legitimacy, the intellectuals among the folk searched Africa. The assertion of an 
African identity and a scholarly critique of colonialism were for the first time given 
Imperial support through the unique African leadership provided by Haile Selassie. 
The character of Ras Tafari, publicly crowned His Imperial Majesty Haile Selassie 
I, Emperor of All Ethiopia on November 2, 1930, is one which has only been fully' 
proclaimed by visionaries in particular the Rastafarians who see Him and hail Him 
as the Godhead, the All Mighty Father Jah Rastafari. This idea and its emergent 
ontological pathways have made one of it leading thinkers and teachers Mortimo 
Planno (1996) view the Rasta man, as "the Earth Most Strangest Man", and then he 
goes further to call for a new faculty of interpretation to interpret this society. 
While Planno calls for new interpretation, he acknowledges that the Rastafarians - 
drawing on ancient traditions based on the faith held by members of the Movement, 
constitutes the important New Faculty of Interpretation'. The genesis of this New 
Faculty of Interpretation can be identified as pre-dating World War II but especially 
active during and after the war. This "Earth Most Strangest Man" had to find 
himself. The simple logic of this new way was founded on the very idea of the 
Christian teachers who taught of the word becoming Flesh. 

In Jamaica the words of Emperor Haile Selassie became a source of inspiration - by 
the 1950s a distinct national Movement was noticeable, attracting academic, legal 
and colonial scrutiny. By the late 1960s this Movement had fine-tuned its approach 
into one whose philosophy was transmitted through music that captured the ear-
waves and spoke to the youth worldwide, especially to those who saw themselves 
as oppressed. In 1960 the University College of the West Indies undertook to 
survey the Rastafarian Movement in Kingston to help to interpret the Movement's 
ideas to the public and government. This was a period of confrontations and hostile 
encounters between the supporters of the Movement and especially the 
representatives of the law. The Movement was a symbol of new enlightenment, a 
neo-resistance against systemic colonial repression geared at keeping docile and 
compliant the "loyal" colonial subjects. 

The combined attack and repression of the Rastafarian movement by the colonial 
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authorities, as well as Jamaican class prejudice had rendered the sensitive' academic 
work undertaken by the UCWI in 1960 absolutely necessary. This was the 
perception of leading members of the Movement - leaders such as Sam Brown, 
Mortimo Planno, and Bongo Watto, who sent a letter to the Principal Arthur Lewis, 
inviting the University's help in the articulation the Movement's case. The brethren 
concluded that someone like Arthur Lewis, who had worked in Ghana, was 
experienced enough to give the type of intellectual treatment the Movement's claim 
required. The wider society had failed to see the inner logic of the Rastafarian 
claims. Lewis pulled together an eclectic multidisciplinary team to survey and 
report findings, which were then communicated to the Government for urgent 
action. This was followed by two tours of Africa, based on the university's 
recommendations to the Government of Jamaica, to explore the logistics of 
Repatriation by way of a fact finding and technical mission to five African 
countries. Why is it that the Return of people back to their homeland so infected 
and invigorated people that a new Ethiopianism' emerged as a social Movement? 
This question is crucial for a true understanding of what the Rastafari movement 
represents to Jamaica.

Chevannes posits that storytelling is what we do at the University while also saying 
that Rastafari is the Memory of the Jamaican people. (Chevannes, 2001a; 1999b) 
These two prisms if viewed in light of the work of Chevannes' as well as other 
scholars (including Nettleford et al, Campbell, Rodney, and Yawney), place the 
Rastafarian movement at the centre of the project of construction of Diasporan 
History, particularly as it concerns African Redemption. The stories of the 
Rastafarian movement hold cultural and historical value. In charting history' 
through the epistemological framework of the Movement, we are given the ability 
to see history as local networks connected to global webs/'networks of ideas, actors 
and events. 

The problematic of dysfunctional families and the marginalization of the male 
father figure is a lingering schema in Jamaican society, and perhaps one of the 
greatest legacies of European Colonialisms. Chevannes ascribes the problem to our 
own actions when he reminds us that "what we sow is what we reap". He outlines 
the predicament of our society as follows:

"One of the charges leveled against Jamaican men is their sexual irresponsibility. 
Not only do they not stick to one partner, but they also run from commitment and 
from paternity. The number of single mothers is proof enough: the fathers have 
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abandoned their responsibility. That is why, in this country, it is the women who 
father their children. The men who stick to one partner, who acknowledge paternity 
and live up to their responsibility as fathers are the few exceptions&" (Chevannes, 
1999)

Who are these few exceptions? This absent father' feature has deep socio-historical 
roots. The Rastafari movement has supplied the engagement of this problematic 
faced by the African Diasporan Family in a critical and transformative way. It is 
here argued that the Rastafarians are an exception to this general perception of the 
Jamaican male (see Levy, 1996, pp. 10 & 31). They provide a Revolutionary 
cosmology in the way that the Movement represents a fundamental position of a 
return of the father, through his physical presence and involvement in the social 
sphere; as well as a return to the African homeland. This is the essence of the 
embrace of the Ethiopian Godhead, Haile Selassie I, as well as the claims to 
Repatriation, which the Movement makes. 

Additionally, in the construction of this cosmology the Rastafari Brethren have 
claimed the common Fatherhood of God and Brotherhood of Man, in the way in 
which Marcus Garvey described the African as worshiping God through the 
spectacles of Ethiopia. But, perhaps most importantly, the Movement manifests the 
idea of the dispersed African as a modern expression of the captive children of 
Israel referred to by the Old Testament prophets who articulated visions of the 
release of the captive children in Babylon and their return to the life of 
righteousness. In the twentieth century the Rastafarians have applied the Bible's so-
called rhetoric literally, demanding that the North "give up" and the "South to keep 
not back" as the liberators work to bring the "sons from far, and daughters for the 
ends of the earth". This vision of a Return to the land of Our' father required the 
awakening of the hearts of the fathers, and to focus on what the Old Testament 
prophet Malachi referred to as the day of the Lord, to see how the Great Redeemer 
would infuse the people with his spirit. Malachi bore witness to the great 
redemption stating, "And he shall turn the heart of the fathers to the children, and 
the heart of the children to their fathers, lest I come and smite the earth with a 
curse." (Mal. 4:6). The Rastafari movement represents a Return of the scattered and 
estranged offspring of Africa, the sons and daughters of her soil, to the way of their 
original foundation, the All Mighty Father Creator / Mother Africa.

