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ABSTRACT

I

In the contemporary world we are experiencing a rapid development in technologies particularly

|

in the area of communications. The burgeoning of computer-mediated communicative

I

techniques is increasing the proportion of interactions we conduct at a mediated or disembodied

I

level. This thesis concerns itself with the accompanying decrease in the integrative depth of

I

face-to-face relations and what this may mean for the social formations in which we live. It

I

explores the constitution of community, through the practices of its participants as we turn

|

increasingly to popularised forms of community in their nostalgic or virtual manifestations. The

j

thesis argues that one way of achieving rich and fulfilling community is through reflexively

I

holding on to the contradictory coexistence of modern and traditional forms. That is, I argue it is

1

j

s

possible to adopt technological communicative practices while framing this adoption within the

|

integrative depth of face-to-face relations. The thesis will elaborate a theoretical framework that

I

allows for an investigation of the nature of 'integrative community'. This investigation is

]

pursued through examples from Indigenous communities of Australia and Mexico in the fields
of political protest and education.
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PREFACE

Face-to-face, Eye-to-eye
I
I
I

Either of these functions - mask, or window to the soul - is a wonder; together they
make an orgy of disproportion compounded by the fact that the face never exists
alone; fated in its very being to be only when faced by another face.

|
\4

Michael Taussig, Defacement: Public Secrecy
and the Labour of the Negative, 1999

• v

•I
;|

The face is a representation of human relations and as such is a powerful symbol of honesty

I

and truth. When we are engaged in relationships based on face-to-face communication it has

|

the strength to carry a sense of intimacy and richness. However, these late-modern times

I

have presented us with a faster world where the broadening of our immediate environs is

I

changing the way we communicate and relate to others.1 There are a potentially unlimited

1

number of social connections we can make within increasingly shorter time-spans, yet, the

|

increased opportunity for connecting has not necessarily offered an equivalent opportunity

I

for developing engaged social relations. In this globalised world, the majority of us in

I

developed countries are faced with an increasing number of situations where we are forced,

I

or choose, to spend more time physically alone, or more time in routinised interchange or

1

mediated interaction. While communication such as mobile phones, the internet, and even

I

modernised forms of transport enable us to keep in touch, they also enable us to stay apart.

•]

Knowing one's immediate neighbours seems unnecessary when it is possible to call

|

someone who lives on the other side of the world. New communication extends our reach,

•I
i

but paradoxically places more distance between us. This is associated with a decline in

I

engaged social interactions and has impacted upon the communities within which we live.

|

The more intimate and richer connections between people have become fewer and less

|

sustainable. For many people this is the way of progress.
1

I argue this to emphasise the propensity of change in the way we relate to each other in
contemporary times. However, it should be acknowledged, that the changes in technology and culture
throughout the late eighteenth and early nineteenth century also 'created distinctive new modes of
thinking about and experiencing time and space'. As noted by Stephen Kern, The Culture of Time and
Space 1880-1918, Harvard University Press, Cambridge, 1983, p. 1.
VIII
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Face-to-Face, Eye-to-Eye

1

The decreasing integrative depth of face-to-face interactions in the contemporary

|

world changes the meaning of the society in which we live. This thesis reflects my concern

i-3

that those in favour of progress are uncritically adopting new practices such as the

%

technological innovations in communication without addressing the impact upon our

I

communities. Neverdieless, it is my contention that despite the potential for a thinning out of

|

community it is possible to use the new technology in ways that reflexively mitigate against

1

its distancing tendencies. Indigenous2 communities, with their continuing emphasis on face-

j

to-face integration provide a setting for studjdng this possibility. While technology and

i

innovative practices are being adopted by some tribal communities, the face, with its social

I

significance, has arguably remained imperative to the constitution of these communities.

• •I

I

During my research it was mentioned to me by a non-Indigenous researcher that it

I
4
I
j

was a problem that my theoretical analysis included the term 'face-to-face' when I was
using examples from Indigenous communities. The suggestion was made that Indigenous
peoples avoid looking directly eye-to-eye. This avoidance is often presented as being a

•1

|

cultural act. The evidence is ambiguous, and this ambiguity points to the face as powerfully

I

symbolic. The significance of the symbol of the face within societies reveals the importance

j

of face-to-face relations. These face-to-face relations carry with them practices and

I

conventions often distinctive to the social groupings to which they belong. The face is

|

powerfully symbolic of the things a society holds precious. This is equally the case for

•f

Indigenous communities as it is for non-Indigenous communities.

i

1

Two recent events are significant for what they tell us about 'face' in Indigenous

1

communities. In April 1997, the Prime Minister of Australia, John Howard, delivered a

j

speech at the Australian Reconciliation Convention at a time when Indigenous issues had

I

begun to receive long overdue attention and concern. The inadequacy of the government's

I

response was realised as the Prime Minister spoke, and a quarter of the audience stood and

I

turned their backs. This act of refusing to face the Prime Minister was a powerful symbol of

I

the refusal to accept John Howard and what he represented. The action signified an

j

observable call of shame. The refusal to face this person who was addressing the audience

|

was momentous in its socially humiliating effect. A second event occurred thousands of

i

kilometres away in Mexico but equally expresses the importance of face. On 1 January 1994
2

Throughout this thesis I will be using the capitalised form of Indigenous in ali occurrences as an act
of political empowerment. Indigenous Australians is used as an inclusive term that refers to both

IX
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I

Face-to-Face, Eye-to-Eye

I

a political group with balaclava-clad faces held an uprising throughout the southern state of

I

Mexico. The Zapatistas are a predominantly Indigenous political group in Chiapas, Mexico

I

and are recognised for the bandanas and balaclavas that continue to cover their faces. This

f

group of men, women and children, since 1994, has been struggling against the Mexican

|

Government and Army for the right to live autonomously in the south-east corner of

|

Mexico. Their masked faces are said to be both functional - for the protection of their

I

identities - but are equally symbolic. The symbolism resides in the association of the

I

masked face of the Zapatista with the hidden true face of the nation of Mexico by the

|

Mexican Government. The Zapatistas contend that there is an inability of the Mexican

|

Government to be honest and to show the true soul of the country. The Zapatistas say the

|

nation is wearing a mask that hides the face which would reveal the true Mexico. The face

,' -k

I
1

for both Indigenous and non-Indigenous peoples symbolises a social practice integral to
social harmony.

I
i

I

I suggest that if some Indigenous peoples do not look eye-to-eye that, rather than

I

this action being an embedded cultural or social practice, it is an action that has resulted

1

from the many years of racist behaviour on the part of the white oppressor. Henry Reynolds

|

has written succinctly of this cause for the lowering of the eyes.

|
|
I
|
I
I
|
I
I
1
I
i
j

|

What encircled Aborigines — and to a lesser extent Islanders - was an all-embracing,
inherited sense of forced subordination ... Many older Aboriginal people would not make
eye contact with migloos. Culturally determined reticence or shyness was only part of the
explanation for this. More compelling were the expectations of white people, which included
lowered eyes and a submissive downward tilt of the head. That was the way to avoid trouble
... Aboriginal oral tradition taught that it was dangerous to backchat a white man. The
stories inspired resistance and counselled caution and the need for a show of subordination
... As I read such material I thought as much about the present as the past. It had such
resonance, such power of explanation. I understood the reason for the dowriCasi eyes, the
fear of challenging a migloo even with too confident a glance, gesture or gait. This was why
I had seen such fear in the eyes of Aborigines I met and such caution in the way they
weighed up and watched migloos before they dropped their mask, spoke their minds or
confided their feelings.3

This explanation has more resonance than one based on long-run cultural practices.

*
i

The lowering of one's eyes has analogous resonance for the researcher of

|

Indigenous peoples and Indigenous issues. For two hundred years, Indigenous peoples have

•I

had to endure being the object of outrageous and unacceptable research techniques. Being a

4
1
|

Australian Aboriginal peoples and peoples from the Torres Straight Islands.
3
Henry Reynolds, Why Weren't We Told? A Personal Search for the Truth About our History, Viking,
Ringwood, 1999, pp. 37,121-123.

I
I
I

Face-to-Face, Eye-to-Eye

non-Indigenous researcher myself, I have unresolved concerns regarding the use of
Indigenous examples within this thesis. This thesis proceeds as a discussion of the
Indigenous peoples of Mexico and Australia, however, this is not only an Indigenous story.
•I

|I

It is a story about communication and community. Nevertheless, it is a story better

I
|

represented through Indigenous peoples' examples. It is by this means that we as non-

I

Indigenous people may more easily see the richness that is missing from our own

|

community through the reduction in meaningful face-to-face interactions.

1
I
I

Indigenous Australians have, for two hundred years, had to deal with invaders. The

|

actions and practices of non-Indigenous people have both purposely and incidentally

j

impacted upon the lives of Indigenous Australians. The peoples of Chiapas have had

I

considerably less disturbance and decimation during the 500 years since the land was

I

'discovered' by Columbus. Regardless of this difference, indirectly, the impact has had

I

similar results upon their communities. Indigenous Mexicans have also had to fight for what

|

is rightly theirs: dignity and justice. While I continue to recognise my position of privilege

I

and remain cautious regarding non-Indigenous researchers undertaking research involving

I

Indigenous peoples, I continue in the hope that this thesis may provoke a possible rethinking

I

of the nature of social formations. As non-Indigenous persons, we have for many years

I

wrongly understood Indigenous communities and moreover, imposed our understandings

|

upon them. Perhaps we may begin an understanding that will encourage us to impose some

I

of the strengths of non-Indigenous communities upon ourselves.
This thesis thus looks to Indigenous communities as a means of understanding the
impact of technology on community. I argue in this thesis that it is possible to build rich and
meaningful communities, communities in which qualities such as loyalty, truth and honesty
are derived through intimate face-to-face relations, within and against the technological race
called progress. It is possible to adopt technological innovations into our practices in
coexistence with the integrative depth of face-to-face relations as long as this is done with
reflexive attention to the intersection of social forms - mediated and face-to-face. In this
way, it would be possible to maintain or re-establish those human relations that provide rich
and fulfilling communities and lives.

XI

INTRODUCTION

A Coexistence of Social Forms
'•.3.

I
a
|
•j
|
I
i
I

In Aboriginal Australia the relation of past with present poses an unusual problem
for an ethnography. A brief trip to the tin shanties of today's Aborigines in central
Australia invites the unaccustomed visitor to interpret their lives as irrevocably
dominated, if not destroyed, by Western civilization. Ironically, the eyes of the
concerned see mainly poverty and deprivation, rather than the structured social
world Aboriginal people continue to maintain. With a view to the imposing,
apparently unchanging landscape, the nostalgic may reflect sadly on the intervention
of history in a timeless v. orld. But these reactions would be mistaken.

I
f
I
|

For all its trappings of worldliness and hard knowledge of history's inexorable laws,
such a dichotomous "before and after" view reflects a rather shallow grasp of
society as human action. Focusing on outward form alone makes it impossible to
see the past in the present.

I

Fred Myers, Pintupi Country, Pintupi Self, 1986

I
I
|

It appears, as Fred Myers suggests, that there exists for Indigenous peoples in post-colonial
•••

nations an irresolvable predicament between their 'savagery' and their 'civilisation'. The

I

dichotomy of the before (being savage) and the after (being civilised) is one which haunts

I

the political struggles of Indigenous peoples and their very existence in the modern age.

|

The Indigenous person is often relegated to an inauthentic status unless their mode of

I

economic sustainability, their spirituality and ceremonial practices, their method of

I
I

communication, and their general practices of existence, take a pre-modern form. Any

i

variance on this theme, namely the adoption of 'civilised' ways, particularly of a

|

technological nature, is seen to place them on the path of progression, and therefore, it is

I

argued, enables them to participate on the same playing field as non-Indigenous peoples.

•i

|

An argument of this thesis derives from the contention that a 'savage and civilised'

"i

or 'before and after' dichotomy is misleading. Such thinking tends to prioritise the belief in

I

'a great divide', in which the savage is continually encouraged to take the inevitable leap

|

into the modern, civilised way of life. Alternatively, it allows that the 'savage' may gain

i

acceptance for a continuing native way of life, but only if such continuance is observed

1
1

1
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I

without change or development. This notion, proclaiming that tribal or traditional society

I

should either follow a linear plane of progression or stay unchanged, is of limited validity.

I

Besides omitting to acknowledge the practices of enforced displacement and assimilation, it

i

makes assumptions about the inability of social actors to play a conscious role in the

:§

reconstitution of the communities in which they live. In the contemporary late-modern age

I

in which tribal and traditional practices have become commonly overlayed by modern and

:'*

!

postmodern practices there exists a constant tension to give primacy to practices which

• • ' !

I

constitute the tribal or traditional forms. It is within some contemporary Indigenous

i

communities that it is possible to see examples of both traditional and modern practices

|

coexisting as layers of social formation.

"•-•s
,<l

:i

I

Analysing the social formation of community is instructive in rethinking the

I

possibilities for social change. Many different categories of community, as will be outlined

|

in Chapter One, can be observed through an analysis of the practices undertaken by the

|

participants within the community. Through such analysis it is conceivable to see the

i

possibilities opened up by adopting differing methods of action, techniques and practices

|

that would in a commonsensical way belong to a more 'civilised', or more abstract society.

I

In other words, I will be arguing that the use of abstract technologies such as the internet or

I

narrow-cast cable television can be used by tribal peoples without necessarily

I

'modernising' their way of life, at least not in the ethnocentric definition of that term.
In effect, the thesis includes an exploration of the possibility of sustaining a form of
community in which the technologies of the modem world can be adapted without a loss of
the values of the traditional social life. This kind of community which achieves an
integration of both the richness and depth of traditional practices while adopting benefits of
modern technologies will, in this thesis, be illustrated through reference to certain
Indigenous communities in the fields of education and social protest. The existence of this
kind of community formation, which I have termed 'integrative community', is also
possible for non-Indigenous peoples. This area of discussion has become, and continues to
be, imperative in the contemporary world. Practices undertaken reflexively by community

1

Such a statement could be assisted through reference to the notion of form and content, with
content being the parts that are without structure until given form. In relation to the above statement it
could be considered that the use of technologies is the content that does not necessarily impact upon
their way of life, the form. A further discussion of form and content appears in Chapter One.

•1
I
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I
I
;!

participants can allow for the adoption of modernised technology without losing traditional
faiths and beliefs. This thesis puts forward an alternative to a linear progressive model of

•f

I
i

community, that is, a coexistence of different societal formations, the modem and the

I

traditional. As a way of taking this contention further I now turn to defining some of the key

1

terms and introducing the themes of this thesis: community, communication and

I

contradiction.
Community

f

Through technological innovations in areas such as travel and communications the world

I

appears to be reducing in size. Yet, at the same time that it is becoming smaller, it also faces

1

the paradox of becoming larger in the sense that the ways in which people live in this

I*

globalised world are more abstract. 'Abstraction' is the general term used to describe

•••'!

processes of technological or systematised mediation, extension, and distanciation. It will

I

be developed more fully as a concept later. As a response to this 'abstract' global

1

expansion, there has been a popularisation of the contrasting concept of 'concrete'

B

community. Community is presented as the place of boundedness and wholeness in

I
4

opposition to the openness and fragmentation of the global arena.2 Many people in the

1

globalised world of larger spaces and declining engaged relationships feel a need for an

I

attachment and anchorage in their lives. This is sometimes expressed by a yearning for the

I

village or the sn all rural community. There has developed a desire for a boundedness that is

I

assumed to belong to the community of a traditional era. I have categorised this as a

I

yearning for 'nostalgic community' and embark on an analysis of this and other forms of

I

community that have arisen in search of a meaningful society. In particular, there has been a

I

prevailing interest in one of these other forms. This is the community form referred to as

I

'virtual community' as it relates to computer-mediated or disembodied communication.

|

These communities, however, lack constituents that are crucial for social formations that

-

•"$:

.•:t.

i

carry a sustained richness and depth. The difference between these disparate conimunities

i
f
I
•|
1
1
I

2

While this statement is very much resultant of the late-modern era, it parallels in many ways the
concerns of the classical social theorist Emile Durkheim whose intellectual project centered around
both 'the autonomy of the social as a distinctive level of reality which could not be reduced to the
psychological properties of individuals but required exploration in its own terms', and 'the crisis of
modernity-the rupture of traditional social ties by industrialisation, the Enlightenment, and
individualism." Beryl Langer 'Emile Durkheim' in Peter Beilharz, (ed.) Social Theory: A Guide to
Central Thinkers, Allen & Unwin, St Leonards, 1992, p. 70.