A Return to Addis Abba, to Our Fada, Masa Gad, Rasta
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"&failings in the past, present and future will be through our failures to know 
ourselves and realize the true functions of man on this mundane sphere&" (His 
Imperial Majesty Haile Selassie I)

What is the "true function of man on this mundane sphere"? In this tropical belt of 
the Western hemisphere, thinking on African Diasporicity, its foundation and logic 
is not immediately translatable into grassroots empowerment and activism by the 
intellectuals, Rodney's The Groundings with my Brothers being perhaps one of the 
few exceptions. When the historical development of the Rastafari Movement is 
examined, it provides useful insight into the evolution of a collective cultural vision 
of the phenomenon of Diasporicity, and puts forward a view of Redemption, and 
how it is that that this project can be achieved based on the history and culture of 
the scattered Africans. And so Marcus Garvey's mobilization of the dispersed 
Africans' consciousness was but only one important starting point for work which is 
still in progress. 

The emergence of the Rastafari Movement marked a new direction to the ideas of 
Garvey as far as an immediate engagement of the system through its preaching of a 
mental disengagement' from the oppressive colonial administration and an embrace 
of the kind favor of the African Redeemer King. This was the achievement of 
Howell at Pinnacle, his self-sufficient Rastafari encampment in the hills of St 
Catherine, where the foundation logic of the Movement's modus operandi and 
doctrine were established. The Rastafari Movement's message of liberation quickly 
caught on, its converts felt empowered to reason and preach out his position in 
society. Never before had the ideas of a return to Africa held such a supreme place 
in popular folks' consciousness. The idea of a return to Africa was viewed by the 
Colonial administration as extremely subversive in potential. It is this concept 
related to returning to Africa that the traditional academics have failed to 
sufficiently engage, so much so that Marcus Garvey's cry for mental liberation is 
still echoed (almost as a cliché) today as demonstrated by Bob Marley in song (Bob 
Marley, Redemption Song'). The society sees itself operating as a dysfunctional 
system, with crime and violence as the normative behavior, inherited by the present 
generations.

"Marcus Garvey wi fada&help wi find fi wi Africa&"

Garvey, while commenting on the "retrograded" individuals he now encountered, 
describes the context of the Diasporan African as one where it was "&impossible to 
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find a real man" (Garvey, 1986, pp. 24-25). With the exception of Marcus Garvey's 
work, there is little evidence to suggest that Jamaican scholars understand the inner 
logic of the project of African Redemption. Marcus is often interpreted as a John 
the Baptist character. In the face of the colonial empire - he anchored his project in 
the US and embarked on the rebuilding of the Scattered African nation and spirit 
through the Universal Negro Improvement Agency. Garvey asked crucial questions 
such as: How has man changed since creation? Garvey's critique of the negro', the 
Black man in the Americas' provided a point of introspection for those questioning 
their position in the world. The early publication of his Philosophies and Opinions' 
provided a unique document that could be considered a liberation text for his 
growing web of awakened Africans. 

In the virtual absence of other early Jamaican scholarship, and the relative silence 
of the educated elite on the issue of the resettlement of the enslaved African, it is 
the so-called illiterate', or the organic intellectual' among the African Diasporan 
folk who have re-directed their angst toward charting a course to re-humanize' 
Marcus Garvey's children. There is then no choice but to interrogate sources which 
are non-scribal to give an account of the experience of that large section of the 
Jamaican Caribbean population that is treated marginally in the academic literature 
and dismissed as composed of Afro-centric fanatics, escapists and lunatics by their 
societies. In this approach, what immediately becomes apparent is that the source of 
folk scholarship is the culture which it creates. In the realms of thinking on 
liberation, the music has been one of the most vocal, succinct and sustainable 
discourses. It could be argued that Marcus Garvey was resurrected through the 
music of Rastafari, particularly the music of Burning Spear.

This notion of the resurrection of Garvey leads us to the issue of the African 
Presence and the role of Rastafari, the Movement's members and ideas in providing 
thoughtful leadership' to the Jamaican People about the vision of Africa. Planno 
(1996) once more provides us with some insight through which we may begin to 
discern the logic of the Movement's approach to Redemption. He reminds us that 
the memories of slavery live on in the blood even of the unborn children, and that 
the psychology of the society constructed in slavery, has few concerns for the 
harmony and balance in Creation.

Historically within the Jamaican Family, the fathers disappeared, since children 
belonged to owners of estates and were given these planters' surnames, and in 
essence a new history. The absence of the biological father is experienced in the 
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society through the fifty to seventy percent of the Jamaican population born to 
single mothers, many of whom lack support of the male parent. This absent father, 
this "retrograded man" is thus evolved through the interplay of culture, history, 
violence, and "polite violence" [8], creating a nature' among the Jamaican male 
which renders them officially marginal to childrearing responsibilities. The men are 
also considered absent from society due to their invisibility in domestic and day to 
day issues. The male figure often attests to looking for work, a place to live, and 
food. Often he is a migrant from the country into the city in search of opportunity, 
often also opting to migrate (to North America and Europe) in search of a way of 
sustaining himself and his family. Many are forced into illegal activity. The 
transience of male life produces further social complications, demonstrated by 
Planno's analogy of Miss Rainbow, a woman who loses all the men she encounters, 
while left with a brood of children (for these absent men) with a spectrum of 
surnames such as Brown, Green, Gray, Black etc. In a society based on the 
overarching Christian' teachings under the colonial mind, such a woman and her 
family would face a continued struggle for survival. Society would also judge her 
as indecent based on her repeated misfortune with men. 

Rastafari reject Babylon, which means among other things, that they reject the 
brutal logic of gun culture, violence and death in favor of the image of a new man. 
In this regard, the exponents of the Movement devised the first comprehensive 
system to arrest the problematic situation of the dispersed African family. This 
came by way of the construction of a community with an inner logic based on 
returning the Father to that unit. This was achieved at the spiritual, domestic and 
community levels, founded on a synthesis of cultural knowledge. Nettleford notes 
that when the camps were visited as a part of the UWI research, the women were 
noticeably absent and the men were present with the children. It is in these camps, 
strewn from Rock Fort in eastern Kingston to Trench Town in western Kingston, 
that the Rastafarian brethren and their families developed a system of critical 
thinking for survival. The music industry was a gentler but perhaps, also a more 
potent way for men to fight the battle for mental liberation, and it was a fight that 
children could participate in without fear of danger. Bob Marley was able to bring 
his children into the training camp at 56 Hope Road, and they have emerged with a 
capacity to carry on their father's work.

Grafting History: A New Faculty of Interpretation

Garvey estimated that left for fifty years undisturbed or unmolested, the comeliness 
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of Africa's children will outshine the age of Solomon. Since the Movement's 
emergence its development has attempted to claim and assert a demand for Marcus' 
undisturbed or gestational independence'. The leadership ideas espoused by 
Rastafari suggest to researchers that there are links between the traditional and 
current African Presence, combined with information learned from the experience 
of multiculturalism in the Caribbean. These experiences, which extend from the 
earliest expressions of Ethiopianism to more recent Pan Africanism and beyond, 
took on a radical difference with the rising visibility of Ethiopia after the 
Coronation of Haile Selassie. The most outstanding periods noticeable in the 
Movement's cultural identity are as follows:

1913-32: Pan Africanism, characterized by the teaching of Africa in the Garveyist 
Pan African mode. This allowed a positive picture of Africa to take root in the 
consciousness of the folk. Athlianism with the Holy Piby, as its new gospel 
emerges in this period. Modern Ethiopianism emerged in the period from 1930-40 
with the ascension of Haile Selassie to the throne. This was intensified during the 
Italo-Ethiopian war which saw Africans globally coming together to defend 
Ethiopia and her ancient historical past. In Jamaica and North America this 
translates into Ethiopianist Volunteerism and the action politics of engagement of 
the society. Jamaica experienced the growth of anti-colonial sentiments which saw 
riots replicated through the colonial world. There was also the promulgation of the 
new truth about Rastafari, and a new faith in his name (1940-1954). The social 
welfare concerns which developed in the inner-city urban environment of the 
Movement's urban poverty (1955-66) resulted in the development of bases and 
common areas for meeting, the Ras Tafari Movement, Planno's Local 37' is 
identified within this label as well as with this period. The growth of the organized 
activity seen through the Ethiopian World Federation is one of the chief 
organizational characteristics of this period. Common survival strategies dominate 
this period in a way which unified many in the urban areas in centers of Rastafari 
teaching. Music production, the visits of Haile Selassie to the west and Jamaica in 
particular are highlights of the period. Ultimately by the 1970s the idea of the 
Rastafarians had become popularized, launching Reggae music to the world 
through the creativity of its artistes as Ambassadors of Rastafari. For many outside 
Jamaica Rastafari was the symbol of Jamaica. The maturity of the Movement by the 
1980s comes with an understanding of the Universal Liberation and the evidence of 
continuous work especially facilitated by the extensive travel (near and far by the 
reggae Messenger of Jah) boldly traveling with the work to the ends of the earth.
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Cultural Studies: An Approach

After over seventy years, what Chevannes describes as a "Caribbean worldview" 
clearly exists within the Rastafari tradition. Unfortunately, the extensive Experience 
of the Movement, its multi-tasked teaching approach, its history, philosophy, 
literature, politics, sociology - its Livity' or way of life - all of which have received 
some measure of scrutiny within the framework of those disciplines have yet to be 
placed together as a paradigm for integrated research. Cultural Studies provides us 
with some an eclectic and essential tool with which to view this project. 

Cultural Studies, for which a multi-disciplinary approach to research is necessary, 
brings the inner logic of the Rastafari worldview together, allowing for clearer and 
more holistic interpretation of the texts. Viewing more, and viewing more 
sensitively, are part of the requirement for projects in Cultural Studies, and in this 
Caribbean space it could also be said to be the basis of the formation of returning to 
ourselves - this culture when viewed by its own creators and p ractitioners becomes 
part of a project of self articulation. 

The ideational and philosophical high points of the Movement's history as a way of 
viewing how such an organism' of liberation emerges, grows and develops in the 
face of extreme struggle, persecution and oppression are of key concern. Such 
events as the 1930 Coronation of the Emperor of Ethiopia; the 1935-1941 Italo- 
Ethiopia war; the 1938 Riots in Jamaica; the political activism leading to the 2nd 
world war and especially its peace settlement (which set a new tone for 
international relations); the 1944 Granting of adult suffrage in Jamaica and the 1948 
Universal Declaration on Human Rights; His Majesty's movements towards the 
west in the decade of the 1950s; the decades of the 1950-70s (and its high points for 
the Movement's leaders), these and other events reveal interesting patterns of a 
connected thread - a wave-like motion' of ideas and related events. In particular we 
see how cultural practices emerged often out of expedience and how this in turn 
results in cross- fertilization. These events are "glocal" in the sense that they are a 
combination of the local and global operating in tandem. They show patterns of 
spiritual bonds, divine threads, which are culturally similar in purpose and 
direction. [9] To the acknowledge that the Ethiopian Emperor Haile Selassie's work 
was so well projected so far and wide that Jamaicans hailed him as the Godhead, is 
to recognize the great contribution of the Emperor's thoughts to the project of re-
membering' of self' and the identification with the Ethiopian-African Empire. 
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Between the contributions made by Rastafari to discourses on the Liberation of 
African people and the view of Jamaica as home to this mass religion which stands 
against oppression, it is not far fetched to construe a regard for Jamaica as a Mecca 
of Pan Africanism with Ras Tafari Faith being the leading sustainable populous 
(mass) movement emanating from this space. It is to this extent that Sir Arthur 
Lewis' pronouncement that "we are all Rastas" (Nettleford, 1999) makes sense, 
since those inhabiting this space are connected to everyone else through the 
crucible of a common European colonialism which Nettleford invokes as the 
melody of Europe with the rhythm of Africa (Nettleford, 1972). Rastafari has been 
acknowledged by reputable authorities as a vocal African Diasporan voice that 
engages in warring with words for liberation of Apartheid Southern Africa, against 
nuclear war, crime and violence. But the Rastafarians more than others have 
actively engaged the oppressive world system from the margins, and agree to hold 
and represent through wordsound' the feelings, memories, pain, homelessness, 
poverty, and estrangement because of this Faith'. 

Music as a Medium

Music is a significant medium and its text crucial evidence that can be used to 
identify ideas related to the treatment of Back to Africa and the dissemination of the 
Movement's ideas. Planno provides an interesting view of the medium of music:

"we decided now to use the POP MUSIC&to take out the E in the POPE and call it 
POP, and use the POP MUSIC to influence the youth. And if one really looks at the 
world today you'll see that apart from the seven hundred million Roman Catholics 
the church boast about, there are more than seven hundred million youth attracted 
to pop music&" [Planno, 1979] 

Bob Marley is a textbook case of the construction of a philosophical weapon 
through the medium of music. His sentiment of peace and love as well as his 
advocacy for human rights and liberties - for the advancement of a new civilizing 
mission' the new hope that the Movement offers is unparalleled in acclaim in our 
modern epoch. Aside from the selection of "Exodus" as album of the century, his 
works such as "Confrontation", "Uprising", and "Survival" contain Rastafarian 
interpretation, philosophy and thought. Many of these works are imbued with 
cultish and liturgical significance by Rastafarians. [10] Marley's clarity of orature 
has created almost cultic acclaim related to his ideas and legacy, allowing for his 
image to be an icon of Rastafari representation as well as a symbol of Caribbean 
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livity. 