A Coexistence of Social Forms

»
i

and the 'integrative community' for which I argue can be assisted through a discussion of
'place'.
A community is often associated with the small, village-type experience that is

,

situated within a quaint rural setting. This concept of community is borne through a belief

,

that community is somehow tied to 'place'. The analysis of the connection of a community

'

to a particular place is imperative for the analysis of community formations. An 'integrative
community' must hold 'place' as part of the framework that builds the depth of the
community. Yet, it is possible for the framework of placeness to be carried within the
practices of the community, even if it moves from the place to which it has connections to
another place. In this way it differs from the nostalgic conception of place to which I refer
in the analysis of the 'nostalgic community'. A 'nostalgic community' is premised upon the
assumption that for a community to exist, we must remain in, or return to our unchanged
place of origin. Place in this view has to be either relatively continuous with past (distorted)
memories or reconstructed according to those (distorted) memories of what was once

)

cherished. This image of place is the central constituent that holds nostalgic community

,

together. 'Virtual community', on the other hand, is premised upon the assumption that
place is inconsequential and community exists at the intersection of shared interests and

1

i

commonalities. For these communities a connection to place is the antithesis of its
constituted existence. By contrast, the context of place underpins integrative communities
and remains implicit within practices even when the community's members are displaced.

(
I

The constitution of communities results from the practices and actions of its
participants. I analytically categorize practices in terms of modes of practice. These
practices, which are both conditioned by the society's structures and determine these
structures, are carried out in our everyday lives. In analysing the practices of community
participants we consider both the way in which the practice is carried out and the effect of
the practice. Therefore, the mode becomes both the means and the effect. It is possible to

II

call upon the work of Anthony Giddens with regard to his notion of recursiveness to clarify

*

this statement. Giddens argues that an actor's participation in social life is based on
knowing how to follow a rule, rules which are generated by social practices and which in

A Coexistence of Social Forms

turn are constituted in the context of overlapping and interconnected sets of rules.3 We are
able to place these practices into different categories, including for example, modes of
production, communication, enquiry, organisation.4 These overlay and interpenetrate each
other to constitute the social formations in which we live. It is my contention that it is in
this way integrative community can be formed. Integrative community is constituted
through practices which may be conducted at more abstract levels, but are framed and
conditioned by more concrete and socially binding levels. Within this dissertation I focus
upon the mode of communication to illustrate my thesis.

Communication
The field of communications has experienced and caused considerable change throughout
the late-modern times. One of the reasons we are faced with an increasingly globalised
world is due to innovations occurring in the field of telecommunications. The introduction
of computer-mediated and tele-communications has encouraged a global formation. It
comes as the latest development in the practice of communication, a practice fundamental
in the formation of all societies. There are a number of different stages in the
communication process: oral, written, print and computer-mediated methods of
communication. This lineage of methods is often interpreted as a progressive procession. It
has taken on a commonsense meaning of progressing or advancing along a linear plane.
Each of the steps taken is said to prove that the society using these more modern forms of
communication has successfully advanced another phase on the path of progress. This
thinking is foundational to the belief that a coexistence of different societal formations is
not possible, nor desirable. I argue that this results only from a reluctance to rethink the
model that has been readily accepted. The reluctance, however, has been notably resisted by
writers such as Marshall McLuhan in Understanding Media. He argues that communication
mediums do not develop in a linear synergy with social developments. For example, he
argues that sense ratios or oral cultures, which can be subordinated in print culture, are

3

Daniel Ross, 'Anthony Giddens' in Peter Beilharz, (ed.) Social Theory: A Guide to Central Thinkers,
Allen & Unwin, St Leonards, 1992, p. 122.
4
Modes of practice' is a term developed by Paul James in Nation Formation: Towards a Theory of
Abstract Community, Sage Publications, London, 1996, and will be discussed at length in Chapter
One of this thesis.

•5a
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I
|

reconstituted by electric media, leading to a re-tribalisation of social relations.5 In order to

|

rethink the possibility of the coexistence of societal formation, the mode of communication

I

must be analytically examined. The communicative act needs to be analysed as interactive,

I

but also as integrative. To address the method of communication is to address only one

,i|

component of the communicative act. It is necessary, I suggest, to consider the way in

|

which the interaction is framed, that is, what might be called the 'integrative form' of the
interaction. Most simply the mode of communication does not only refer to the conversation
that is held, but the way in which it was held, and the pursuant effect this has on the societal
structure. These methods and effects may be engaged at changing levels.
The forms of integration can be defined in terms of the level of embodied presence
that is constitutive of the relationship between people in the particular acts of

1

communication. The 'levels' which I use throughout this thesis are the face-to-face, the
agency-extended and the disembodied levels of integration.6 These levels can operate as a
category for communicative interaction and are not always, necessarily integrative. The way

t
i

in which I have used these analytical levels is to assume their interactive component but to
\

also argue for their integrative capacities. The communicative interaction, when analysed as
an integrative act, takes into account the effect it may have as a socially binding and

|

structural building practice. In this way, a conversation between two people conducted at

X

the level of the face-to-face, is an interaction between these two individuals but it is also

i

integrative in its social convent' .is and codes and its constitutive effect. My thesis is built

%

on the belief that, although contradictory, it is possible for changing levels of integration to

\

be reflexively used to frame acts which, in a commonsensical way, belong with different

?

levels.

i

5

1

I
i
^
i
f

Marshall McLuhan, Understanding Media: The Extensions of Man, (2 edn.), Sphere Books Limited,
London, 1967, pp. 369-382.
6
The levels of integration theory has been developed by Paul James in Nation Formation, op.cit., pp.
20-37. His theory describes the different levels of mediation and abstraction from embodied presence.
It should be noted that other parallel theories of levels of communication interaction have been
developed by John Thompson in The Media and Modernity: A Social Theory of the Media, Polity
Press, Cambridge, 1995, pp. 82-84, as the face-to-face, mediated interaction and mediated quasiinteraction. In addition, by Craig Calhoun, in The Infrastructure of Modernity' in Hans Haferkampf and
Neil Smelser (eds), Social Change and Modernity, University of California Press, Berkeley, 1992, pp.
209-220, as the primary, secondary, tertiary and quaternary. The different levels arguments will also
be discussed in Chapter Three.
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Contradiction
Changes in communicative practices have produced a globalised world where more abstract
practices have become common place. Abstract practices such as internet connections
across the globe or education provided through computer packages and computer links are
replacing the more concrete, face-to-face exchanges. A result of such changes in the
socially binding practices of communication has been of a particularly contradictory nature.
The more concrete social formations of communities are reflexively positioning themselves
to struggle against the globalising, homogenising, assimilating ideals of the world arena.
This positioning is often ethnically based and takes the form of promoting the concrete,
cohesive, richness of these communities which exists within the abstractness of the global
arena. This has been carried out, however, by utilising the more abstract technologies and
communicative practices that are the products of the abstract, globalised world. That is,
communities that are trying to retain or recreate the more concrete, local emphasis are
paradoxically using disembodied, more abstract practices in order for this to be achieved.
The contradiction in the undertaking of such practices impacts upon the constitution of the
social form.

i

.

The contradictory result of practices, of many differing levels of abstraction,
undertaken at differing levels of integration, causes tensions. Such tensions and clashes can.

s

be seen to require an explanation, explanations which dissolve the striation in order to
resolve things, making them smooth and clarified. However, I argue that these points of
collision are telling. It is an analysis of these points of contradiction that enlightens us to the

!

rich

and rewarding nature of community constituted at the moment of tension. These telling
moments, the points of contradiction between the concrete and the abstract, reflect a

1

community where differing levels of connection coexist. The integrative interactions
between participants are conducted at a level of the face-to-face, through an agent or at a
disembodied level. The more abstracted actions are framed within a context of a more
concrete basis. The coexistence, collision and interpenetration of these levels results in a

I

community with more depth. Such communities are arguably richer in their offerings to
their participants than communities constituted predominantly through mediated

i
h

r

connections.

i
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Methodology
The method I have used in this dissertation is to setup a social theoretical framework and

5

then to illustrate its application through empirical examples. It crosses a number of

{

disciplines as it proceeds. It analyses and abstracts from empirical examples and in this way

I

it is not only theoretical. It presents and discusses examples from Indigenous communities

I

but is not fully anthropological. It travels across time through archival materials but it is not
only historical. It covers issues about language, education, and social protest, but it is not

{

linguistic, pedagogical, nor only political. This thesis traverses many fields in an inter-

1

disciplinary approach, and takes from each discipline the methods and techniques that are

i

the most appropriate. This thesis is primarily based in social theory which is all at once

:

political, historical, anthropological, and ethnological. Social theory may claim, among

T

other claims, to present ideas and knowledge to better understand the way people live

|

together and apart. My thesis includes the notion that it is possible to live in the

j

contemporary, modern world by retaining and framing many of our practices currently

f

sustained within the ways of a traditional social form.

'

|
I

It has been my method to base my argument upon that of social theorists. This

|

social theoretical basis has its foundations in the work of Pierre Bourdieu, particularly his

I

work on habitus.1 This work establishes the argument that social formations, such as

I

communities, are constituted through the everyday practices of its participants. I have also
drawn upon the works of Anthony Giddens to express my view that such constitution of

is

community is a reflexive project undertaken by the members of the community.8 My project

it

shifts from these thinkers to turn to the theoretical framework developed by Geoff Sharp,

j

Paul James and others from the Arena group of intellectuals based in Melbourne since the
1960s.9 The Arena theory has allowed for the foundation of my argument, that is,
7

.|
I
i

Pierre Bourdieu, The Logic of Practice, R. Nice (trans.), Stanford University Press, Stanford, 1990,
pp. 52-53.
Anthony Giddens, The Consequences of Modernity, Stanford University Press, Stanford, pp. 14-17.
9
The foundation for the methodology used throughout this dissertation has been drawn from the
theoretical arguments developed (and developing) by the contributors to Arena Journal and
associated works, particularly the seminal work of Geoff Sharp. Works where this perspective can be
seen include Geoff Sharp, 'Constitutive Abstraction and Social Practice', Arena 70, 1985, pp. 48-82,
and Paul James, Nation Formation: Towards a Theory of Abstract Community, London, Sage
Publications, 1996. All references and the conceptual framework throughout this study which include
the theory of abstraction and the general levels argument have been adopted from the work of Sharp.
James has been used in particular for his work on the integrative levels argument which looks at the
face-to-face, agency-extended and disembodied levels of integration.

1
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community as a social formation is constituted through various modes of practice, one of

i

these being the mode of communication. The argument of the differing levels of integration,

*

which is fundamental to my thesis, is also specifically the work of Paul James. The idea of

*

the integrative capacity of changing communicative practices is illustrated v/iihin two

4

subject areas: political protest and education. The first of these themes, political protest, is

«

used to demonstrate the communicative practices undertaken by community members who
are communicating to the world outside of their community boundaries. The theme of
education, in counterpart, is used to consider the practices of communication which are
undertaken within communities. This dissertation works through a theoretical framework

*

which reviews and reworks established conceptions of community, the significance of
changing modes of communicatioii and the constituted contradictions. Empirical

)

illustrations have been used to support this theoretical framework. Two separate case-

l

studies are used, not in comparison of each other, but to illustrate different examples.
The first set of examples comes from activities within Australian Indigenous

}

communities. Many Australian Indigenous communities, particularly in the Eastern coastal

i

region, have undergone devastating displacement, dislocation and enforced projects of

*

assimilation. The examples represented in this study include the activities of communities

1

primarily from the eastern region including from Victoria, Tasmania and Queensland. Other
relevant examples from throughout the country will be referred to in illustration of various
positions. I recognise the privileged position of a non-Indigenous scholar working with

>

ideas and examples from Indigenous practices and communities. I also understand the
reticence of Indigenous peoples to engage with non-Indigenous researchers due to the past and continuing - record of how this position has been abused. For this reason I have chosen
to use information and published materials by those people who have respected and
established links with the communities.

«;

My interests also led my studies to Mexico, where I was inspired by the struggles of
the Zapatistas, a revolutionary group of Indigenous peoples, of the south-eastern state of

[

Chiapas and their acts of rebellion against oppression. The struggle exploded onto the

i

international agenda with their armed uprising on 1 January 1994. The armed struggle

1

lasted only a few days until they accepted an offer to enter into dialogue with the Mexican

4

Government. Unfortunately, this dialogue has been a continual frustration to the Zapatistas

A Coexistence of Social Forms

|

seeking genuine agreements and negotiations. It was the ingenuity and seeming

Q

|

contradictory nature of their campaign which began my thinking of the notion of

X
a
|

community and the likely contradictions in its constitution. I travelled to Mexico in 1996,
and after attending the First Intercontinental Gathering for Humanity and Against Neo-

i

3

liberalism, I remained in Chiapas for three months and volunteered at the Fray Bartolome

t

1

Human Rights Centre. I spent some time in the community of San Isidro el Ocotal in the
Peace Camp to observe the actions between the Federal Army and the pro-government

i

supporters and those supporting the Zapatistas. I continued then in San Crist6bal

*

documenting reports from the communities on human rights abuses and the consistent
failure of the Federal Army to honour the agreements drawn up in the peace accord. These
case-studies will be significantly different due to the virtual isolation of the Indigenous
peoples of Chiapas, compared with the various stages in the practices of eradication,
protectionism and assimilation by non-Indigenous society in Australia.

t

>

Chapter Outline

i

Part One of the thesis sets up the theoretical framework through a detailed discussion of the
three themes of this thesis: community, communication and contradiction. The thesis then
turns to the empirical elaboration to apply the theoretical framework to practice. Part Two
is concerned with communicating to the outside world through political protest and Part

I

Three is concerned with education within Indigenous communities of Australia and
Chiapas.
Chapter One in the theoretical section reviews relevant contemporary theories of

*

the social formation of community. The argument begins with a description of various
categories of community: nostalgic, neo-tribal, virtual, and integrative. This thesis contends
that it is within 'integrative community' that we find a layering of levels of integration that

i

provides a richer and more rewarding community. The discussion is conducted through the
works of social and communitarian theorists, reviewing the work of Charles Taylor and
Jean-Luc Nancy. The chapter reviews the contemporary preoccupation with the ideas of
'place and space' and argues against the notion that community exists only where it is
unchangingly attached to place. It suggests that communities can be constituted within the
framing of place, even though dislocated and physically removed to elsewhere. This
10
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•?

|

discussion begins with a critical discussion of the work by Gilles Deleuze and Felix

i
•

Guattari and that of Liisa Malkki and proceeds with an argument for 'integrative

J

community'.

|

Chapter Two illustrates the usage of modes of practice and acknowledges the

[

importance of modes of communication in a societal formation. This chapter undertakes its

•

analysis through the theory of Georg Simmel which focuses on the importance of rocial

i

practice. The argument is augmented by a review of communicative theory by Jean

•

Baudrillard, which establishes the idea of simulation in the modern age and by Mark Poster

i

1

who argues the benefits of disembodied communication. This uitical review attempts to

)

move beyond the assumptions of these writers to establish the contention that contemporary

I

'nostalgic community' and 'virtual community' are relatively empty simulations.

^

'Integrative community' constituted primarily at a level of face-to-face integration in
comparison, provides a rich and rewarding form of social grouping.

•"

The following chapter, Chapter Three, incorporates the methodology of the thesis

v

by outlining the relevant steps in the theoretical analysis. It begins with an adoption of some

•j

of the works of Pierre Bourdieu, specifically that of habitus, but then goes on to expand on

]

the idea of reflexivity, using the work of Anthony Giddens. This results in the development

j

1
^

of the argument that social practice, within categories such as production, organisation, or
communication, constitutes the social formations within which we live. Within the
contemporary world these practices are being undertaken at increasing levels of abstraction.

l

,

Those undertaking these practices are, however, reflexive subjects who are able to frame

\

their practice at differing levels of integration. The conceptual framework being used in
constructing the argument is enabled through the adoption of the levels-of-integration
argument developed by Paul James. While an action may be primarily considered to operate

*j

at one level of integration, it may be framed within the context of another. It is argued in

:

this chapter that the layering of different levels of integration, through the changing

I

domination or subordination of each layer, depending on its framed context, does create

i

contradictions and tensions. The chapter explains that such contradictions provide a point at

]

which the richer and more rewarding community is created. The moment of contradiction
should be embraced and recognised for what it creates and is not deserving of being neatly

5

1

reconciled away.
11
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Following the elaboration of the theoretical framework, the case-studies are

|

explored through two themes in order to illustrate the contradictory nature of community

!

4

and the implications of changing modes of communication. Part Two addresses the theme

I
%
|
I

of the political organisation of the communities and the implications of forced association
with more dominant styles of organisation and the associated struggles against them.
Chapter Four applies the theoretical framework to the political processes embarked upon by

.}f>.