Marley's historical anthems "Redemption Song" and "Africa Unite" are 
unambiguous messages of African experience and hope. He envisioned the return 
of Africans to the native land. More than any other, Marley's work, like that of 
Marcus Garvey, resounded with the truth of the conditions faced by Africans (as 
well as other oppressed peoples) all over the world. Bob Marley wailed such 
insights: "Them belly full but we hungry, a hungry man is an angry man&a pot a 
cook but the food no 'nuff&" The them' versus we' dichotomy is a core feature of 
the struggle faced within the system. Marley's brethren note that Bob Marley had no 
idea that there were concrete jungles' all over the world or that his themes were 
speaking for humanity. However, it is clear that in Jamaica there was a large 
contingent responsible for and dependent on Bob Marley for their survival. Chris 
Blackwell, Bob Marley's manager/producer, estimates that Bob was responsible for 
about 4,000 persons affiliated with his courtyard. To this extent Bob Marley's 56 
Hope Road residence marked the outward growth and expansion of his original 
home base Trench Town which had in the early years provided an open learning 
atmosphere - at 5th Street. Marley's Hope Road re-location was testimony to the 
Movement's journey - he was the people's mouth piece and breadwinner and they 
were in turn his source of insight and understanding.

The use of songs as succinct treatment and treatise of the philosophy of liberation 
by the Movement started early. Reggae is an outgrowth of that practice of reasoning 
and other urban community entertainment innovation. These form a commonly 
available lyrical text made even more accessible through media as well as the 
informal trading of records abroad among dispersed Jamaicans. In more recent 
years radio stations such as Irie FM' and Roots FM' have become important 
mouthpieces for the ideas emerging from folk culture, particularly the culture of 
Reggae music. When music is viewed against the historical backdrop of the Dance 
Hall as a Jamaican institution for cultural training with an increasing amplification, 
Rastafari music (particularly reggae) can be seen as a major contributing source for 
the liberation discourse. Since 1990 artistes such as Capleton, Buju Banton, Garnet 
Silk, Luciano, Anthony B, and Sizzla have emerged to hold positions in this 
tradition of iconic teacher, musician/ leader. Prior to this time leaders such as Count 
Ossie; Prince Emmanuel Charles Edward; Bongo Watto; Sam Brown; Mortimo 
Planno and Bob Marley would have constituted some of the best known examples 
of the Rastafarian teacher-leader. 
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The Rastafari approach may be viewed as an anchor for a new method for looking 
at societal dynamics and power negotiations. This new anchor can be identified as 
developing from a Carry beyond (Caribbean) Faculty of Interpreters constructing a 
praxis of cultural studies from an African, Ethiopian-centered point of view. 
Within this are the seeds of a counter-hegemonic world religion, a foundation 
Caribbean tradition as well as a foundation stone in the development of a Caribbean 
Cultural Studies program by virtue of its purpose and approach. One can argue that 
this Caribbean Cultural Studies program became concretized with the Smith et al, 
1960 Report on the Ras Tafari Movement in Kingston, Jamaica. Most literature 
categorizes the Rastafari Movement largely an as an under-class millenarian 
response to oppression. 

Little or no attempt has been made to formally recognize the Movement as a 
studied cultural theorizing, a social science or even a social art, of the Divine 
African spirit, scholarly in formation, but with practical real life application in ways 
that have contributed to positive social engineering. What Nettleford describes as 
the inner logic' (Nettleford, 1999) of a people's way of being is yet to be adequately 
explored in scholarship. The Report on Ras Tafari is the one notable exception, 
some of whose follow-up action still continues today. That study brought together a 
multidisciplinary team of researchers consisting of historian, anthropologist and 
social scientist and artist to engage in unique social interventionist research that 
employed a Rapid Appraisal technique; provided extension and extra-mural 
services' to the community of Rastafarians through the injection of the University's 
resources; fostered wider social connections; and recommended an extensive 
program of action to the government. [11] The Movement contends that the 
scrutiny of researchers has resulted in national profit, tourist fascination and 
economic reward for many, especially academics, and in particular, the University 
of the West Indies, without rewards for those who have been studied. As they 
rightly claim, there is yet to be any significant channeling of resources back to help 
achieve the Movement's key objective(s). 

Some questions emerge from the condition of the father' and family': What is the 
place of the African male and his ideas in the home especially given the idea of the 
family, house, and yard' as a female realm in the Jamaican African context? How 
does one measure the successful African family? These questions become crucial in 
assessing the contribution of the Movement in this time.

Movement of Jah People&back to my father's land
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"Emperor Haile Selassie is my Father". This is proclaimed by many if not most in 
the Rastafarian faith, and provides us with a vision of father constructed by the 
Movement as a Jamaican embrace of an Ethiopian tradition with regard to the 
Emperor as the father of the Empire (Abba Jannoi). It behooves us to understand 
what is meant by the term father' and to discern its fullest meaning. Is it that the 
father is that force which glues, translates and functionally interlinks persons to the 
society? To what extent are Fathers the' determinant of the family's life chances and 
way of being', opportunities and method? Within the Rastafarian Movement the 
example of father and family in general shows itself to be a socio-historical mode 
of organization. This family has prescribed role expectations and quite often these 
roles are congealed around the center pole of father. This patriarch' is the figure 
around which horizontal and vertical relations are built, is measured in degrees of 
visibility or invisibility, his role is perhaps first and foremost a spiritual one which 
is translated into varying levels of physical manifestations. 

In Jamaica and much of the Caribbean, children may or may not bear their father's 
name, he may or he may not provide for them, and he may or may not relate to their 
mother. He has options as to how he commits to his offspring in a way that women 
are less able to choose. Increasingly many, especially the marginalized males, 
express anger with the society for providing little opportunity for their economic 
and social sustenance, and largely for encouraging greater dysfunction of families 
and children. The problems of male nurture, fathering and fathers' influence, of 
paternal absence or invisibility' are usually blamed on the sexually irresponsible 
man. In contrast to the archetypical Jamaican male, Rastafari has brought increasing 
stability to the society, availing themselves through an omnipresent testimony of 
music and community hands-on involvement to counsel and guide the youth, 
particularly men, through the Presence of the Father, and by directing their hearts 
and minds to the Emperor. [12]

Ras Tafari, His Imperial Majesty Haile Selassie, through an embrace of the African 
Diaspora, and through a guiding philosophy centered on the idea of progress, has 
provided a way of life to repair the breach inflicted on the African Family. This is 
the testimony of the Movement. Rastafari presents an operational critique to avert a 
continuum of genocide of the species through the acceptance of the paternity of the 
dispersed children, and an acceptance of the responsibility of leadership of self as a 
counter-force to the slave master and his ideals, the denial of African patriarchy as 
well as the attempted undervaluing of the inevitability of the African mother of 
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creation, supplanted by notions of the European mother country. For all those who 
were oppressed and heavily burdened a place had been prepared. 