I

Indigenous communities with the world beyond their face-to-face communities. The two

I

cases address two different forms of intersecting integrative extension. The first is political

§

resistance conducted through the abstract medium of writing but petitioning institutions of

I

agency-extension. That is, the Australian Indigenous peoples undertook written

I

correspondence with institutions, including the British monarch. The second will be the

1

struggle undertaken in Chiapas by the Zapatista sympathisers corresponding via the internet

I

with the globalised civil society. The chapter sets up these examples by analysing the

I

impact of resistance upon the formation of community, challenging the idea that a

jj

community is sustainable just in its sharing of communicative action at a distance. It also

1

explores the creation of an unseen and unknown public through the reach of communicative
extension. 10

i
\

Changing communication in the political arena is explored in Chapter Five and the

*

following chapter. In Australia the Indigenous population faced considerable upheaval
through the enforced government policies of assimilation. The major doctrine of the
assimilation process was to civilise the natives in order to absorb them into the broader,

?

white community. 11 This project focused particularly on enlightening the Indigenous

<

peoples with religion and on educating them through speaking and writing the English
language. It is the imposed system of writing that will be taken up in this chapter. This

t]

mode of communication, while thought to be the agent of conformity with more civilised
ways, was subverted by the Indigenous peoples. Rather than the action of writing providing

i

a path of absorption into the community it was used by the Indigenous peoples as a
10
Thompson in The Media and Modernity, op.cit, p. 84, considers the notion of communication with
an unseen, unknown public when discussing the level of mediated quasi-interaction. This level of
interaction, he argues, is a one-way flow of information produced for an indefinite range of potential
recipients.
11
See Bain Attwood, The Making of the Aborigines, Allen & Unwin, North Sydney, 1989, pp. 1-31, and
Bob Reece, 'Inventing Aborigines', Aboriginal History, Vol. 11. No. 1,1987, pp. 14-23.
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momentary practice in political and personal campaigns against the government and its

<•

agents throughout the late 1800s and the 1900s. Letters were written to denounce the
practices of removing children, destroying temporarily vacated homes, offering below-

;

award wage-payments, refusing of rations and staving off the return of land. The missionary

}

of the Lake Tyers Station from 1862 until 1925 bemoaned having given them the power of

<i

writing. Many of the letter-writing campaigns are documented in the national archives
including personal letters, petitions and letters to the King and Queen of England. The
practice of writing to the King and Queen is one that will be explored. It will be suggested

{

that the written form of communication was framed in such a way as to strengthen the face-

\

to-face integrative nature of the Indigenous community rather than to accept its

'

'progressive' agency-extension. Certainly more abstract layers of interchange would come

\

to overlay face-to-face relations, but the continued framing of the interactions by the faceto-face level will exemplify the reflexiviry of the practice undertaken.

\

Chapter Six documents the case of the electronic announcement, and computer-

}}

mediated support of the uprising of an Indigenous political group in Chiapas. Members of

'

the Indigenous communities of Chiapas, Mexico engaged in an armed political uprising in

\

January 1994. The intention of this group called the Zapatistas was to fight against the

f

oppression and poverty being experienced through the actions of the state. Their call was
for political autonomy and the right to their land. The Zapatistas announced their uprising

]

to the people of Mexico and the international civil society by way of faxed communiques

|

and messages issued through email and the internet. This chapter draws upon the use of

1

communicative media by groups who in their daily practices have a greater reliance upon

*

less mediated methods of communication. The illustration exemplifies the possibility of
communities who are struggling to retain their political and cultural autonomy, which is

*

based primarily and significantly upon a face-to-face existence, using advanced modes of

';

communication without eradicating relations of face-to-face integration. The chapter argues

4

that this reflexive framing practice results in contradictions and tensions but not necessarily

"j

the dominance of more abstract practices.

12

Michael Christie, Aborigines in Colonial Victoria 1835-1886, Sydney University Press, Sydney,
1979, p. 182.
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Part Three of this study addresses the changing nature of pedagogy in light of new
j*

methods of communication. There have been significant steps taken in promoting the use of

V

computers in educational practices, use that encourages the distancing of students from
institutions and face-to-face teaching methods. This section explores self-organised
community education-systems in Mexico and alternative education projects in Australia.
•?

The emphasis on the face-to-face educational practices and the advocating of local decision-

|

making and community involvement shows significant support and success in education in

1

Indigenous communities. Chapter Seven introduces Part Three of the thesis by exploring

'

the examples of communicating within communities. It addresses the practice of pedagogy

}

and considers various examples of teaching and learning by applying the theoretical

,

framework of 'integrative communities'. This exploration focuses upon the idea of

|

reinforcing the face-to-face practices of integrative communities through the use of

$

abstracted communicative technologies. The analysis looks at disembodied and embodied

•i

education, addressing the concepts of that which is supported by face-to-face practice and
,,

alternatively, that which is not, and proceeds to theorise the relevant impact. The contention

1

of this chapter is that both embodied and disembodied educative technologies will be

»
\

productive only when they reinforce the presence of face-to-face practices.

f

There have been a number of projects and funding delivered into research and
4

development of computer-based education and language of Indigenous communities of

1

Australia. These projects include distance education for remote students, CD-ROM
language packages, and the collation of words and meanings of some Indigenous languages.

\

Chapter Eight explores some of these projects in order to ascertain whether such projects
are being carried out solely at the level of the disembodied. An example of this is the
production of a dictionary on the world-wide-web for a language that is not spoken at the
level of the face-to-face. When the language is not practiced within the community to which

*

it belongs, such a resource appears to do little more than romanticise trie language as a
nostalgic remnant. Alternative projects conducted at the level of the face-to-face are

>

analysed to explore the differences between the projects developed at comparative

;

integrative levels. These projects include a Bachelor of Education from Victoria University

\

of Technology being offered remotely in a community in northern Victoria, a community

;

directed Koorie school in Morwell, Victoria and a remote teachers program from James

i

Cook University in Queensland.

%
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Chapter Nine documents the educational practices and their political influence in

*

Mexico. Historically there has been evidence of community-led struggles to control and
reform education within rural and Indigenous communities. This chapter will discuss some

i

of these struggles and in particular, the New Education Movement recently established in

<

Chiapas. Also, as a result of the significant international support for the plight of the
Zapatistas of Mexico, various acts of solidarity have been ventured. One of these projects

'

has been a secondary school project in which the funding and the construction of the school
have been undertaken by international organisations and visitors to Chiapas. The school has

|

been constructed in the community of Oventic, miles from the closest city within an

,

autonomous zone of the Mayan land. This project is now proceeding with the training of

i

Indigenous local teachers and lessons are conducted in the Indigenous languages and in
Spanish. The project has only been possible through international financial support, in

\

addition to assistance of manual labour provided by international visitors. The call for the
project has been made primarily using the solidarity networks of the internet while

,

providing concrete, on-the-ground pedagogical support. The changes in the practices of
education evident through this project and other new education movements in Chiapas

J

exemplify the promotion of local, community-based integration in response to and,

s

4
\

contradictorily, due to the modern communication technologies which have characterised
the global arena in which they sit.
It is my hope that this dissertation will encourage a rethinking of the constitutive
nature of community. It is not my intention to present another romantic notion of

1

v

community that simply replaces the nostalgic notion that already exists. Rather, I argue for

s

the richness of community that for many people is a practical desire. This 'integrative

1

community' which is constituted through a reflexive practice will potentially be rewarding
in more than a romantic sense. It will potentially provide depth, stability, meaning and
loyalties. It is also my hope that such a rethinking may provide an avenue to empower

!

historically oppressed Indigenous people who have faced displacement of their land and

f

aggressive, and often successful, attempts to deny them their way of life. One day, instead
of judgments that contend that their rights have been 'washed away with the tide of time', I
hope it will be recognised that the propensity of Indigenous peoples to hold onto the

i

richness

of continuing face-to-face relations warrants them their land and much more.
15
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PARTI

COMMUNITY, COMMUNICATION AND
CONTRADICTION

CHAPTER ONE
i

Community: Place or Space?
1
j
_*
'I
'•>

Movements, speed and slowness, are sometimes enough to reconstruct a smooth
space. Of course, smooth spaces are not in themselves liberatory. But the struggle is
changed or displaced in them, and life reconstitutes its stakes, confronts new
obstacles, invents new paces, switches adversaries. Never believe that a smooth
space will suffice to save us.
Deleuze and Guattari, A Thousand Plateaus, 1988

In a world which is becoming more abstracted through its global broadening there has
appeared a modern inclination to yearn for the bonds of community. Often this yearning is
for a community that has been created through a nostalgic imagining. Such an imagining
resembles small country towns, where streets are lined with trees and there are perhaps just
one or two friendly smiles. It is a place where people know you - really know you.
Nostalgic community is an illusory construct of false and misleading memory, it is a myth.
Alternatively, there have been imaginings of communities founded on disembodied
anonymity, with participants believing that strong and meaningful relationships can be
engendered through computer networks. These nostalgic or anonymous illusions have
appeared as a response to the fragmentation and break down of traditional community
formations. The emphasis on the fragmentation of our identities and our societies has led to
a popularisation of types of communities that are hoped to prove wrong the proponents of
societal break down. The 'nostalgic community' is one of these categories of community
that has been proffered as a possible alternative to fragmentation. Other contemporary
writings have focused on community with slightly different slants: neo-tribal community,
ephemeral community and an increasingly popular one, the virtual community.
i

*

This chapter will critically analyse examples of alternate community. While the

<)

concepts 'nostalgic', 'neo-tribal', 'ephemeral', or 'virtual community' are presented by

' *

many commentators as being sufficient to describe the ways in which we live in the late-

J
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j|

modern world, I will argue that they are neither complete nor adequate. Community can be

I

considered as a social formation in which there is more than a Utopian ideal, more than a

j

reaction to something that is lacking in contemporary societies. This can be achieved

i

through mutual constitutiveness and the integrative nature of concrete thought and abstract

\

i

action. It is through an exploration of the constituents of community that it is possible to

\

conceive of an 'integrative community' which can be a rich and fulfilling social formation.

^

Integrative community understood in this way is not a Utopian construct. Rather, integrative

3

community is a construct formed within the coexistence of practices from both modem and

-l.

traditional social forms. This thesis will argue that it is possible to maintain or re-establish

'I

forms of 'integrative community'.

J
|
I

Communities can provide a mythical sense of idyllic warmth, but in order to be
complete and satisfying they must do more than share this myth. Community is often

I

misunderstood as an organic and natural coming-together of people with shared interests.

4
i
„
'j

Usually when we think of a locality we have in mind a relatively small place in which
everyone can know everyone else; that is, social life is based upon face-to-face relations. It is
assumed that the intensity of the day-to-day contacts will generate a common stock of
knowledge at hand which makes misunderstandings less frequent.1

i
^

This misconception leads to community being seen as a place of understanding and

^

unimpeded sharing. It is often overlooked in the arguments for alternate communities -

I

nostalgic to virtual - that a rich and fulfilling social formation is constituted through

\

obligations as well as rights. A community that gives rise to integrative depth carries
obligatory bonds that are maintained and created through everyday practices. The belief that

4

the bonds and the boundedness of everyday lives have been 'lost' in the modem age,

4
corresponding with the increase in the abstraction of social interaction, has encouraged a
}

search for the nostalgic community. The reality that a social formation carries bonds which

'

are obligatory as well as enhancing is one that is undesirable for those constructing

*

community from mythical ideals. Obligatory bonds are the result of integrative practices

^

within social formations that offer depth and richness.

1

i
,,

The popularised forms of community either accentuate a particular place as the
1
thing
has been Undoing
lost, as inCulture:
the nostalgic
community,
or claim place
to be irrelevant,
as in
Mikethat
Featherstone,
Globalization,
Postmodernism
and Identity,
Sage Publications,

London, 1995, p. 107.
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the virtual community. Unlike nostalgic or virtual community, integrative community as
defined here is not defined by a nostalgic yearning for something lost, nor does it exist
without a sense of place. Integrative community is attached to place as a determining
characteristic, or as a framing for the everyday practices. While it may be possible to
physically carry a community away from a rooted place, a sense of place is fundamental to
the creation of community through the practices of everyday life. Integrative community is
therefore determined by or framed within an ontology of place even when persons are away
]
s

from

that particular place they call home. In this way, a sense of place can be carried within
an individual or group away from specific place, as is the case of the majority of Indigenous

'J

peoples of Australia who have been dispossessed of their land — the place under which their

n

communities were originally established. These displaced communities know no continuing

|]

boundedness of land, and yet they search for the recognition and reconciliation with the

f||

land which 'acknowledges' their spirit and their collective meaning. Place is a determining

r|

constituent of the space of integrative community.

ii
$

The construction of integrative community occurs through the practices of everyday

1

life, such as through the means of production, exchange, organisation, and communication.

l|

These practices have become increasingly abstracted. They are no longer consistently or

,\*

singularly conducted under direct, face-to-face interaction. It is the advent of such

K

]

abstraction that has invited the yearning for bounded relations, and at times takes the form

|j

of the nostalgic, neo-tribal, ephemeral or virtual communities. Unfortunately, the myth is

*:1

perpetuated at the expense of recognising or discovering how an integrative community is

Ft

sI

actually constituted. A community exists under diverse interactive conditions, both abstract

j;

and concrete, and such conditions of practice will be examined. It is through this

h

exploration we will begin an investigation of communicative practices and establish their

h
']
p

implication upon the composition of integrative community.
The Nostalgic Community

1

The notion of community is a popular one. It is a groovy term.2 Shopping strips have

i

renamed themselves 'communities', often on ye olde village-like signage. The

\j
i\
Li

2

See Nikolas Rose, The Death of the Social? Re-figuring the Territory of Government', Economy and
Society, Vol. 25, No. 3, August 1996, pp. 327-356, in which he refers to the rise of the contemporary
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|
|

popularisation of community has emerged in response to the broadening global environs
created through technological innovation. The creation of new categories of community has

%

occurred to fill a void that is feared to be opening up. These communities are being

jI

anxiously created to replace the declining engaged social relations. Conceptions of

*

community in the modern age are fast becoming nostalgic inventions, gaining popularity as

{

It

\
4
^
*
\
1

c

desired alternate forms of social existence.
Community is one of those many good things that we recognize chiefly in their absence.
When people feel that no one cares about them, they mourn the loss of community. When
they see society falling apart, they recognize the need for community.3
The invention of this nostalgic community is a creation of a theoretically desired state of

k
|j

living that has rarely been experienced. It is a mythical creation to deter the claim that

jp;

society is fragmenting in response to technological innovations. The attraction to a nostalgic

L4"

community arguably also exists because some people wish to hold onto, and wallow in, the

1

feeling of loss. Life in developed countries is mobile, administered and sometimes

^

disembodied in this modern, late-modern, or postmodern age. This has resulted in a longing

J|

for the bonds, restrictions and limitations of a community. Nostalgic thinking responds to
this sense of loss by creating an idea of community which provides these bonds and

p

attachments. However, the opportunity to live a life which may comply with the idyllic

|f

properties of a 'nostalgic community', is an opportunity which is rarely taken when offered.

||

I would argue that few people really want to live in the 'nostalgic community'. It is a

I

creation that has very few connections to reality.
There have been theoretical discussions surrounding the rise of the community
apart from a nostalgic one as described above, however, they too seem founded in a desire
for something lost. Michel Maffesoli in The Time of the Tribes presents community not as a
bounded formation, but rather as tribes.4 Maffesoli's tribes are not tribes in the old sense,
but unconstrained, unfettered, tattooed groups. They are romanticised identities undertaking
ritualistic expressions without 'civilised' boundaries. Maffesoli states

•I
j
||
|N

salience of the vocabulary and language around community in his argument that community has
become a new spatialisation of government.
3
John B. Cobb Jr., 'Defining Normative Community', in W. Vitek and W. Jackson, Rooted in the Land:
Essays on Community and Place, Yale University Press, New Haven, 1996, p. 185.
4
Michel Maffesoli, The Time of the Tribes: The Decline of Individualism in Mass Society, D. Smith
(trans.), Sage Publications, London, 1996.
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We are witnessing a veritable re-enchantment with the world ... in the case of the masses
which are diffracted into tribes, and the tribes which coalesce into masses, the common
ingredient is a shared sensibility or emotion.5

[^

Further, this shared sensibility or emotion is the attribute that, he argues, aggregates the

fi
••$

whole. It is an attempt to reclaim what h a s been lost in rationalised and bureaucratised

!;?!

polities. Such reclaiming is a grasping for t h e concrete, the reaction to t h e individualism of

jH

Western society, the loss of bonds and restrictive relations. His work is located primarily in

|v||

a framework of post-individualism that assumes the time of the tribes is a reaction to the

|i

fragmenting of social existence.

1
||

\m

Maffesoli's work places much emphasis on the proximity of people in their tribal
'coming-together', stating that it is the physical proximity and daily realities which are the
container that prevails over all else. This contention of Maffesoli is one which I have some

P
55

sympathy with, being that the proximity of people is necessary in face-to-face relations,
however, his argument does not extend its concern for the integrative depth of this
proximity. While he does admit the spatial should not be considered an end in itself,

I

allowing for the consideration of practice, his theory is restrictive because he ultimately
argues that it is only through physical proximity that the practices of tribes exist.