Some of the earliest social activism for social improvement and justice were 
advanced by the Movement. These issues were later called Human Rights. Rastafari 
provided one of the earliest critiques of the practices of the church which were 
antithetical to the gospel of Love, but instead identified the church as oppressor. 
Christian practices which entailed the society shunning those children born out of 
wedlock as bastards', and thus, who could not be baptized in regular church services 
but in the vestries of the ministers were critiqued as damaging to the excluded. 

The abused, especially the marginalized male, found refuge in the open yard 
gatherings on the Dungle and later Trench Town. The defense and care for the 
innocent children and the problems presented them through the socially ambiguous 
prejudices and mores of their parents were resolved early by the brethren. Howell is 
said to have attracted many single mothers, orphans and outcasts, all of whom he 
nurtured. He was able to literally reinstate these persons into life', by providing a 
solid model of father', but more so of a community father in the way the shepherd's 
creed', adopted by the Movement as guidelines for its work. This creed' spoke of the 
infant, the aged and the sick, and the need to appropriately consider them in the 
Rastafarian construction of society. Nettleford's observation of fathers seated in 
reasoning with children present while mothers were out working is a potent critique 
of western gender role-play and the stereotypes about the male provider. These 
social reinterpretations would have been an early feature of a so considered 
patriarchal and conservative Movement. 

Who is the Rasta man?

The methodology or methodological approach, that Brodber (1996) calls "re-
engineering Black space" has been perfected by the Movement. Characteristic of 
this re-engineering has been a drive for literacy, the early publication of the 
liberation discourse(s), and Jamaican literatures (Garvey, 1923/86; A. Rogers, 
1924/2000; Howell, 1935), all featuring the claims made about Ethiopia and its 
Ruler. Marcus' reminder that we will worship through the spectacles of Ethiopia 
was a clear and timely message. As Teacher of Famed Wisdom - Gangunguru 
Maragh, Howell was to capitalize on these principles intertwining them into the 
Movement. Also he had by 1950 created a Black space' to infect the world with 
conscience, teaching the Message from Ras Tafari, "Tell[ing] the people to come 

179



home" to Africa, making into a religion the embrace of Repatriation and 
commitment to a return to the Way of the Father. By establishing a cure, a panacea 
for "Mental Slavery", emancipating ourselves for none but ourselves can free our 
minds. The method employed was the affirmative confidence in oneself and one's 
own abilities, that is: a Return to our Senses.

The Movement has also provided an African-centered Brotherhood and Family, 
established by its Patriarchs (especially Leonard Howell, a lieutenant of Garvey), 
further expanding consciousness among the illiterate Jamaican masses. It 
communalism and cooperative economics as key contribution to solidly resisting 
the systemic oppression&essentially the Patriarchs took a simple approach 
engaging all senses which included new presentations of self, the dread-look as a 
most profound symbol coupled with the embrace of Ganja as sacrament; the 
foundation Sound - Reggae as spirit music in tune with the heart beat; Word-sound-
Power as a touchable practice and tangible philosophy, to redeem the estranged 
children - corrupt word, the identity of God/Man (equation rationalized and its 
Revelation). All these features brought a simple logic to Resistance, a new feeling 
which the system of Babylon viewed as greatly subversive due to its active 
disengagement from the system' represented through the British Mother.

A New World African: Rastafarians and the Return to the Father

On the issue of African Liberation and the intellectual inventions out of Jamaica to 
beat down Babylon, Rastafari, Reggae music, and Bob Marley as its vanguard are 
crucial agents in the charting of this course. The Ways of the father had been 
suppressed through the oppressive system of Babylon. The Movement represents a 
resurrection and a Return to the Way of the All Mighty Father Creator. In Reality 
the Ethiopian Abba, the father, has stretched forth His hands to embrace the 
Diasporan Africans, in particular those with the memory of their original Homeland 
and those capable of helping to solve Africa's big problems. The Rastafarians from 
far away in the Carry beyond lands have embraced Ethiopia / Africa. This has 
placed Africa as center - Replacing the white Mother Country; the white 
civilization and its civilizing mission and essentially replacing the white god. These 
developments represent a spiritual and physical Re-pa-tri-a-tion or a relinking, back 
to the source, Back to Africa, to its inner logic and reality. 

The Movement is often misunderstood and interpreted negatively. Rightly 
understood and properly interpreted, it represents one of the earliest and hitherto 
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most successful Diasporan marginal and mass appealing fraternities or Faculties for 
the Interpretation of the peoples' liberation praxis. It pioneered the emergence of a 
path within Pan Africanism, with Africa at its core. Thus, it represented the Re-
Empowerment of the idea of the Africa Nation in reality. It represented, in Planno's 
coinage, a New Faculty of Interpretation, constructed through the deep thinking and 
indigenous understanding of the environment of the scattered sons and daughters of 
Africa, alongside with a vision of the project of African redemption. This the 
Rastafarians have developed through the repairing of the identity of the male father 
figure by returning to a cultural expression centered on a new confidence in the 
Almighty Father Creator.

Endnotes

* This paper was presented on a panel entitled "Africa in the New
Millennium: The African Diaspora and Diaspora Linkages", at the 10th
General Assembly of the Council for the Development of Social Science
Research in Africa, 8-12 December, 2002. Kampala, Uganda.

[1] See Horace Campbell in Lewis & Bryan (ed), 1988. Garvey: His Work
and Impact

[2] "the Rastafari lexicon offering to explain how people live, ideas that
inform livelihood, responses to them, and ultimately how this impacts others.
In respect of the Caribbean, culture can be viewed as a continuous inspiration
of 'livity', organic and inorganic materials, organized around a constellation of
landmasses, peoples and epochs, within a Western 'carried beyond' or
Caribbean dispensation." "Caribbean Culture"
http://www.welcometothecaribbean.com/culture.htm

[3] Mortimo Planno field notes. This should be distinguished from the
Rastafari Movement which was a specific organisation established about
1960. See also van Dijk, 1993.