I return to my main hypothesis: there is (there will be) an increasing to and fro between the
tribe and the mass; within a defined matrix, a multitude of poles of attraction are
crystallizing. In both of these images, the glue of the aggregation - which we could call
experience, the lived, sensitivity, image - is made up of proximity and the affectual (or the
emotional), which is evoked by area, the minuscule and the everyday.7

Even though Maffesoli proposes that the everyday practices of physically close groupings
of people are important in the thinking of social formations, his theory is embedded in a
romantic concept of the search for connections. This desire is one borne from the
individualising mass of modern society which is failing to fulfil organic longing. Not unlike
the nostalgic community, the neo-tribal community is a construct arising out of an absence.

While Maffesoli acknowledges the importance of space in his theorising of the
tribe-mass dialectic, he omits to deal with another important category of social being: Lime.
This category may also impinge on the notion of community. There are short-lived

5

Ibid., p. 28.
Ibid., p. 132.
7
Ibid., p. 147.
9
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communities, groupings of people who come together for specific events that may happen
more than once but without expectations for continued membership. These communities I
will call 'ephemeral communities' and can be exemplified by the sense of community
pervasive on election-day or the neighbourhood street-festival. At such times, there is a
sense of being-in-common for a particular project, but at the same time, there is no sense of
continued responsibility. There is not even a necessary commitment to contribute with the
same energy or passion, or to not even contribute at all, to the repeat event - even though it
jj|

is recognised that such a repeat will occur. It is an act of sharing in a common project and it

H

embodies a desire to be part of the community sentiment, but it is meaningful only for a

ft
fleeting moment.

I
While there has been a popularisation of the reinvention of bounded community,
||

there has been an alternate view. Iris Marion Young argues that community iz negative,
oppressive and consists of hierarchies.8 It is her contention that forms of community based
on concrete interactions are idealised and widely Utopian. She suggests it is better to live in

I

unoppressive cities which are based on a politics of difference, a 'city of strangers',
enabling an escape from sexism, racism and alienation, those things existing in an idealised

|

community. This desire for a non-oppressive coming together, in which a participant's
identity is given little importance, is one which has some connection with another category
of reinvented community; the virtual community. While the aspect of anonymity has
parallels with a 'city of strangers', the virtual community is still, claimed to offer strengths
in its connectivity.
Virtual communities are experienced through the technological connections made
by way of the internet. The internet is being proffered as a replacement means of interaction
for the nostalgic boundedness of community which has been arguably lost in the
fragmentation of modern societies. It is presented as an opportunity where "people connect
with strangers without much of the social baggage that divides and alienates."9 David
Holmes effectively describes this view of virtual community in his edited volume, Virtual
Politics: Identity and Community in Cyberspace.

8

Iris Marion Young, The Ideal of Community and the Politics of Difference', in Linda J. Nicholson
ted.), Feminism/Postmodernism, Routledge, New York, 1990, pp. 300-323.
d
Mark Poster, 'A Second Media Age?1, Arena Journal, No. 3,1994, p. 84.
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An alternative view of virtual and abstract communities accepts that extended forms of
interaction are not simply supplementary to existing forms of face-to-face communication but
constitute, at the level of social dynamics, their own sealed realities. They are self-contained,
self-referential and constitute within themselves the substance of the social relationship, with
declining reference to the social event that they may simulate at the level of relation and
form. Extended communication technologies and agencies cannot be viewed as instruments
serving pre-given bodies and communities; they are instead contexts which bring about new
ways of being, new chains of values and new sensibilities about time and the events of
culture.10

jfif

Writers such as Mark Poster and Sherry Turkle have written about how computer-mediated

1
J|

communication with the removal of the body from the interaction enables people to play

M

with their identities.11 This has implications for the way in which communities of
disembodied strangers may come together within the 'virtual community'. Howard

H

Rheingold has written extensively of the abundance of rewarding friendships and resources

Iff

and unlimited joy available to those who venture on to the 'electronic frontier'. He

in
m

describes at length the relationships he has assembled through the WELL (Whole Earth
'Lectronic Link), a computer-conferencing system. But even for Howard Rheingold, the

H

virtual nature of his community failed to be enough. He had to meet his WELL family in the

•|

same physical space, under real-time conditions.12 Both the reality and the benefits of

H

anonymity work against the building of a community in which relationships have depth and

H

stability.

If

The contemporary yearning for alternate communities has demonstrated the social

11

anxiety for bounded social forms. The analysis of writings such as those above have raised

f

doubts for the ability of these communities to provide rich, rewarding and fulfilling social
formations. It is through an exploration of 'integrative community' and how that kind of

||

community may be constituted, that it is possible to highlight these doubts further.

i;

Nostalgic community is little more than a construct of a place where life is imagined to be

g§

better, more loving, and where things and people are warmer. Nostalgic community, in

if
m
*

other words, exists only as a fairy-tale, a fallacy. Rather than an illusion, it is a delusion. It
is because of this illusion, or delusive state, that those yearning for nostalgic community
10

David Holmes, Virtual Identity: Communities of Broadcast, Communities of Interactivity', in D.
Holmes, Virtual Politics: Identity and Community in Cyberspace, Sage Publications, London, 1997, p.
29.
11
Mark Poster, The Mode of Information: Poststructuralism and Social Context, University of Chicago
Press, Chicago, 1990 and Sherry Turkle, Life on the Screen: Identity in the Age of the Internet,
Weidenfeld & Nicholson, London, 1996.
12
Howard Rheingold, The Virtual Community: Homesteading on the Electronic Frontier, AddisonWesley, Reading, 1993, p. 2.
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choose not to see the alternatives beyond it. Virtual community is construed as an identityfree zone of liberatory existence. Other contemporary approaches to community, such as
neo-tribal or ephemeral, are also created as a response or a reaction to the modern age. The
constitution of community requires an exploration that considers how it is formed to further
demonstrate how these popularised formations fail to offer social connections with
integrative depth. This chapter will now proceed with a discussion of how a community
comes together in order to begin an illustration of the differences between the alternate
communities and integrative community.

Obligatory Bonds
In order to begin a discussion of the constitution of integrative community, a construct
formed through the coexistence of practices from both traditional and modern social forms,
we can draw on the formation of community as theorised by Jean-Luc Nancy in The
Inoperative Community}3 While popularised ideas of community have focused upon
commonalties and natural affinities of its participants, Nancy begins to define community
by departing from a focus upon essence and commonality.
But I start outfromthe idea that such a thinking - the thinking of community as essence - is
in effect the closure of the political. Sv, i r thinking constitutes closure because it assigns to
community a common being, whereas community is a matter of something quite different,
namely, of existence inasmuch as it is in common, but without letting itself be absorbed into
a common substance. Being in common has nothing to do with communion, with fusion into
a body, into a unique and ultimate identity that would no longer be exposed ... The
community that becomes a single thing (body, mind, fatherland, Leader ...) necessarily loses
the in of being-Zn-common. Or, it loses the with or the together that defines it. It yields its
being-together to a being o/togethemess. The truth of community, on the contrary, resides in
the retreat of such a being.14

w

|

Nancy emphasises the lack of form in community, an exteriorised space, and a "workless or
inoperative activity ... not a matter of making, producing, or instituting a community ... it is
a matter of incompleting its sharing."15 Nancy's sense of community is a given, not a 'work'
to be done, it is here that his theory takes on more of the mythical sense of the nostalgic
community rather than the reality of an integrative community. An integrative community
does require, and inspire, work. Everyday practices are the 'work' that constitutes
•a

i

13

Jean-Luc Nancy, The Inoperative Community, P. Connor (ed. and trans.). University of Minnesota
Press, Minneapolis, 1991.
14
Ibid., pp. xxxviii-xxxix.
15
Ibid., p. 35.
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integrative community. It is work with or without an implicit intention to create community,
but that doer, through its habitus - the everyday practices of subjects that, along with
structure are mutually constitutive determinants of society and culture - constitute
, .„
1

community. While Nancy argues that a community is not a 'work' and can not, therefore, be
a project, an integrative community is constituted through the work of practice.
The theorisation of community proffered by Nancy and the nostalgic community
fail to address the boundedness of social formations. In the case of the nostalgic
community, they only do so in a superficial, romanticised way. The boundedness of
integrative community is an important component of this social formation. These bonds
may best be explored by turning away from the theories which emphasise the lack of origin
and the dearth of essence to those which may lead us beyond to one constituted through
lived practices. Through a study of the modes of practice which constitute our everyday
lives, we are able to discover the need for interactions which extend the collectivities of
communities beyond an amalgam of individuals expressing their own rights, but
paradoxically bring with them obligations. Such obligations are just as essential in the

H

societal formation as the ability to provide rights in the attainment of a just and fulfilling

I

society.

1
*

Charles Taylor provides a detailed discussion of the coming together of a liberal
and communitarian perspective of society which benefits this exploration. Taylor debates
the assertion that human beings are self-sufficient and atomistic in their ability to live
without society.
What has been argued in the different theories of the social nature of man (sic) is not just that
men (sic) cannot physically survive alone, but much more that they only develop their
characteristically human capacities in society. The claim is that living in society is a
necessary condition of the development of rationality, in some sense of this property, or of
becoming a moral agent in the full sense of the term, or of becoming a fully responsible,
autonomous being.16

Moreover, and more interesting for the exploration of integrative community, Taylor posits
that the society in which we conceive a 'properly human life' is one which can be
developed. This is unlike Nancy who asserts that the formation cannot be a constitutive
work. Taylor states,
16

Charles Taylor, Philosophy and the Human Sciences, Philosophical Papers 2, Cambridge
University Press, Cambridge, 1985, pp. 190-191.
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Social theories require a conception of the properly human life which is such that we are not
assured it by simply being alive, but it must be developed and it can fail to be developed; on
this basis they can argue that society or a certain form of society is the essential condition of
this development.17 (my italics)
According to this position, it is necessary for human beings to be a part of society that is
developed through the practices of experience. It is also a component of such societies to
carry with them obligations, and not solely carry the principles of rights for the individuals
making up such a societal formation.
Theories which assert the primacy ofrightsare those which take as the fundamental, or at
least a fundamental, principle of their political theory the ascription of certain rights to
individuals and which deny the same status to a principle of belonging or obligation, that is a
principle of which states our obligation as men (sic) to belong to or sustain society, or a
society of a certain type, or to obey authority or an authority of a certain type.18
Taylor, in his argument refuting those who voice the primacy-of-rights position argues that
purporting such a principle over-rides and ascribes a conditional status to the principle of
obligation.
A collective form which is historical in its practices and its work is one which
carries with it both rights and obligations. To be autonomous in the sense of having a
freedom to live in a societal form that is rich and satisfying cannot exist without carrying
obligatory bonds. It is a paradox that cannot be avoided through a nostalgic romanticisation,
but must be experienced in its contradiction. It is these paradoxical and contradictor)'
constitutive interactions which give rise to the construction of an integrative community.
This chapter will now turn to an analysis of the constitutive character of place and its
I

importance to 'integrative community' in order to begin a demonstration of how 'integrative

(I

community' differs from the alternate categories. Such a demonstration will provide a

|f

theoretical basis for the contention that it is 'integrative community' which provides a rich

fl

and fulfilling community.

i
1

Arborescent Place

fff

So far in this chapter I have undertaken a descriptive account of the categories of

|§

community which have been "ecently popularised. I have suggested that the basis to these

"/«tf.,p.20i.
™ Ibid., p. 188.
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communities in general has been the invented and imagined sense of community, opposed
to a concrete formation that carries obligations as well as rights. The nostalgic community
is mythical, the ephemeral is inconsistent, the neo-tribal is unstable and the virtual is
shallow. I will now, in an exploration of integrative community that satisfactorily contrasts
these negative aspects, consider the arborescent or rooted sense of community. Such a sense
of rootedness, however, does not necessarily mean permanence in a particular place. It is
still possible for integrative community to be flexible and movable, however, a sense of
|

place must be built into the practices of the community to enable it to retain a depth of

|

integration. This ability to move is contrary to the flowing, unattached, unbounded sense of

'*

community that founds the alternate categories. In order to begin a consideration of the

|

concept of place and its connection to the constitution of community I have chosen to make
a selected reference to the work of Gilles Deleuze and Felix Guattari.19

1?

Deleuze and Guattari have used a number of concepts in their extensive works of

t'l

which I will refer to only a few. Their work allows for a reconsideration of the particularly

*J

Western association of community with a resolute attachment to a particular place. In their

*

work, Deleuze and Guattari distinguish between two types of space: smooth or striated.

']

These concepts have been described as follows.

'l
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s
f
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*
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\

\I

The striated: capturable, describable, reducible to language, measurable, constraining
movement. The smooth: explosive, aesthetic (in the Greek sense of acsthesis) expressive
itself (but perhaps not capturable in other expressions), a space of happenings and becomings
rather than of Being. Striated space is the space of the State. It is the space of laws and
principles, of maps and roads. Smooth space, for Deleuze and Guattari, is the space of the
nomad - those who live outside the State. It is the space in which movement is not channeled
and directed or subjected to the strictures of instrumental reason ... *°

In A Tliousand Plateaus Deleuze and Guattari present the idea of rhizomes which allows
them to describe the smooth space, an alternative to the commonly held aborescent view of

\

social formations. The rhizome is an "acentered, nonhierachical, nonsignifying system"21 in
which participants are nomadic. With reference to nomads, Deleuze and Guattari continue;
"History is always written from the sedentary point of view and in the name of a unitary

« f.
"t
,„
\

19

The works of Deleuze and Guattari is extensive, complex and dense and in order to achieve my
objective of analysing the concept of place in relation to community, I have used only a small aspect
of their conceptual complexity.
20
Jonathan Maskit, 'Deleuze and Guattari and the Impossibility of Wilderness', in A. Light and J.M.
Smith (eds), Philosophy and Geography III: Philosophies of Place, Rowm?n & Littlefield Publishers,
Maryland, 1998, p. 272.
21
Gilles Deleuze and Felix Guattari, A Thousand Plateaus: Capitalism and Schizophrenia, B.
Massumi (trans.), The Athlone Press, London, 1988, p. 2 1 .
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I

State apparatus, at least a possible one, even when the topic is nomads."22 The work of

I

Deleuze and Guattari is an example of postmodern theoretical works in which the subject

I

becomes decentered, unattached and floating. In their example they present the State-less

jI

nomad as an alternative to the rooted, striated State. While I do not subscribe to this

j

extreme alternative or this postmodern position, I have chosen to present their work to

I

demonstrate that the striated space is the basis for the contextualisation of place within

I

popularised community. The notion of community has suffered from a sedentarist reading.

I

Community is a concept that has continued to be written and spoken of in its attachment to

|

land. This has occurred through concepts such as 'rootedness' and the importance of 'soil',

'j

or that which has been referred to as its 'arborescent nature' by Liisa Malkki.23 This work

j

of Malkki can also be drawn upon to highlight the idea of 'sedentarism' within our

|

generalised thinking of community. It is from such thinking that we find the idea of

5

community being attached to a particular place.

j
11

The consequence of the notion of being attached to place is highlighted in the late-

|

modern age of increasingly amorphous space in conjunction with infinite time. It is not,

k

r,

however, a simple act of choosing from place or space to describe community. Both

j

concepts are integral to the understanding of the constitution of community. The
polarisation in the contextualisation has fundamental implications for the notion of

i

communities. The notion of place ties the community to a particular space, grounding the

)J

social structure to earlier modes of practice. For example, in the category of

if

communication, the earlier mode of oral communication requires those communicating to

j
II
1
'\
*
^»,
*>

be within the same space at the same time.
Successive generations have invested in a form of nostalgia in which the past is viewed as the
epitome of coherence and order, something which was more simple and emotionally
fulfilling, with more direct and integrated relationships. The assumption here is that one's
identity and those of one's significant others are anchored in a specific locale, a physical
space which becomes emotionally invested and sedimented with symbolic associations so
that it becomes a place.24

i

The notion of community being utterly rooted in a place encourages an evolutionary view of

| '

community, one that argues a progressive linear path from traditional community to modern

Lj
ffj
H
H
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Ibid., p. 23.
Liisa Malkki, 'National Geographic: The Rooting of Peoples and the Territorialization of National
Identity Among Scholars and Refugees', in A. Gupta and J. Ferguson (eds), Culture, Power, Place:
Explorations in Critical Anthropology, Duke University Press, Durham, 1997, pp. 58-61.
24
Featherstone, loc. cit.
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(and now late-modern or postmodern) society. This linear path does not allow for the
contradictory nature of different communicative methods, existing in changeable
I

dominances, experienced in differing modes of practice. But does a community exist only

i*

because of face-to-face relations? Given the assumption of a community being 'rooted' in

|

place, does this infer that abstracted, even disembodied practices, evoked by advanced

I

technologies destroy the formation? As both place and space are integral, it formulates a

4

contradictory relationship within the construct. While the face-to-face interaction of

j

community may dominate the contemporary thinking of community, especially that of

~1

nostalgic community, there are times when the idea of space will dominate. It is the

<,}

practices that are of a more abstract nature, particularly when they involve more

%

disembodied forms of interaction, which will direct our thoughts to a community

}|

constituted away from a rooted sense of a place.