[4] The coming of the new era in Ethiopianism brought by Haile Selassie's
emergence is marked by the adoption of new culture, i.e. Language,
philosophy, food, lifestyle, while holding still the central idea of manifesting
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the Redemption or return to Africa. Zion.

[5] The notion of repatriation as repairing of the breach, of stolen nationality,
land and heritage was introduced by Bobo Trevor Stewart of Ethiopia Africa
Black International Congress, substantiating this through the United Nation's
charter, articles 1 and 15. Beckles, Black History Month Lecture, "the Theory
of Repatriation February 2002, LSW, REU.

[6] This is also the accepted designation held by Christ & see (Jn: 3 vs. 2)
(Matt: vs. 8). Planno describes the gong as a sound resounding through the
earth...big sound.

[7] Outside of that first encounter between the University and Planno's circle
in the work on the Report on the Rastafarian Movement in Kingston, Walter
Rodney, Kamau Brathwaite, Professor Heyman, Carol Yawney, Rupert
Lewis, Erna Brodber and others all benefited from the insights brought by
Bro. Planno at his 5th Street base. Heyman in Particular identifies Planno as a
teacher of teachers.

[8] See Mortimo Planno's (Lecture) "Polite Violence", Faculty of Social
Sciences Folk Filosofi, 1998 in LSW, REU, Planno collection, for an
exploration of the issue of violence and Polite Violence' on the Movement.

[9] The researcher is grateful to Mr. Arthur Newland and Rev. Steven
Jennings for discussions on the idea of cultural as spiritual bonds' wave-like
and glocal'. These discussions were facilitated by the Institute of Caribbean
Studies' colloquium in Cultural Studies 1999-2003.

[10] Such significance is observed among the Maori population in New
Zealand, where Bob Marley visited and was accorded the courtesies of a head
of state&(See Ian Boxill).

[11] Augier "The Norman Manley Initiative Revisited", REU, UWI, 1999.

[12] See Mutabaruka for discourses about Empress Manen and the Mama
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Omega principle express by this Rastafari thinker , "Cutting Edge", IRIE FM, 
Coconut Grove, Ja. 1996-2000.
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Contemporary African Immigrants to The 
United States

Joseph Takougang

Abstract

The severe economic difficulties, increased poverty and the political instability that 
have plagued many African countries in the last two decades have resulted in the 
large scale migration of Africans Europe and the United States. Unlike their 
counterparts in the 1960s and 70s who were anxious to return home after acquiring 
an American education in order to contribute in the task of nation building, an 
overwhelming majority of recent immigrants are more interested in establishing 
permanent residency in the United States. Although these immigrants continue to 
be attracted to major cities like New York, Atlanta, Chicago and Los Angeles, they 
can also be found in increasing numbers in small and mid-sized cities in Ohio, 
Nebraska, Iowa and Maine.

To experience the sights, sound and flavors of Africa without leaving Minnesota, 
just step into a Somali mini-mall in Minneapolis or an African shopping center in 
St. Paul. There are the sweet, pungent smells of Somali dishes, the vivid colors of 
African clothing, and the rapid fire, foreign language conversations of Somalis, 
Ethiopians, and Liberians who moved to the states at a record pace during the past 
decade.

(Lourdes Medrano Leslie, Minnesota Star Tribune, June 4, 2002)

Africans permeate all aspects of Colorado life. They are doctors, lawyers, 
professors, engineers, students, cab drivers, clerks, security guards and chefs. They 
reflect some basic American passions: politics, the Broncos, day trading, eating 
burgers, even skiing.

(Sam Omatseye, Rocky Mountain News, March 19, 2000)

The influx of African immigrants to the United States in the last two decades has 
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been phenomenal. According to figures from the Immigration and Naturalization 
Services (INS), the number of African immigrants to the United States more than 
quadrupled in the last two decades; from 109,733 between 1961 and 1980 to 
531,832 between 1981 and 2000. These new immigrants can be found in major 
metropolitan areas in states like New York, Texas, Georgia, Illinois, Maryland and 
California, to small towns in Idaho, Iowa and Maine. Even states like North and 
South Dakota that were only distant memories in the minds of many African 
immigrants to the United States in the 1960s and 70s have become homes to many 
Africans. For instance, South Dakota experienced an increase in the number of 
African immigrants from 210 in the 1990s to 1,560 in 2000. [1] Similarly, Tacoma, 
Washington saw an increase of more than 800 percent in the number immigrants 
from sub-Saharan Africa- from 202 in the 1990s to 1,802 in 2002 [2]. Unlike their 
counterparts in the 1960s and 70s whose aspirations was to return to their 
respective countries with an American education and the skills necessary for the 
task of nation-building, many of the immigrants in the last two decades are more 
interested in settling in United States and building a comfortable life for 
themselves and their families. This essay examines why an increasing number of 
African immigrants decide to become permanent residents or citizens of the United 
States instead of returning to their home countries. It also considers the various 
measures that these immigrants have taken to become integrated into their new 
environment.

Motivations for African Migration to the United States: The Hopes and 
Disappointments of Independence

At independence, Africans were filled with tremendous hope and optimism. For 
many Africans, independence was seen as more than just a period of self-rule and 
freedom. In their campaign speeches and rhetoric, they were led by many of the 
nationalist leaders to believe that independence would also lead to a significant 
improvement in their social and economic life, including improvements in 
education and healthcare, and greater employment opportunities. Indeed, the 
institution of single party rule shortly after independence in many African states 
was rationalized on the basis that it was the next logical political step to a more 
stable political environment and ultimately to impressive socio-economic 
development. Unfortunately, more than four decades after independence, the 
economy of most African states is characterized by grinding poverty, endemic 
corruption and high rates of unemployment. This sad state of affairs is reflected in 
the salary scales of University professors in many African Universities. With the 
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exception of South Africa and Zimbabwe where the starting annual salary scale for 
a University Lecturer in 1997 was over $10,000, the salary in other countries was 
below $4,000. [3]

Part of the reason for the declining fortunes of a continent so rich in natural 
resources is the authoritarian structure of the postcolonial state that continues to 
hinder the kind of open discussion and constructive criticism that might have 
fostered healthy and sustained economic development. Instead of leading to a more 
stable society, the one-party state fostered endemic corruption by political leaders, 
nepotism, and the establishment of highly repressive and dictatorial regimes that 
suffocated free speech and had little regard for the human rights of their citizens 
across the continent. The institution of such regimes allowed politicians and other 
important public officials to arrogantly drain the state treasury for their personal 
benefit. Most of the money procured in this manner is either invested in real estate 
or other business ventures overseas or stashed in foreign banks in Europe, North 
America and the Caribbean. According Whiteman, the Bank of France in 1988 
alone bought back about 450 billion CFA francs (1.8 billion dollars) in bank notes 
that had been fraudulently transferred in full suitcases and diplomatic bags. [4] The 
net result of such uninhibited corruption and capital flight is the fact that resources 
that could be invested in the various African countries to generate economic 
growth and create employment opportunities are lost to the Western Industrialized 
nations that do not need African capital.