'}•

Attachment to Land

1
!?

•

Linear progression theory25 has implicated contemporary debate surrounding Australian

1

Indigenous communities. If we focus on one area of this important debate, that of land

|
i

rights,

we can see the emphasis on the ontological category of space once again displayed
as creating a dichotomy between the traditional and modern social forms. While those

i
\

dominating the debate, particularly within the government and legal arenas, have at times

^«

recognised the Indigenous peoples' spiritual attachment to the land, this recognition is only

|

of the traditional character of the attachment.26 The spiritual attachment is displayed as

i

something 'primitive', referring back to a 'great divide' that translates to a stage in
development yet to be overcome. This explanation of the effect of such posturing gains

\

credence from the stipulation written into the Australian Native Title Act which refers to

)

the
need for the original inhabitants of the land in question to have continually lived on that
25

Linear progression theory is one that assumes an historical, evolutionary shift in societal structures
as more abstract technologies are introduced. See for example Poster, The Mode of Information, op.
cit, pp. 6-7.
This was evidenced in the judgement by Justice Olney in the Vorta Yorta judgment (18 December
1998) which "determined that native title did not exist over Crown land and water within a 2,000
square kilometre claim area straddling the Murray River in New South Wales/Victoria. In a strict
interpretation of the Mabo judgment he said the 'tide of history' had washed away the Yorta Yorta's
traditional laws and customs and thus any claim to recognition of contemporary native title. The Yorta
Yorta action was the most extensive and significant claim before the Federal Court from south-eastern
Australia where, unlike in the Kimberley, Aboriginal societies were first and severely disrupted by
colonisation." Aboriginal and Torres Straight Islander Commission Home-Page, Issues: Native Title
(http://www.atsic.gov.au/issues/native_title/Default.asp)
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land. 2 7 Such a proviso reinforces t h e belief that t h e ontological formation o f Indigenous
community is o n e that is pre-modem, and privileges t h e sedentarist thinking o f attachment
to place constituting community. This viewpoini would encourage t h e belief that once
ji

people have m o v e d from their original land t h e y have begun the progression t o a n e w and

J

better way of living, or in this scenario, a modern way of living. A particularistic attachment

1

to land, within this thinking cannot coexist within modern social forms. The coexistence is

]

seen to be contradictory and therefore cannot be lived. This is an example of the linear

*

progression theory influencing policy and general debate. There is no encouragement or

]

even allowance under the Act, or even within the debate, for Indigenous peoples to return to

{

their land which is their culture and heritage. Rather, the way the discourse is presented is

4

to indicate that to return to this way of life would be a digression, leading to a degenerate

\|

form of living.

i
«j

The provision in the law that demands a continual physical relationship with the

\

land, projects the sense that a great divide still exists. It also fails to take into consideration

\

three major points. Firstly, that the moving away from the land over which a clan is

4

custodian has often been necessary, and successfully managed, throughout the history of

'\

Indigenous occupancy. Food gathering, seasonal variations, disease, ceremony and kinship
ritual fulfilments such as marriage, or death of a clan member (which generally meant the

|

community leaving the area for a period of perhaps two years)28 as legitimate reasons have

i

all been ignored. In many of these cases the custodianship over land was undertaken by

|

neighbouring clans until the return by the rightful occupants was possible. In this way the

}

attachment was never broken, it was a connection which has an 'everlasting' bond.

*--

Secondly, those now asserting that continuity must exist were responsible for the forced

)

permanent removal of the original occupants from the land. Thirdly, even though the

1

invasion of the Europeans caused significant physical dispossession, which is now generally

I

accepted to have been reluctant and violent, it is possible to see that the essential connection

^

cannot be easily broken. There are accounts now of Indigenous peoples in Australia

27
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National Indigenous Working Group on Native Title, Co-Existence - Negotiation and Certainty:
Indigenous Position in Response to the Wik Decision and the Government's Proposed Amendments
to the Native Title Act 1993, 22 April 1997, p. 7.
28
Heather Goodall, Invasion to Embassy: Land in Aboriginal Politics In New South Wales, 1770-1972,
Allen & Unwin, 1996, especially pp. 24-26, and H.C. Coombs, Aboriginal Autonomy: Issues and
Strategies, Cambridge University Press, Cambridge, 1994, pp. 14-16.
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returning to their 'homelands' which is proving difficult but spectacular in its restorative
success.29
I

The example above has been used to demonstrate that even though the community

i

exists outside of its place, the existence continues because the roots to the land, while being

,|

detached physically, have never been spiritually broken.30 Integrative community can also

]

exist beyond the attachment to the particular place, in another space that has bpen created.

I

However, it can only do this with the knowledge of its determining place underpinning its

,

everyday practices. It is in this way that integrative community differs from the

i
>

disembodied communities of the internet. While the virtual communities of those who know

j

only the computer call-names of each other appear true and real, they will only ever offer a

•?

virtual existence. These communities cannot offer the attributes of integrative communities

ij

because their interactions have no basis in the fundamental ties of face-to-face relations.

-i
I

While it is possible for abstracted practices such as those conducted on the internet to be

?

undertaken in integrative communities, they are undertaken with an understanding and

|

consideration of the more concrete and integrative underpinnings of their social formation.

J

These integrative practices are fundamental to the constitution of social formations, and an

I

analysis of the constitutive role played by the modes of practice is to what this chapter now

j

turns.

4

*

The Constitution of Integrative Community

i

*

Further to the establishment of the existence of obligatory bonds between the participants of

;

integrative community and an analysis of place as a constitutive property of integrative

^

community, this chapter will now explore the practices that are constitutive of social

°>

formations. Beyond the popularised categories of community that are formulated in the

i

absence of something, 'integrative community' is formed through the practices undertaken

if

]

by its participants. These practices are undertaken as habitus, which while undertaken
within determining structures, also structure our lives. In this sense the constitution of the
integrative social formation is more than the nostalgic desire for the loss of closeness and

i |
h$

t'j
I ]

I
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Dick Leichleitner Japanangka and Pam Nathan, Settle Down Country - Pmere Arlalt/ewele,
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This can be evidenced by the strong ethnic communities existing outside of their original
homelands, such as the Horn of Africa community living in the Western suburbs of Melbourne.
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concreteness. It is a product of contradictory interactions and practices, and paradoxes of
rights and obligations. It may be beneficial at this point to turn to the idea of form and
|

content as theorised by Georg Simmel. Adopting Simmel's analytical concepts of form and

|

content allows us an understanding of the constitutive nature of the modes of practice and

£

habitus. Donald Levine, a scholar of Simmel has explained Simmel's concepts of content

*
i

and form thus: "Contents are those aspects of existence which are determined in

2

themselves, but as such contain neither structure nor the possibility of being apprehended

1

by us in their immediacy."31 His distinction between these and forms is that forms are the

v

"synthesizing principles which select elements from the raw stuff of experience and shape

5

them into determinate unities."32 Each of the activities undertaken within the differing

*

modes of practice and through different methods of interaction, like contents, are discrete

s

and together are an immense aggregate. They are without structure and relation until they

4

]

are given form.33 Again, Levine encapsulates this as follows: "The world consists of

•*

innumerable contents which are given determinate identity, structure, and meaning through
the imposition of forms which man has created in the course of his experience."341 argue in

'

this thesis that modes of practice and the habitus as the contents, constitute the integrative

I

community as the form.

i

I

While the form and content distinction as developed through Simmel and Levine is

*

beneficial, it could be criticised for suggesting that the synthesising form is a 'magical'
component that determines the meaning and selects the raw stuff to constitute the societal
formation. While the form contains the principles that may aid in determining the construct,

\

I would suggest that the content can also determine the form. Applying this then to modes
of practice, it is the complex, interrelational conjuncture between these practices in
conjunction with altering principles of interaction which determine the formation of
community. Interrelationa! complexity carries with it contradictions and paradoxical
relations which cannot simply be explained through an evolutionary, linear progression
theory from tradition, through modernity, and currently resting with late-modernity or

31

Donald Levine, 'Introduction1, in G. Simmel, On Individuality and Social Forms, The University of
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postmodernity. This reductive theory often arises in association with arguments
incorporating epistemological binary oppositional explanations of social formations.
!

Akhil Gupta and James Ferguson recognise the binary oppositions in the discussion
of a romanticised notion of the localised community. They state that '"the local' is

?

understood as the original, the centred, the natural, the authentic, and opposed to 'the

*

global', understood as new, external, artificially imposed, and inauthentic."35 This local

I

versus global argument closely follows the thinking that has augmented the idea of the

^

nostalgic community. That is, the nostalgic community is created as a return to the

,

'concrete' in the face of the 'abstract'. Similarly, it is also advocating the return to 'place'

i

in fear of amorphous 'space'. This was previously criticised in this chapter for the

\

simplistic notion of a choosing between one and the other. Similarly, the opposition
|

between local and global is overdetermined and simplistic. It is an epistemological binary

,'

opposition which is reminiscent of that which was prominent in the social theorisation of

«

the 'traditional' or the 'primitive' when faced with a change in the constitutive practices of
what is now referred to as 'modernity'. This dichotomous thought encourages the use of a

4

linear progression theorisation that assumes a natural, organic coming-together of social
formations.
we must turn away from the commonsense idea that such things as locality and community
are simply given or natural and turn toward a focus on social and political processes of place
making, conceived less as a matter of "ideas" than of embodied practices that shape identities
and enable resistances.36

\
I

This reference to the making of community through process can be understood in terms of
the modes of practice which constitute the community. These modes of practice may take
f

the form of abstract or concrete practices but can coexist within integrative community. A

I

linear path that asserts abstract practices can only occur within modern forms is limiting.

I

Integrative community is constituted through the subordinating and dominating of practices

f'

with differing integrative levels.

i
\

H

"i

}

Modes of practice, as used in this thesis, should be distinguished from some other
notions of practice. Modes of practice that constitute the structure of integrative community

i

can be blurred with the practices that may contribute to the sense of a nostalgic community.
35
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Mike Featherstone discusses the concepts of local culture and its sustainability through the

j,
i
f
*
':
^
i
1

practice of ritual and memory.

i

And he continues:

[A local culture] is often taken to refer to the culture of a relatively small, bounded space in
which the individuals who live there engage in daily, face-to-face relationships. Here the
emphasis is upon the taken-for-granted, habitual and repetitive nature of the everyday culture
of which individuals have a practical mastery. The common stock of knowledge at hand with
respect to the group of people v/ho are the inhabitants and the physical environment
(organization of space, buildings, nature, etc.) is assumed to be relatively fixed; that is, it has
persisted over time and may incorporate rituals, symbols and ceremonies that link people to a
place and a common sense of the past.37

1

A sense of home is sustained by collective memory, which itself depends upon ritual
performances, bodily practices and commemorative ceremonies. The important point here is
that our sense of the past does not primarily depend upon written sources, but rather on
enacted ritual performances and the formalism ofrituallanguage.38

"*
;
J
f

If a definition of practices were to be considered in this way it would be possible to argue

5

that these practices create the nostalgic community. It is therefore crucial to differentiate

i

between these practices and the modes of practice that constitute integrative community.
While myth and ritual have been an integral part of many social formations, and the nation

%

"

is a particularly invaluable example in this argument, alone they do not constitute
integrative community. In many cases myth and ritual may contradict the modes of practice
which I have referred to as constituting integrative community.

\ >»
I

The modes of practice categorisation is an analytical theorisation adapted from the
marxist conception of the mode of produ. *ion.

'
1

Rather than assuming the primacy of the mode of production (as in orthodox marxism),
social formations are understood to be constituted (historically overdetermined) by a
complex of modes of practice - modes of production, exchange, organization,
communication and enquiry. These patterns of practice are enacted within nd across
variously extended social boundaries.39

i1
}^

Such analytical tools, in conjunction with considering the habitus of social formations
provides us with a framework in which to consider the processes that determine the notion

')
i

of integrative community. Rather ;han a conception of community being localised and

\

romanticised, consisting only of face-to-face interaction and modes of practice that can only

[f
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|

operate under such concrete conditions, such analysis allows for community to exist under

|

more abstract conditions playing a dominant role. This will be further illustrated later in this

|
f

thesis with the case of the Indigenous communities of Chiapas, Mexico. While the political

J

revolutionary group, the Zapatistas, and their sympathisers in Chiapas live predominantly

X

under conditions of face-to-face interaction, they have used advanced modes of
communication, namely interactive computer technology incorporating disembodied

)

interaction, in their struggle for the freedom to choose their own way of life. Such complex

s

coexistence of differing modes of communication carries with it inherent contradictions.
Although contradictions are often avoided or smoothed over, ii is possible for the

3
).
*
<-•

contradiction to become part of the everyday practices of integrative community and
provide a rich and rewarding existence.
Conclusion
Popularised categories of community have arisen in response to the broadening of the

'

global environs. This broadening has occurred primarily because of the advances in

1

technological innovation. People, while adopting these practices which they see as
progressive, are leaving behind the practices that have provided the attachments for which

0

they now yearn. Those now in search of attachment and bonds are creating ideals of
community such as the nostalgic and virtual communities that are illusory and without
integrative depth. Contemporary attraction to the debate over what constitutes community

Y

and what it can offer flourishes. A nostalgic view of community is enticing and desirable
for those who fear the unfettered implication! of the loss and absence of engaged social
relations. The nostalgic community offers the bonds and restrictions for which members of
tne 'mobile, limitless, modern age' seem to yearn. Other popularised categories of
community have been analysed in this chapter, however, I have argued that these alternate

\

communities do not provide the integrative depth necessary to provide a rich and rewarding

t

social formation. The nostalgic, ephemeral, neo-tribal and virtual communities all fail to
provide a complete social formation that carries obligatory bonds, is constituted through an

J

attachment to place, and is recognised through the modes of practice undertaken by its
participants.

39
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I have argued in this chapter that an integrative community, which incorporates
practices commonly assumed to be both traditional and modern, offers the integrative depth
required in sustaining a fulfilling social formation. The analysis of popularised communities
]

suggests that rather than a coexistence of different social forms, a choice must be taken. In
the popularised thinking constitutive practices must arise from either the traditional or the
modern form, because together they are conflictual and contradictory. Yet, contradiction is

|
^

an important aspect of integrative community that is constituted from contradictory modes
of practice and habitus. It is this contradiction which we need to accept and explore in order
to understand the social formation of community and this will be taken up further in the

i'

following two chapters.

f

!j

This chapter has introduced integrative community and emphasised the modes of

|<

practice as an integral constitutive component. One of these modes, the mode of

' 't

communication, has played an important role in the constitution of social formations. Social

t

theory has often emphasised communication as a fundamental practice in the formation of

f'

society. There is also significant contemporary debate regarding the changing nature of

V,

society from an industrial society to an informational society. It is the mode of
communication that constitutes the fundamental interactions of community members and
plays an integral part in the process of structuring all societal formations. In order to
develop the framework which distinguishes integrative community the thesis will now focus
upon one of the modes of practice, that of communication.

36

CHAPTER TWO

Communication: Practicing Practice
If the technological structure of the Internet institutes costless reproduction,
instantaneous dissemination and radical decentralization, what might be its effects
upon the society, the culture and the political institutions?
There can be only one answer to this question, which is that it is the wrong question.
Mark Poster, 'Cyberdemocracy',
Virtual Politics: Identity and Community in Cyberspace, 1997

The field of telecommunications is experiencing extraordinary expansion through
technological innovation. This has had significant impact on broadening our communicative
reach, and consequently debate has arisen surrounding how these changes are impacting on
our lives. The debate, however, has focused upon an assessment of whether such
technology is good or bad for society. A presentation of the issues in this way assumes the
pre-existence of a social fonnation upon which the technological practices of
communication do or do not impact. In order to conceive of integrative community it is
necessary to consider the constitutive character of practices. It is argued that everyday
practices undertaken by members of a community determine the structure their social
formation will take. It is crucial then to consider communicative practices as constitutive of
community rather than only as affective upon the social formation in which we live. In this
chapter I wish to furthei explore the constitutive character of the mode of communication,
one of the analytical categories of the modes of practice. It is through such an exploration
that the importance of this mode of practice in the constitution of social formations will be
demonstrated and, in turn how the structure of the social formation implicates the practicing
of practices.