Although mismanagement and corruption among African leaders have 
undoubtedly contributed to the continent's severe economic problems, a 
fundamental reason for the corruption can also be attributed to the lack of 
democratic governance and political transparency in most African states. In fact, 
despite attempts since the early 1990s to institute democratic governance, political 
repression, human rights abuses and civil wars are still prevalent across the 
continent - Côte d'Ivoire, Sierra Leone, and The Democratic Republic of Congo are 
just a few examples. In these and other African countries, the fear and intimidation 
that make citizens less likely to criticize the political process has encouraged such 
severe economic problems. Apraku draws a correlation between an open political 
system and economic development when he argues that "without political 
pluralism, economic pluralism becomes very difficult to achieve, and without 
economic pluralism, private sector development becomes a very difficult and 
unrealistic proposition in Africa." [5] Nigeria's current president, Olusegun 
Obasanjo articulated the same point when he argued that the continent's economic 
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failures so far have been only symptoms of a more fundamental political failure. 
[6]

The situation has also been exacerbated by Africa's over-dependence on foreign 
markets for its raw materials and the continent's over-reliance on international 
financial institutions. Because Africa is unable to control the prices it receives for 
its primary products, it is forced, in most cases to accept prices that it is offered for 
those products by European and American buyers. Consequently, the prices it has 
received for those products have declined sharply in the last few decades. The fall 
in prices have had direct bearings on how much money is available to most of 
these countries to carry out development projects or meet the salary demands of 
their citizens. For example, the per capita gross GNP for Zambia is reported to 
have fallen by about 27 percent in the ten-year period between 1974 and 1984, 
mostly because of a 60 percent decline in the price of copper, the country's major 
export during this period. [7] Meanwhile, Nigeria, which in the 1970s enjoyed a 
healthy economy and the status of a middle income country because of the high 
price it received for its oil, had by 1993, fallen to the ranks of one of the poorest 
nations in the world primarily because of a decline in the price of its oil. [8]

The net result of such economic paralysis and political suffocation is that, many 
Africans, particularly highly skilled professionals, have been forced to seek their 
economic fortunes elsewhere, including the United States. [9] In fact, a 1991 report 
estimated that one out of every four African in the United States was believed to be 
a Nigerian. [10] And according to the United Nation's Human Development 
Report, in 1993, at a time when Nigeria's healthcare system was severely deficient 
there were more than 21,000 practicing Nigerian physicians in the United States. 
[11] Recently the situation has become so severe that many of the highly skilled
and trained professionals who had been educated in the United States and Europe
and had returned home in the 1970s and early 80s have been forced to return to the
West in search of better opportunities. [12] Even some of the most patriotic
African students who were still thinking of returning home after completing their
course of study in the United States have become so disillusioned that many of
them have given up the idea. [13] This brain drain has resulted in the loss of one-
third of the continent's skilled professionals in recent decades. While these highly
skilled professionals are a tremendous asset to the further development of the
United States and other developed nations of the world, the $4 billion that it cost to
fill up the capacity gap created by their departure from their countries of origin
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continues to be a drain on the meager resources of African nations. [14] This can 
only lead to further economic stagnation for the continent and its people. 
Commenting on the impact that the departure of these highly trained professionals 
is having on Africa, Dei and Asgharzadah note that:

The immediate effect of such an exodus on institutions of higher learning, 
research, and scientific work will surely be felt in that the brain drain deprives the 
African institutions of cutting-edge technological and scientific research that 
employs highly talented scientists and researchers. The exodus of highly talented 
from Africa also means the transfer of considerable amount of money, assets, and 
funds. Every African who takes money from Africa and spends it abroad fails to 
help Africa financially, economically, and commercially. Likewise, every African 
who makes money abroad fails to help Africa's commercial or economic 
development. [15]

Although Africa's rather desperate economic and political future have been 
important factors for recent large-scale migration to the United States, it could be 
argued that the apparent relaxation of the United States' immigration policy has 
also been very helpful. [16] Two policies in particular are worth mentioning: the 
1986 Immigration Reform and Control Act and the Diversity Visa Program that 
was introduced as part of the 1990 Immigration Act. While the 1986 Act made it 
easier for undocumented immigrants, including those from Africa then living in the 
United States to become permanent residents, the Diversity Visa Program, which 
was aimed at promoting immigration from hitherto underrepresented countries and 
regions of the world allowed up to 50,000 "qualified" Africans annually to migrate 
to the United States through a lottery process. At the same time that new 
opportunities for immigration to the United States were occurring, the slumping 
European economy, especially since the 1990s, and tighter immigration by many 
European countries, including Great Britain and France that had been the 
traditional areas of immigrants from Africa, have made the United States even 
more attractive to African immigrants. [17]

These changes have resulted in a significant increase in the number of African 
immigrants to the United States. For instance, the number of African immigrants to 
the United States in 1996 was 52, 889. That number was almost double the 26,716 
that had entered the country in 1994. [18] In fact, the "new" African immigrants to 
the United States no longer come only from former English-speaking colonies-as 
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had been the case for decades since those from none English-speaking often found 
it difficult to learn a new language- but include immigrants from former 
Portuguese, Spanish and French colonies. According to the New York Department 
of City Planning, there were about 2,000 immigrants from Senegal - a former 
French colony in 2002. [19] These men and women, some with very little 
education are willing to do anything to achieve the American dream. Unlike their 
counterparts in the 1960s and 70s, who always had the vision of returning home 
after completing their course of study and were therefore reluctant to become 
United States citizens, the new immigrants are quick to apply for citizenship once 
they become qualified to do so. According to Zeleza, the number of African 
immigrants acquiring U.S. citizenship increased from 7,122 in 1988 to 21,842 in 
1996. [20] Altogether, about 108,441 Africans became naturalized citizens during 
this period. A major reason why an increasing number of Africans are acquiring 
United States citizenship rather than remaining just permanent residents with a 
green card is because many of them have finally reconciled themselves to the fact 
that the United States is home and that they are here to stay. Additionally, the 
acquisition of citizenship allows them to participate in the political process, 
thereby giving them a voice, albeit a small one, in the political decision-making 
process in the local, state and national government.