The mode of communication is crucial to the existence of a social formation. Emile
Durkheim argues in Tfie Rules of Sociological Method that in deference to individual
psychological explanations, the subject is constructed through social actions. He states:
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Even if [my acts] conform to my own sentiments and I feel their reality subjectively, such
reality is still objective, for I did not create them; I merely inherited them through my
education ... The system of signs I use to express my thought, the system of currency I
employ to pay my debts, the instruments of credit I use in my commercial relations, the
practices followed in my profession, etc. function independently of my own use of them. And
these statements can be repeated for each member of society. Here, then, are ways of acting,
thinking, and feeling that present the noteworthy property of existing outside individual
consciousness. 1

Pj

The changes in the field of communications are particularly relevant to the constitution of
social formations. Communicative practice is an everyday practice that, while conditioned
by society's structures, plays an integral role in determining these structures. In considering
the mode of a practice we should consider both the way it is carried out and the effect it has
upon the constitution of social formations. In this way, it is ensured that we are taking
account of not only the interaction that occurs in a communicative act but also the
integrative depth of this act. That is. it is necessary to analyse a communicative practice in
terms of its method, whether it is spoken, written or computer-mediated, and its social
ft
;

•

«

connectivity and constitution through the level of its integrative depth. I am arguing
throughout this dissertation that the integrative community is constituted through practices
which may be conducted at more abstract levels, but are framed or conditioned by more
concrete and socially binding levels.
In order to demonstrate the distinctive character of communicative practice that
constitutes integrative community, I will contrast virtual community and nostalgic
community that were described in Chapter One. A virtual community is one in which its
participants exchange communications across the computerised networks of the internet. It

?

•

is not my objective to prove that a virtual community, founded on disembodied exchanges,

j|j

is emptier and less enriching than integrative community - although I do not disagree with

iff

this statement. My objective is rather to use this illustration to argue for the necessity of
considering the different integrative character of different practices. Virtual community is
founded only through abstract practices. Practices within integrative community have the

|

capacity of more integrative depth. Integration differs from interaction in that integration

t|

carries with it a sense that beyond the interaction there exists the propensity for an

||

interregional bond.

P
mi

1

Emile Durkheim, The Rules of Sociological Method, (8th edn.), S. Solovay and J. Mueller (trans.),
The Free Press, New York, 1938, pp.1-2.
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In order to fully develop the major difference between integrative and alternate
community formations it will be beneficial later in the chapter to draw upon the work of
Mark Poster and his writing on the informational society, and also the work Jean
Baudrillard and his work on the 'simulacra'. The work of these writers will be used
critically as both, in their own ways, write with a \iew of societal formation that omits or
subordinates the constitutive practices of integrative community. While Baudrillard
proposes a hyperreal existence without meaning, the argument of Poster results in an
expectation that the adoption of modern communication will produce a Utopian existence.
The final section of this chapter will further develop the conceptualisation of an
integrative component to communicative interactions. All communicative acts whether oral,
written or computer-mediated can be understood by an associated analytical category of
integration. The theoretical framework being developed in this thesis requires consideration
of the integrative depth of a communicative practice in addition to the consideration of the
method that is used to convey that communication. The socially binding depth of the
interaction, or its level of integration, can be analytically determined. Commonly a linear
theory of progression in which the later mode dominates the prior mode has been favoured
to avoid contradiction. The contradictory consequences of analytically defining the levels of
integration within the mode of communication will be further discussed in Chapter Three.

A Communicative Practice
Practice is both structuring and structured. Through the practice of practices our cultural
and social forms are constituted and reconstituted. It is an evolving process in which we are
both actively agents and passively actors. As social actors we undertake practices according
to our commonsense experience, but we also have the capacity to reflexively and selfconsciously construct everyday practices. Practices consist of interactions but can be
analytically categorised as having an integrative depth. This integrative depth can be of a
concrete character as in the face-to-face, or of a more abstract character as in the
disembodied interaction. The opportunity to reflexively construct our practices has
intensified in the increasing abstractness of modernity. Throughout this chapter, I will
develop the argument that through the multi-layering of practices with differing integrative
depth we are able to reflexively frame our practices. That is, the modes of practice can be
39
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employed at intersecting levels of intensity resulting in this framing of practices often being
complex and contradictory. In order to develop the argument and explore the integrative
character of modes of practice, I have chosen to focus upon the mode of communication.
Through an investigation of the mode of communication it is possible to illustrate
both the socially constitutive character, and the integrative character, of modes of practice.
Charles Taylor, who proved beneficial in the discussion of the formation of community
attributes communication with an instructive position in such a debate.
Opening a conversation is inaugurating a common action. This common action is sustained
by little rituals which we barely notice, like the interjections of accord ("unhunh") with
which the presently nonspeaking partner punctuates the discourse of the speaker, and with
rituals which surround and mediate the switch of the "semantic turn" from one to the other.2

Methods of communication have become increasingly abstracted. Yet, as previously
discussed, it is not only the method of communication that must be analysed in order to
fully understand the impact of communicative practice. With the method of the practice we
must consider its integrative character. That is, the practice can be undertaken within a
complexity of meanings. It is here we need to consider upon what foundations the
communicative practice is enacted and understood by those undertaking the practice. This
undertaking will contribute to the constitution of community formation. Our way of being
implicates the way in which we undertake the everyday practice, and the form of practice is
also implicated by our way of being within our community formations. It is necessary
therefore to discuss the ontological categories that implicate the everyday practices of the
mode of communication.

An analysis of social formations through an ontological framework can include
categories such as time, space and the body. Modes of production and exchange and other
modes of practice have impacted upon the significant changes in the conceptual categories
of time and space. It is however, the mode of communication that has received particular
attention for these changes in the ways of being. Zygmunt Bauman, when writing of the
changing ontological categories of time and space, particularly in relation to businesses,
suggests the following:

2

Charles Taylor, 'Cross-Purposes: The Liberal-Communitarian Debate', in N. Rosenblum (ed.),
Liberalism and the Moral Life, Harvard University Press, Cambridge, 1989, p. 167.
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With time between communications imploding and shrinking to the no-size of the instant,
space and spatial markers cease to matter, at least to those whose actions can move with the
speed of the electronic message.3
As the body, space and time have become significantly altered with changing modes of
communication the constitution of community is problematised. The alternate community
formation of the nostalgic community relies crucially upon an attachment to place and the
virtual community relies upon the boundedness of disembodied, same-time relations. To
illustrate, with regard to attachment to place, we can return to the example from Chapter
One of the Native Title Act in Australia. Appadurai writes of the ascriptions of 'native
status' which carry with them ideas of their existence relying on the confinement of the
'native' to a particular space. "Natives are not only persons who are from certain places,
and belong to those places, but they are also those who are somehow incarcerated, or
confined, in those places."4 We can illustrate this by the continuing debate over native title
in Australia which carries with it a condition that there must be a continued physical
attachment to the land in question for there to be the possibility of a native title claim by
those who originally inhabited the land. The forced displacement is one of the arguments,
beyond modes of communication that will be considered within the political thematic of
this thesis. The theorisation of the integrative community however, can deal with such
analytical circumstances through its consideration of both constitutive and integrative
character.
In demonstration of an ontological analysis of modes of integration it may be
advantageous to draw upon the work of Georg Simmel and his principles of interaction.
Simmel argues that the "properties of forms and the meanings of things are a function of the
relative distances between individuals and other individuals or things."5 It is his theory of
distance that we may critically utilise in relation to the modes of communication and the
differing forms of integrative analysis. Simmel argues that to be truly social requires faceto-face interaction and not just common values. Levine explains,
Another consequence of Simmel's principle of interaction is the importance of the dimension
of distance in his thinking. For Simmel, the truly "social" begins when individuals face one

3
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another, directly or in fantasy. This means that society, or social interaction, depends on the
distance between individuals in relation to each other.6

He goes on to state that Simmel, in this way, argued that society is enabled through conflict
rather than always through common norms (which are a mere by-product). When the
distance becomes too great between individuals to express their conflict, then that is when
society no longer exists. A focus on physical space such as this disregards other possible
extensions of integrative commuriity, such as the continuation of relationships by way of
written correspondence or computer-mediated correspondence. The intersections of modes
of communication, and other modes of practice, across levels of integration do not rely on
distance. The intersections of these constituents, are often contradictory but nevertheless
the emphasis on physical distance is not a primary determinant of integrative community. It
is rather the level of integration that constitutes the communicative act. It is not the physical
that invites integration as discussed in Chapter One with regard to space. Yet it is this
distanciation which is an essential component of the postmodern theorists claim that society
is changing. In the following discussion the work of Poster will exemplify a theorist arguing
that abstraction in communicative interactions is positive for social formation. In
comparison, the work of Baudrillard will be drawn upon as one who argues that the result
of distanciation destroys the social through a reduction in the depth and richness of social
formations.

Utopian Communication
With the introduction of interactive communication technology, there has been significant
debate about the potential impact this may have upon the formation of identity and the
associated impact upon society. It is suggested that the end of historical constraints, the
diminishing of identity politics and the shifting away from grand, overwhelming
consciousness is the potential being realised by interactive technology and the postmodern
society. Poster has written extensively on the positive potentialities of this technological
advancement. Poster has taken up the issue of the change from broadcast methods of
communication and what this now means as we transverse to the interactive or narrowcast
method of communication. His postmodern theoretical arguments proclaim the

6
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ineffectiveness of national borders, the creation of new spaces and communities, and he
asserts that the formation of identities is being altered.7

Poster bases his arguments for the Utopian potential of new communicative
technologies on the fundamental transgression from a passive, non-democratic method of
communication to an interactive, and disembodied, communicative mode. Poster quotes
Mitchell Kapor, former developer of Lotus 1-2-3:
There are two extreme choices. Users may have indirect, or limited control over when, what,
why, and from whom they get information and to whom they send it. That's the broadcast
model today, and it seems to breed consumerism, passivity, crassness, and mediocrity. Or,
users may have decentralized, distributed, direct control over when, what, why and with
whom they exchange information. That's the Internet model today, and it seems to breed
critical thinking, activism, democracy, and quality.8
Poster develops his argument for the inherent Utopian features of the internet by firstly
addressing the idea of the internet as a source and carrier of information. He suggests that
the key is to look beyond, or within, the technology to realise that it is not simply a
movement of information, but more accurately a creator of spaces. His argument centres on
the virtual spaces that are created behind or beyond the reality of the computer screen.
These spaces, he argues are the communities that do not exist in 'real time' but in virtual
time. They are referred to as the virtual communities of cyberspace and are distinguished
from real life or 'Newtonian space'.
With representational machines such as the computer the question of the interface becomes
especially salient because each side of the human/machine divide now begins to claim its
own reality; on one side of the screen is Newtonian space, on the other, cyberspace.9
Poster continues his argument by referring to Howard Rheingold, an avid internet user who
has written emphatically of his development of newfound relationships through interactive
chatting relays. Yet, Rheingold begins his book, Vie Virtual Community, with a narrative
about the time he personally met, in 'real-life', the members of his virtual community. He
states that these people looked significantly different than how he had ' lagined and he
makes the following comment: "I can't count the parties and outings where the invisible
personae who first acted out their parts in the debates and melodramas on my computer
screen later manifested in front of me in the physical world in the form of real people, with
7
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faces, bodies, and voices."10 Had his virtual community proved in some way insubstantive,
requiring a real-life, look, feel, touch meeting? It is an example such as this that leads us to
analyse communicative practices, such as disembodied practices, to demonstrate their
integrative capacity and the relevance of integrative levels to social connectivity.

For Poster, new communication systems have the revolutionary potential to initiate
a massive restructuration of human identity, the likes of which has not been seen since the
middle ages.11 Poster argues that the media technologies have abilities beyond increases in
efficiency, and offer "a broad and extensive change in the culture, in the way identities are
structured."12 He further states that the development of virtual reality effects a simulational
practice 'which alters forever the conditions under which the identity of the self is formed.13
Through the function of bulletin boards, where people are able to communicate with
pseudonyms and, in his view, therefore able to disguise any of their attributes such as
gender or identity, the communication technology is allowing the individual to invent
themselves.14 The argument made here by Poster and other writers such as Sherry Turkle15
suggests that disembodied communicative interactivity allows for people to come together
identity-free, forming Utopian communities.

I contend that the argument that proposes disembodied communication as identityfree, is flawed. Communication even without the presentation of a physical body, carries
with it socially normalised identity-markers. Arguments that suggest disembodied
technology is identity-free can be criticised by referring to the work of Robert Markley in
the introduction to Virtual Realities and Their Discontents. He states: "Cyberspace, then,
can never separate itself from the politics of representation precisely because it is a
projection of the conflicts of class, gender, and race that technology both encodes and seeks
to erase."16 Therefore, communication in virtual space carries with it identity-markers.
Disembodied communication is not identity-free, and therefore does not produce a Utopian
10
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space where those people communicating can completely escape their gender or race as
they may wish.

The space that Poster argues for, is a symbolic one presented as an area that can
substitute for reality. This symbolic space, however, is not a Utopian, liberated and free
space. For those who fear the abstractness of the modern, late-modern or postmodern world
are searching for a social formation which will offer boundedness and connectivity with
depth. This depth is not provided within a virtual community where communicative
practices do not have integrative depth. Markley argues that cyberspace mediates between
real-life and an 'ethereal' place and because of this it cannot "transcend the problems of
materiality, embodiment, or capital."17 The space that is required to provide a rich and
fulfilling social formation is constituted through practices which maintain or can be
reflexively framed within a deep, concrete level of integration. An integrative community
will provide this integrative depth through its capacity for practices of different integrative
depth to intersect and coexist. A virtual community, where abstract communicative
practices are dominant, fails to provide this depth. The nostalgic community also fails to
provide integrative depth due to its omission of a consideration of the constitutive outcome
and the impact of dynamic everyday practices.

Simulated Nostalgia
A nostalgic community differs from integrative community in its inability to account for
constitutive practices that consist of a complex layering of integrative levels. A nostalgic
community relies on false memory to create an ideal and desirous community formation. An
exploration of the concepts of nostalgia and memory prove revealing in this discussion.
There is a difference between nostalgia and memory. Nostalgia is the desire for something
that is missing in the present, and is based on a fallacy or myth. Memory, on the other hand,
is something that is an active component of the way we live and carry out practices. The
mythical or the nostalgic is something that Arjun Appadurai refers to as 'ersatz nostalgia' it is nostalgia without memory or what I earlier called '(distorted) memeory'.18 Today,
much of the reference to nostalgia is created by the mass media for the purposes of mass
17
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consumption. The consumer product-advertisements that create 'ideal' products or places
are an example of ersatz nostalgia. The creation of an ideal, warm, small country
community, for which we become nostalgic, is a creation of those seeking an alternative
community. This is due to their fear of losing social connections and boundedness. For
most people, nostalgic community is something of which they have no experience and of
which they have no active memory.

Nostalgia is mythical and represents a created illusion. Memory may also be
mistakenly considered mythical because it sometimes represents a reality in a changed
form. Memory is changeable and may develop into something that does not necessarily
represent its origin however memory - unlike nostalgia - has a place within the constitution
of integrative community. Within integrative community the role of memory is in the
interpretation and re-interpretation of modes of practice. Anthony Giddens states "memory
is an active, social process, not merely identified with recall."19 It is this idea of memory
playing a 'working' role in the lived community which sets it apart from the nostalgic
community created through, again based on Appadurai, 'armchair nostalgia' - nostalgia
without lived experience or collective historical memory.20 These differentiations are

i

important for leading us into a discussion of tradition, which is bound up with memory.
Giddens refers to tradition and memory as organising the past in relation to the present, in
this way the past is not preserved but continuously reconstructed on the basis of the
present.21 If we understand the modes of practice to be adaptive practices, changed through
the practice of the practice, it is possible to see that an analysis of nostalgic community can
not account for the constitutive character of modes of practice because it relies on a
constant practice. Nostalgic community is founded on an unchanging traditional form. In
order to understand the constitution of community while recognising the significant changes
in the practices of communication, it is necessary to understand that practices are
changeable.

Baudrillard develops an argument of how social formations can be understood in
the face of the dynamic modern communication age. This theoretical understanding has
19
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implications for illustrating the inadequacies of the popularised nostalgic community. The
nostalgic community could be described as a simulacrum, a consequence of the hyperreal,
which is a concept developed by Baudrillard. He introduces his idea of the hyperreal by
describing the fable of Borges in which a map of a territory is constructed in such detail that
it takes on life-size proportion and eventually covers tb/2 territory. Baudrillard states that
"this fable has now come full circle for us, and possesses nothing but the discrete charm of
second-order simulacra."22 He continues,
Today abstraction is no longer that of the map, the double, the mirror, or the concept.
Simulation is no longer that of i. tt.iiiory, 3 referential being, or a substance. It is the
generation by models of a real without origin or reality: a hyperreal. The territory no longer
precedes tie map, nor does it survive it. It is nevertheless the map that precedes the territory
— precession of simulacra - that engenders the territory, and if one must return to the fable,
today it is the territory whose shreds slowly rot across the extent of the map. It is the Teal,
and not the map, whose vestiges persist here and there in the deserts that are no longer those
of the Empire, but ours. The desert of the real itself.23
In this way, the nostalgic community is a place that is a representation or a simulation of
something that is constructed by its absence. A nostalgic community is created in a mythical
space that is an illusion or false memory. It is not created from the memory of a community
that was once present, but rather it is created in the nostalgic space of what is absent.
f,

To dissimulate is to pretend not to have what one has. To simulate is to feign to have what
one doesn't have. One implies a presence, the other an absence. But it is more complicated
than that because simulating is not pretending ... pretending, or dissimulating, leaves the
principle of reality intact: the difference is always clear, it is simply masked, whereas
simulation threatens the difference between the "true" and the "false", the "real" and the
"imaginary." 2 4

(?