Living the American Dream

Although African immigrants can be found in many small towns and cities 
throughout the United States, major cities like New York, Chicago, Minneapolis, 
Los Angeles, Houston, Dallas, Atlanta, Boston, and the Washington D.C. area 
continue to attract the largest number of immigrants. It is estimated that in 2000, 1 
percent or 92,435 of the population of New York City were African-born 
immigrants, while Montgomery experienced a 15 percent increase to 25,776 in the 
number of African immigrants in the 1990s. [21] Similarly, there were about 
200,000 African immigrants in Atlanta in 2003. [22] These cities remain magnets 
for African immigrants because of the presence of friends and relatives who are 
able to provide temporary residence for the new immigrants until they are able to 
situate themselves. Another advantage of living with these acquaintances, albeit on 
a temporary basis is the fact that they also provide the new immigrants with 
important advice on surviving in the United States.

Increasingly, the quest for areas where the immigrants can live is influenced by the 
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immigrant's desire to live a more tranquil life and raise their children in safer 
environments than can be provided in some of the larger cities like New York, 
Chicago, Houston or Los Angeles. But perhaps the most important factor 
influencing the decision to migrate to any particular city or area is the prevailing 
racial climate, political tolerance toward immigrants, and employment 
opportunities. That may explain why Atlanta, where Blacks occupy important 
economic and political positions in the city administration has become a Mecca for 
African immigrants. [23]

Often, these immigrants are quick to take any employment opportunity that they 
can get. Although there were about 100,000 highly educated African professionals 
throughout the United States in 1999, [24] many more are also involved in jobs 
where less education and often less skill may be required. They work as cab 
drivers, parking lot attendants, airport workers or waiters, waitresses, and cooks in 
restaurants. Still others have become entrepreneurs. In Washington D.C., New 
York, Atlanta, Los Angeles, Houston and Miami, for example, African immigrants 
own restaurants, healthcare agencies and specialty stores that cater to the needs of 
the large African and other immigrant population in these cities. Even African 
women who have traditionally been in the background of most traditional African 
family structure now find themselves at the forefront of economic opportunities in 
the United States and thus are playing important economic roles in maintaining the 
family structure both for the family members who are still in Africa and those in 
the United States. Commenting on the importance of African women immigrants 
to the United States, Daff reminds us that African women, especially those from 
West Africa have stopped waiting for their men to mail checks home from the 
United States and have joined them, earning their own income, while others have 
been coming alone, leaving husbands and children behind. [25]

With a median income of over $40,000 in 2003, [26] many African immigrants are 
not only expected to support their families in the United States, but also other 
relatives back in Africa. In his 1991 study for example, Apraku noted that 37 
percent of his respondents remitted between $1,500 and $3,000, while 20 percent 
sent between $3,000 to more than $10,000 annually to support friends and relatives 
back in their home countries. [27] While these amounts may not be significant to 
an average middle class American, they are of vital importance in continent, and to 
a people where a few hundred dollars might determine whether a parent lives or 
dies, or whether a sibling continues to attend school or not. The new African 

193



immigrant is no longer just interested in making money they are also interested in 
building stronger communities and organizing themselves in order to become a 
more powerful political and economic force in their respective communities. 
Groups such as the All African Peoples Organization in Omaha, Nebraska, the 
Nigerian-American Chamber of Commerce in Miami, the Tristate (Ohio, Indiana 
and Kentucky) Cameroon Family, the Nigerian Women Eagles Club in Cincinnati, 
Ohio, and the African Heritage Inc. in Wisconsin all aim to help their members 
become active in their communities and create a better understanding between 
Africans and Americans. Some Africans point to the tremendous influence of the 
Cuban community in Miami as a blueprint for what Africans in cities like Atlanta, 
Chicago, Houston and Minneapolis can accomplish if they are well organized.

Despite their dedication, hard work and determination to realize the American 
dream, African immigrants are often faced with the reality of what Aman calls the 
"innocence about race relations" [28] that they had left Africa with as they struggle 
to make a living in their new homeland. First, they encounter some of the same 
stereotypes often associated with their African American counterparts. [29] They 
are often perceived as lazy, criminals, drug dealers and welfare cheats. This 
perception often results in police harassment, intimidation, unlawful arrests and 
even murder. In fact, the February 1999 killing by New York police officers of 
Amadou Diallo, an African immigrant from Guinea near his home in the Bronx has 
become a metaphor for the way African immigrants are perceived and treated by 
some law enforcement authorities. Uwah, for instance, questions why successful 
African immigrants like himself, who have all the right American values of hard 
work, and education, and have embraced assimilation into the mainstream culture 
are still not accepted like other immigrants from Europe, Cuba or Asia who also 
possess those same values or are even less enterprising. [30]

Another problem faced by African immigrants is the lack of acceptance by some of 
their African American counterparts. African immigrants are perceived by some 
African Americans as responsible for the fact that their ancestors were sold into 
slavery. There is also the accusation that African immigrants see themselves as 
better, if not superior to their African American counterparts. [31] Unfortunately, 
this perception has led to an uneasy relationship between some African immigrants 
and their African American brothers and sisters that continue to divide and 
paralyze Blacks in America thereby making them ineffective political and 
economic forces in national politics. 
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Conclusion and Observation

This paper has focused on how the breakdown of the post-colonial economy and 
the collapse of viable political institutions have contributed to the significant 
increase in the number of African immigrants to the United States, especially since 
the early 1980s. Unlike their counterparts of the 1960s and 70s, whose primary 
objective was to obtain an American education before returning home to contribute 
to the task of nation-building, the "new" immigrants are mainly refugees and 
asylum seekers escaping the ravages of civil wars and political persecution in their 
homelands, or highly skilled professionals disappointed by the worsening 
economic situation in many African states. Also unlike their early counterparts, 
these "new" immigrants come with every intention of establishing permanent 
residency and acquiring United States citizenship. Consequently, they are fast 
learning how to live the American dream; they are becoming involved in their 
communities, starting small businesses, and participating in local politics. Their 
children are becoming professional football, baseball and basketball players. They 
are also becoming highly trained professionals who are employed in both the 
public and private sectors. What the future holds for the continued flow of African 
migration to the United States is unclear. But from all indications it appears that 
African migration, immigration, and integration into American political, social and 
economic spheres will continue. The continuous proliferation of civil wars across 
the continent-Liberia, Sierra Leone, Côte d'Ivoire and the Democratic Republic of 
Congo- is not a positive sign for a continent where nearly half a century ago the 
prospect of independence was greeted with tremendous optimism and great 
expectations. 
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