Baudrillard also refers to the idea of communication and the consumer society in his
'

development of the concept of simulacra. He argues that it is by way of the media that we

1

•>

exist in this simulated world. His reference to the media directs us again to recognising the
importance of the mode of communication to the theorisation of social formations.

i

\
i

'

However, there are a number of criticisms of the work of Baudrillard that are
important to consider for the development of the argument for integrative community. The

j

overall tenet of his post-structural, postmodern theorising is the assertion that all now exists

I

in the abstract realm: there is no longer a concrete level, it has "become an ideology of
22
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transcending all prior limits of human existence."25 Gerry Gill in an article entitled, 'PostStructuralism as Ideology' has outlined a number of these criticisms.26 One of the criticisms
relates to the 'over-essentialising of the logic of exchange systems' in Baudrillard's
development of the sign/commodity form. This criticism is particularly interesting for the
pursuing of the constitution of community. Baudrillard defines the principles of difference
in distinguishing societies based on differing modes of exchange, for example, tribal
societies based on reciprocal exchange and capitalist societies based on commodity
exchange. His essentialist view does not allow for societies with mixed modes. It is through
such a critique that we are able to recognise the constitutive layering of levels of integration
within modes of practice. It is a layering which produce the tensions and contradictions
indicative of integrative communities, rather than an essentialist collapsing of the levels as
indicated by the example from Baudrillard relating to the mode of exchange. There must be
a coexistence of modes of practice with differing integrative levels for a social formation to
provide integrative depth. Integrative community is constituted through practices that occur
at varying levels of abstraction, dominating and subordinating in a dynamic and tense
relationship.

It is important to adopt these criticisms developed by Gill when applying the
writing of Baudrillard to the conceptualisation of nostalgic community. While it is possible
to see the similarities between the concept of nostalgia and Baudrillard's concept of the

t

simulacra, Baudrillard's argument does not allow for meaning at all.
Information is thought to create communication, and even if the waste is enormous, a general
consensus would have it that nevertheless, as a whole, there be an excess of meaning, which
is redistributed in all the interstices of the social - just as consensus would have it that
material production, despite its dysfunctions and irrationalities, opens onto an excess of
wealth and social purpose ... Information devours its own content. It devours communication
and the social.27

The act of staging communication and meaning exhausts that communication and meaning.
Through the increasing abstraction of communication, by way of technology, the meaning
of the communication is emptied through the simulation of the act. In this way, we can
understand nostalgic community as a community that is largely emptied of its meaning
through the staging of the social formation. The simulation, through abstracted means of
25
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communication, erodes the formation of depth and richness that is produced by integrative
community. The conceptualisation of nostalgic community is a simulation that cannot
accommodate dynamic modes of practice that are both constitutive and integrative. By
comparison to nostalgic community, integrative community as I have defined it is
constituted in the telling moment of contradiction, the intersection of the abstract and the
concrete. It is here, at the place of contradiction between more abstract and more concrete
modes that we are able to see the crucial relevance of the argument for an integrative
community.

The Integrative Depth of Communicative Practice
The mode of communication has been considered as one of the fundamental practices
constitutive of integrative community formation. The significant changes in computermediated communication such as the internet has opened debate on the social implications
of the field of communications. There have been a number of theorists who have written of
a major social transition from an industrial society to an informational society.28 These
theories, in tracing communicative advances, have tended to incorporate a bias towards an
evolutionary linear progression. This bias has also been emphasised in the theories
surrounding the progression of social formations from the traditional, to the modern or latemodern or postmodern social forms. This linear progressive framework is carried through in
the field of communications. Emphasising a linear progressive model assumes prior
methods of communication are dominated by more abstract methods and therefore
coexistence of forms is not possible. However, integrative community is constituted
through the coexistence of both traditional and modern practices because of the capacity to
analytically recognise integrative depth. In order to explore the constitution of integrative
community, the integrative depth of the practices must also be considered.

This chapter has expanded the argument from Chapter One that modes of practice
are constitutive of integrative community. I have argued that the theoretical framework of
the integrative community can accommodate the changes and development of the mode of
28
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practices that occur through the practice of practices. It has also been suggested that an
integrative theoretical framework analytically identifies the integrative character of modes
of practice. The theoretical framework offers the proposition that practices of a certain
integrative depth can be reflexively framed within others of differing levels of integrative
depth. This framework allows that traditional and modern practices can coexist, rather than
necessarily the conclusion that the more abstract form has to dominate the prior form. This
differs from the commonly held belief that social formations develop in line with
technological innovations along a linear path of progression.

The commonsense idea resulting from a linear progression theory within the mode
of communication assumes a progression from oral to written to electronic forms of
communication on a linear plane. Given this, it follows that once these less advanced forms
of communication are surpassed, previous forms are either no longer required, or required
only as a basis for the existence of the transcending form, hi this way the earlier form is
always subordinated to the later form. This reliance upon a foundational form differs from
the framing of a more abstract practice by a more concrete practice because it is always
subordinated and considered as foundational. The transcendence argued in the evolutionary
theory is one that assumes that the previous mode of practice can no longer exist of its own
accord, and particularly, can no longer dominate the 'more advanced' tool.

A commonsensical progressive linear notion leaves no place for the contradictory
complexity of the overlaying of differing modes of communication. This linear theorisation
of communicative (and other) methods collapses the differing modes together, not allowing
for the changing dominance and subordination of the different modes. Rather than a
succession of more technologically advanced forms of communication dominating the
previous forms, we can see that within actually existing integrative communities differing
forms of communication are used in order to satisfy different requirements. In Chapter Six
of this dissertation I will be describing a situation for the Zapatistas in which a computermediated form of communication has been used in a situation of predominantly oral
communication. This abstracted technique has been used as a tool for a particular purpose
and does not succeed the previous communicative form. While in complex intersections of
modes of practice such as this it may be necessary to draw upon another existing mode, this
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does not necessarily achieve transcendence, succession or a dissolving of the earlier
method.
Interactions which deny or manipulate ontological categories such as the body can
be fulfilling only when the practice is framed by less abstract levels of integration. For
example, an internet interaction across geographical borders, in immediate time and without
attachment to embodied identities which has not been founded upon previous or
coterminous face-to-face embodiment, will not provide a communicative experience as
meaningful as one which has. This is not to say the concrete practice must dominate, but for
it to be non-existent places the practice solely in absence without an association with
presence. In this way, it is possible for a communicative practice conducted at more abstract
level to be undertaken without dominating a more concrete integrative form. On the other
hand, the use of a disembodied communicative practice between two people who have
based their relationship on, or have framed it within, face-to-face interactions may
experience a rich and fulfilling relationship through the extension of practice.
The integrative depth of a communicative interaction can be illustrated by the work
of Jack Goody and Ian Watt. A lengthy quote from Goody and Watt explains the
conceptualisation of a communicative interaction as carrying a level of integrative capacity.
The transmission of the verbal elements of culture by oral means can be visualized as a long
chain of interlocking conversations between members of the group. Thus all beliefs and
values, all forms and knowledge, are communicated between individuals in face-to-face
contact; and, as distinct from the material content of the cultural tradition, whether it be cave
painting or hand-axes, they are stored only in human memory.

H

The intrinsic nature of oral communication has a considerable effect upon both the content
and the transmission of the cultural repertoire. In the first place, it makes for a directness of
relationship between symbol and referent. There can be no reference to 'dictionary
definitions', nor can words accumulate the successive layers of historically validated
meanings which they acquire in a literate culture. Instead, the meaning of each word is
ratified in a succession of concrete situations, accompanied by vocal inflections and physical
gestures, all of which combine to particularize both its specific denotation and its accepted
connotative usages. This process of direct semantic ratification, of course, operates
cumulatively; and as a result the totality of symbol-referent relationships is more
immediately experienced by the individual in an exclusively oral culture, and is thus more
deeply socialized.29
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Their extensive work on the implications of literacy on social foimations demonstrates the
significance of an analysis that accounts for the integrative depth of communicative
practice.

Social practice, which is the basis to the constitution of social form, does not
necessarily rely on only one level of interaction between those undertaking the act. An
analysis of interaction can identify categories of different levels or intensities of presence.
Interactions may be conducted as practices within a face-to-face presence or alternatively
practices within a disembodied mode of absence. The integrative community is constituted
through its ability to draw upon differing methods of interaction and levels of integration.
These layers can operate simultaneously, overlaying one or the other. They do not
necessarily collapse into or upon each other and become progressively dominated. Practices
of a more abstract nature, such as computer-mediated connection that does not require
embodied presence, can in practice be framed by the face-to-face as a dominant integrative
mode. This purposeful, reflexive act denies the assumption that the anaiytical disembodied
interaction necessarily dominates the practice and determines the constitution of the
ensuing social formation. This overlaying complicates the integration and it is through this
complexity and intensity that integrative community is a richer and more fulfilling social
formation.
••1

I

Conclusion
The debate over changing communication and its social implications appears to be driving
at a steadfast pace toward presenting a future of Utopia or alternatively damnation. The
debate has focussed upon the potential advancement or the alternate destruction it will
ensue upon society. I have argued within this chapter that analysis surrounding
communicative practices has, for the most part, omitted to consider the different
constitutive character of different forms of practice, focusing primarily on the onedimensional impact of changing communication upon society. Through a consideration of
both the constitutive and integrative character of the practice of communication I have in
this chapter further developed an analytical framework of integrative community.
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A conceptualisation of integrative levels and their capacity to be reflexively
practiced at subordinating and dominating levels, allows for a consideration of the
correlation between concrete and abstract practices. It is possible to conceive of oral
communities taking on computer-mediated communicative techniques without necessarily
having gone through the stage of becoming print communities. This is particularly relevant
for Indigenous communities. It is possible that the integrative depth of face-to-face
communication provides a bridge to the interactivity of computer-mediated communication
that makes this transition more comfortable and successful than linear progression theory
would have it.

The crucial constitutive role of modes of practices, and particularly the mode of
communication in social formations leads further into the thesis. Chapter Three will
continue to develop the 'levels' approach and apply the analytical 'levels of integration' to
communicative interactions. This will highlight the capacity of these levels to overlay,
subordinate or dominate each other dependent upon the way a practice is undertaken.
Integrative depth operates at a complex intersection of dominating or subordinating levels,
some more concrete, others more abstract. These layers, rather than collapse into each
other, often are contradictory and these points of contradiction are often where the intensity
of integrative community is derived.
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CHAPTER THREE

Contradiction: A Telling Moment
Only the foolhardy attempt to resolve paradoxes. My task is merely to ask what it
means to create one.
Tony Swain, A Place for Strangers, 1993

The moment in which contradiction occurs is telling. The advent of the late-modern
globalised world has meant that our daily actions are increasingly abstracted and therefore
carry differing levels of integration. Integrative community is created at a collision point,
where everyday practices constituted at differing integrative depth intersect in moments of
contradiction. Integrative community can be analysed through our modes of practice and
integration, our changing ontologies, and our reflexive capacities. While we act within a set
of structures, it is also our action, how we think to undertake it and how we frame it, which
contributes to the forming and the manipulation of these structures. These structures,
implicated by the technological changes throughout the world and the associated changing
of our identities, determine the way in which we live. We can however, in turn, determine
them through reflexive and evolving practice. It is through these social practices that
community formation is constituted. It is therefore essential to theorise community
formation as a structure that determines our practice and which is determined by our
practice. In this way, community formations determine the way in which we live, but at the
same time can be rethought and re-enacted to change our meanings and the way in which
we live our lives.
It was suggested through Chapters One and Two that our modes of practice are
constitutive of our social formations. This chapter will consolidate the argument for the
place of practice and extend an understanding of the methodology used in establishing the
theoretical framework for integrative community. It is necessary to return to the
conceptualisation of modes of practice in further depth to demonstrate its changing
constitutive character. Through the use of the work of Pierre Bourdieu and the habitus, it
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will demonstrated that it is through our practice, and the practice of these practices, that our
communities are formed. Moreover, it is through these formations that we derive our
meaning and identity. The way in which these practices are undertaken will be further
analysed. It is possible for practices to be reflexively practiced by the participants within a
social formation. The capacity to be reflexive has been theorised by Anthony Giddens. The
work of Giddens will be critically examined to demonstrate the reflexive framing of
practices at differing levels of integrative depth. Through this further analysis of practice
we are able to identify a layering and intersecting of modes of integration, often resulting in
points of tension and moments of contradiction.

Social practice incorporates both a method for its undertaking and levels of
integrative depth. Both of these attributes are coterminous and changing, and are implicated
through the shifting meaning of ontological categories. Ontological categories such as
embodiment, space, and time have all been influenced by the changing nature of
communicative techniques. The technological abstraction of communication has resulted in
a distancing through the broadening of our global reach, this has affected the ontological
meaning of our bodies through an ability to communicate at a disembodied extension. It has
affected our sense of space through the ability to communicate across further distances with
greater ease. And, it has implicated our sense of time through an expectation to
communicate with a greater immediacy. These shifts in our ways of being have implicated
the way in which we approach, understand and undertake our modes of practice. Our
practices are continually changing through the practice of practice and through the shifting
ontology of meaning and identity.
Changing practices that are constitutive of social formations contain integrative
characteristics of both traditional and modern forms. Practices can be reflexively
undertaken so as to achieve a framing of intersecting practices. A practice that has been
borne out of the late-modern age, such as computer-mediated communication, may be
adopted as a technique and framed within the integrative nature of a face-to-face level, a
level more commonly associated with a pre-modern era. The reflexive layering and
intersecting of practices of differing integrative depth results in contradictions and tensions.
It is at this point of contradiction that we are able to return to the theorisation of integrative
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community. Integrative community is constituted at a point of tension, a point where both
abstract and concrete practices coexist, collide and interpenetrate.
Bourdieu's Habitus
It is necessary to begin a discussion of the methodology that defines and explores
integrative community, and alternate community formations, within the late-modem age by
emphasising the importance of social practice. This thesis argues that integrative
community is a rich and rewarding social formation that is constituted not only in the face
of contradictory practices, but as a consequence of contradictory practices. Furthermore, it
agues that it is constituted through a coexistence of practices commonly associated with
both traditional and modern forms. Modes of practice are both determining and determined
and are both structured and structuring. Practices are actions that play out and reinvent
ritual. Individual and collective practice and practices that connect with the practices of
others are the determinant of social formations. In the previous two chapters it was argued
that the role of practice in constituting social formations was crucial. This chapter will take
this argument further through a detailed investigation of practice and its capacity to be
reflexively undertaken.
Bourdieu's concept of habitus is an enlightening point of entry to a discussion of
the significant role of practice. It is here that we find the re-assertion that practice is
fundamental to the structuring of social formations. Bourdieu's theory of practice allows for
both structure and a subject to exist and to be mutually constitutive determinants of society
and of culture.
The theory of practice as practice insists, contrary to positivist materialism, that the objects
of knowledge are constructed, not passively recorded, and, contrary to intellectualist
idealism, that the principle of this construction is the system of structured, structuring
disposition, the habitus, which is constituted in practice and is always oriented towards
practical functions.1

Rather than a theorisation that places the structure as all-determining, leaving no space for
the agency of the actor, the concept of habitus suggests that the agent has a significant role
in determining the way practice is undertaken. While the concept of habitus allows for an
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actor to be an integral part of the process of practice, Bourdieu does suggest that the actor's
role is 'second nature', one that could be considered an unconscious act.

4
•

The conditionings associated with a particular class of conditions of existence produce
habitus, systems of durable, transposable dispositions, structured structures predisposed to
function as structuring structures, that is, as principles which generate and organize practices
and representations that can be objectively adapted to their outcomes without presupposing a
conscious aiming at ends or an express mastery of the operations necessary in order to attain
them.2
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The actor, or cultural agent, acts within a doxic experience, one that is circumscribed by a
commonsensical, learned adeptness. Richard Jenkins represents this competency suggesting
that:
Within them they have grown up, learning and acquiring a set of practical cultural
competencies, including a social identity- 'the sense of the position one occupies in social
space' - which renders them largely incapable of perceiving social reality, in all of its
arbitrariness, as anything other than 'the way things are'; necessary to their own existence as
who they are.3
It is the representation of Bourdieu's concept of habitus which leads to consideration of an
unconscious agent. I will now argue a view of an unconscious agent is emphasised at the
expense of an alternative view that would allow for reflexive agency.

I suggest it is necessary to critically examine the work of Bourdieu in order to
understand the role of practice in its constitution of community as both structured and
structuring, but also as actions that can be purposefully practiced by agents. The actor may
"

operate in a manner of 'second-nature', and through understanding the practicing of
practice there is opportunity for being sensitive to changes and evolvement of practice.
However, there is also opportunity to recognise more than an unconscious, un-reflexive
actor in a methodology of the constitution of social formations. While Bourdieu places the

\

subject in a position of agency in the social practice, it is one which is more often read as

i5

determined by circumstances which are outside of their own consciousness, or reflexivity.
While he acknowledges the potential and the materialisation of changing practice, he does
not emphasise the reflexive nature of them. It is the point of reflexivity that I argue can be
added to the writings of Bourdieu, and in the following section of this chapter I will develop
this argument. The reflexivity of social action is a critical constituent in the understanding
of the role of social practice, the practicing of practice and its methodological importance.
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The continual evolution of the form of practice may be attributed to the adoption of
changing methods, or to challenges through intellectual thought (which all contribute to the
increasing abstraction of modes of practice). While acknowledging that the continuing
habitus may change through evolving practices, Bourdieu's theory can be extended to forge
a place in which actors are able to construct their own meanings and identities through selfconscious and reflexive acts. I would suggest that it is the changing nature of ontologieal
being, the increased abstraction of social practice, and the reflexivity of the practices
undertaken by actors which all contribute to constitutive practice. This enables a conscious
framing of differing integrative methods with the adoption and adaptation of practices. This
may result in a more abstract act being undertaken while being framed within more concrete
meanings. The layering of levels of integration, through reflexive practices, produces the
contradictions and tensions that constitute integrative community. I will now extend the
exploration of reflexivity through an examination of the work of Giddens to demonstrate
the position of reflexivity in the argument for integrative community.

Reflexive Practice
The work of Bourdieu in relation to the concept of habitus has been examined to establish
the significance of social practice. I argued that it was possible to diverge from his
contention that the agent acts in an 'unconscious' way, suggesting that the agent can act in a
purposeful, reflexive way. Now I will take up this idea of reflexivity and its position in the
discussion of the construction of identity and the constitution of community. The reflexivity
of an individual in the undertaking of social practice is a concept that has been presented
with enthusiasm in discussions of modernity. It has been favoured as a differentiating point
when considering the transition from a traditional age to a modern age or what I would
more accurately describe as the age dominated by the ontologies of modernism. Anthony
Giddens has written at length on the nature of modernity.
Modernity's reflexivity refers to the susceptibility of most aspects of social activity, and
material relations with nature, to chronic revision in the light of new information and
knowledge. Such information or knowledge is not incidental to modern institutions, but
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constitutive of them - a complicated phenomenon, because many possibilities of reflection
about reilexivity exist in modern social conditions.4
His theory takes up a number of developments that characterise the modem age. These he
contends are the separation of time and space, the disembedding of social systems
attributable to time-space distanciation, and the reflexive ordering and reordering of social
relations through practice.5

The concept of the reflexive individual has been theorised in response to the
conditions of modernity in which traditional markers for establishing meaning and identity
are argued to be declining. One of these markers argued to be in decline is that of the
connectivity of community. In Chapter One it was argued that this is one of the reasons for
the popularisation of a 'nostalgic community': namely, to replace a connectivity that is
feared to be in dramatic decline. An extended quote from Martin O'Brien documents the
abstracted conditions of modernity and its association with the reflexivity of persons as
theorised by Giddens:
Ontologically, self-identity is grounded in relations of trust and security, risk and anxiety. In
conditions of modernity, traditional parameters for fixing self-identity - such as kinship,
locality or community - break-down: individuals encounter a much wider range of
ambiguous social networks and institutions that represent an equally wide range of, often
contradictory, personal choices. Individuals must place theirfcustnot in well-tried, familiar
kin or communal networks and institutions but in often untried and unfamiliar expert or
global networks and institutions. The conditions and parameters of trust and risk spread far
beyond the contexts of anyone's personal experience. Amongst other things, the modem
world is 'post-traditional' in the sense that individuals are exposed to and actively seek out
multiple sources for establishing and maintaining a self-identity. The (late) modern self is an
uncertain personal relationship with an indeterminate social world. Theoretically, selfidentity comprises a 'reflexive project', one whose coherence must be worked at and striven
for across many different social and institutional contexts. As Giddens puts it, the
contemporary world is full of 'clever people': it is a world populated by skilled and
knowledgeable individuals who are experienced and practised at moving between social
contexts and using institutions as resources for sustaining security and stability in their
everyday lives. The reflexivity of these individual-social-institutional mediations consists in
their openness or susceptibility to continual revision in the light of new knowledge and
information.6
Giddens' argument for the 'project of reflexivity' focuses on the individual within modern
social formations.
4
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Reflexivity, in conjunction with individualism and abstract systems and institutions,
is certainly an aspect that cannot be denied in the construction of individual identity.
In the post-traditional order of modernity, and against the backdrop of new forms of
mediated experience, self-identity becomes a reflexively organised endeavour. The reflexive
project of the self, which consists in the sustaining of coherent, yet continuously revised,
biographical narratives, takes place in the context of multiple choice as filtered through
abstract systems ... Yet because of the 'openness' of social life today, the pluralisation of
contexts of action and the diversity of'authorities', lifestyle choice is increasingly important
in the constitution of self-identity and daily activity.7

His establishment of the reflexive project, in fact, relies on the conditions of modernity
producing a fragmented individual in comparison to a traditionally connected community
participant. While I acknowledge the determination of bis conceptualisation relying on such
a distinction, I suggest it is still possible to derive a beneficial base understanding of
reflexivity that can transcend this determination. The transcendence for which I am arguing
is one that suggests that the capacity for reflexive practice can exist in traditional and
modern social forms.

In the modern era, it may be argued that reflexivity is a more intense aspect of
practice due to the input of knowledge advancing from a greater number and diversity of
'expert systems' and modern institutions. However, I argue that the practice of reflexivity is
one that may occur within any time period in which social practice is undertaken although it
may carry differing intensities. It is possible to argue that time periods, ontologies and other
situational determinants result in qualifying reflexivity. Reflexive practice can be subtle and
may occur due to a recognition that it is the required action, but without being defined and
acknowledged in its undertaking. On the other hand, the reflexivity of an act can become
emphasised and an endorsement of the practice being undertaken. These differing levels of
reflexivity will be illustrated in the examples of political protest explored in Chapters Five
and Six. The case of the Indigenous peoples of Australia in the nineteenth to mid-twentieth
century (Chapter Five) establishes practices which carry a low level of reflexivity, while the
practices used by the Zapatistas in contemporary Mexico documented in Chapter Six
illustrates an intense reflexive practice.

7
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Social practice, ritual, and habitus all evolve and change, the agents of the practice
adapting the practices to environments, circumstances, and differing inputs. This is a
reflexive practice. It is one that can be seen in the work of Bourdieu's habitus, even though
it is not emphasised as such. Bourdieu argues:
It is, of course, never ruled out that the responses of the habitus may be accompanied by a
strategic calculation tending to perform in a conscious mode the operation that the habitus
performs quite differently, namely an estimation of chances presupposing transformation of
the past effect into an expected objective. But these responses are first defined, without any
calculation, in relation to objective potentialities, immediately inscribed m the present, things
to do or not to do, things to say or not to say, in relation to a probable, * upcoming' future (un
a venir), which - in contrast to the future seen as 'absolute possibility' (absolute
Moglichkeit) in Hegel's (or Sartre's) sense, rejected by the pure project of a 'negative
freedom' - puts itself forward with an urgency and a claim to existence that excludes all
deliberation.8

The reflexive capacity of social action is crucial to the undertaking of practice. If we
consider that we as social agents reflexively monitor our action, it is possible to understand
that actions can be consciously undertaken by us. They can be undertaken within purposely
chosen frameworks that may not necessarily be considered natural to the particular action.
This conscious constitution of social acts, resulting in the overlaying of differing levels of
abstraction and integration, is created largely through the changing nature of ontological
categories such as the body, time and space.

Tyranny of Immediacy
With technological innovation, particularly within the field of communications, the
conceptualisation of 'distance' has entered popular debate. The broadening of global
environs has produced more accessible spaces while at the same time it is argued that
communicative techniques have bridged distances making them smaller. 'Distance' is a
concept that is encapsulated within the contemporary thinking of community formations.
The importance of the debate over attachment to a specific place as opposed to a spatially
free-floating existence has been discussed in Chapter One. Distance is also irremovable
from the extended exploration of social formation and identity formation. The changing
nature of the late-modern world has inscribed upon us evolving patterns of ontological
categories. Popularised categories such as embodiment, temporality and spatiality are all
crucially entwined with the mode of communication. The world is becoming smaller with
1
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increasingly infinite time, yet larger as a result of broadening space, and some may argue
less differentiated with decreasing ties of continuing embodied relations. We may in fact
question whether what was once the tyranny of distance may now be the tyranny of
immediacy.

The prominence of ontological categories, particularly time and space, have
become so pervasive that it is easy to assume their legitimacy in theoretical method without
question. However, this assumption should not be taken without recognition of other
writings that deny or subordinate their influence. Such an example is that of Tony Swain in
A Place for Strangers. Swain begins his investigation of Indigenous being by contending
that "central to [his] whole argument is the position that Aborigines themselves do not, or at
least once did not, understand their being in terms of time, but of place and space." 9 Swain
argues that the concept of history is absent from Australian Indigenous being. This may in
fact be true, but it is difficult to disregard the impact of life and death, day and night,
seasons and so on, particularly upon ritual and ceremony, and also the debatable correlation
of time with history. I raise his work only to point to the existence of contention
surrounding ontological categories, such as time.

Anthony Giddens has approached ontological changes in the formation of identity
through his writing on time-space distanciation. Giddens argues against the assumption that
societies develop from simple to complex ones. He states:
Quite apart from their involvement in evolutionary theories which suggest that there is some
sort o f adaptive logic' propelling human societies along a path towards increasing
complexity, there is good reason to distrust the terms 'simple' and 'complex' as applied to
classifying societies. Many 'primitive societies' have very complex modes of kinship
organisation, and all possess languages of a structurally differentiated kind. Rather than using
the terminology of simple/complex, I wish to introduce the notion of time-space distanciation
to analyse some of the phenomena with which evolutionary theorists have been concerned.
By 'distanciation' here I mean to get at the processes whereby societies are 'stretched' over
shorter or longer spans of time and space.10
While his work focuses primarily on the ontological categories of time and space, the body
cannot be omitted from the theorisation. The important concept that should be drawn from a
discussion of time, space and the body, is the concept of 'presencing', "the continual
8
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intermingling of presence and absence that constitutes social conduct."11 It is through
analysing ontological categories that we are able to explore presence and absence and also
distinguish the differing levels of integration. Giddens writes of social interaction as
follows:
All social interaction, like any other type of event, occurs across time and space. All social
interaction intermingles presence and absence. Such intermingling is always both
complicated and subtle, and can be taken to express modes in which structures are drawn
upon to incorporate the long-term duree of institutions within the contingent social act.
Structures convey time acrosstime-spacedistances of indeterminate length.12
It is, therefore, through the broadening of space, extension of time, and the increasing nonrequirement of a human body in social interaction, that presence is argued to no longer be
an essential component of the constitution of social formation. The increasing abstraction of
communicative techniques within the modernised world has produced an anxiety for
alternate community formations. It is because of distanciation and disembodiment that
virtual and nostalgic communities have become popularised.

The increasing abstraction of the mode of communication that has become the
focus of discussion relating to disembodiment is occurring within the contemporary world.
It is possible to also recognise the implications of distancing upon communicative practice
within pre-modem social forms. I would like to refer to a lengthy quote from Jack Goody to
present an example of distancing that can be illustrated as occurring within a traditional
social form.
In southern Ghana, the recording of funeral contributions has been even further formalized
by an enterprizing printer who has produced books of receipts in triplicate for just such an
occasion. One fills in the form, tears out a sheet and dispatches the coloured piece of paper
to the home of the donor by the hand of a small boy.
The format requires a word of explanation. It is an acknowledgement by the bereaved of a
monetary contribution to the expense of a funeral. Thanks are not normally given at the time
of the ceremony itself but on a subsequent visit to the giver which is known as 'greeting'.
The sentence at the foot of the form (above the legitimating signature) is a prepackaged
apology for the absence of the face-to-face encounter. It is a written substitute for oral
contact, like the visitors' book of the former colonial commissioner which still stood, at least
in the mid-seventies, in a sentry box outside the residency of the Chief Regional Officer in
Tamale, the capital of the Northern Region of Ghana, or like the visiting card formerly left at
the house of a newly-arrived neighbour.

11
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We are witnessing here a process of distancing, of depersonalizing, social contacts. Indeed,
in the spatially mobile situation in which they live, with not only the educated but also
labourers travelling from less to more developed areas to sell their services, social
relationships inevitably get dispersed widely over the ground and writing becomes the main
means by which people can keep in touch. Nevertheless, when communication can be
reduced to a few marks on a piece of paper rather than take place in the more concrete
ambience of the face-to-face situation, the quality of interpersonal relationships is inevitably
thinned; the multiplex relations of the village give way to single-stranded contacts that are
more functionally specific, more manipulable, more 'impersonal'.13

This fascinating record of funeral formalities in southern Ghana provides an example of the
occurrence of distancing through changing methods of communication, but more
importantly, through changing integrative depth.
Time, space and body are examples of ontological categories that have influenced
lived experience. The changing nature of the ontological categories impacts upon the mode
of practice that is being undertaken. These categories can be analysed in order to
understand the increasing abstraction of modes of practice. Through work such as the 'timespace distanciation' argument of Giddens, it is possible to understand how there are
differing levels of integration: face-to-face, agency-extended and disembodied. These levels
can be practiced in such a way as to subordinate or dominate, overlay and interpenetrate
one or the other. It is possible for this overlaying of levels to change in dominance
dependent upon the practice and the actor or actors practicing the action. The enacting of
particular practices at changing, differing levels such as this produces a contradiction that is
a telling moment. It is not a contradiction that needs to be resolved away although this is
often attempted through a theoretical explanation of linear progression. Rather, it is a
contradiction that tells of integrative community, one with layers of integrative depth. This
chapter will proceed with a deeper exploration of the layering of practices with differing
integrative depth illustrating the tensions and contradictions that are produced.

Coexist, Collide, Interpenetrate
For this methodological analysis I have adopted the three levels of integration proposed by
Paul James in Nation Formation: Towards a Theory of Abstract Community. The work of
James describes the levels of integration as that of the face-to-face, the agency-extended
13
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and the disembodied level of integration.14 It is the levels of integration which "come to
mediate and abstract from relations of embodied 'presence'." 15 The face-to-face level of
integration is the most concrete and at its most primary requires the actors to practice the
relationship between one and other as i/they are in each other's presence.
The concept of 'face-to-face integration' draws upon this complexity to refer to the level of
integration at which the modalities of co-presence, the modalities of being in the presence of
the other, are central and predominant in maintaining a continuing association of persons
even in their physical absence from one another. Understanding the face-to-face as a level of
integration entails putting emphasis upon the importance of the modalities of co-presence
rather than the fact of co-presence, the acts of interaction.16
The agency-extended level is more abstracted but still carries with it a strong sense of
presence through people acting as the agents of particularised others and of institutions.
With agency-extended integration, social integration is abstracted beyond being based
predominantly on the directly embodied and/or particularised mutuality of persons in social
contact. At this level, institutions (agencies) such as the church or state, guild or corporation,
and structuring practices of extension such as commodity exchange through merchants,
traders, pedlars and the like (agents as mediators), come to bind people across larger
expanses of space than is possible under face-to-face integration.17
The disembodied level of integration is one that is the most abstract and is a level of
integration that belies presence through its subordination of embodiment.
The phrase 'disembodied integration' is used to refer to a level at which people are part of a
network of connections where the full modalities of face-to-face interaction and the
continuing practices of intermediating agency are not the salient features of the social
relation. At this level the social relation transcends time and space quite apart from any
personal intermediation.18
These levels of integration are analytical categories that can be derived from everyday
practices. These levels have the capacity to overlay one and the other, changing in their
dominance and subordinance. It is this changing and shifting of levels of integration which
can be reflexively undertaken within changing modes of practice.

Other theories which use a levels approach include that of John Thompson which
he outlines in Me Media and Modernity.19 Thompson's levels of interaction are the face-to14
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face, the mediated and the mediated quasi-interaction. Face-to-face interaction is described
as occurring in a context of co-presence and is dialogical. Mediated interaction involves the
use of a technical medium which enables information or symbolic content to be transmitted
to individuals whoa re remote in space, in time, or in both. Mediated quasi-interaction also
employs a technical medium but differs in that it is a one-way flow of communication
where the sender does not require, or generally receive a direct and immediate response.20
Craig Calhoun also identifies levels of relationships with primary and secondary being
classified as direct and tertiary and quaternary as indirect.21 The tertiary and quaternary
levels correlate with Thompson's mediated and mediated quasi-interaction. While these
theories have parallels with that of James', I have chosen to use James' theory of the levels
of integration as foundational due to its ability to capture the integrative propensity of
social relations as opposed to non-binding interactions.

The practice that is undertaken in a reflexive way, framing an act commonly
assumed to belong with a more abstract level of integration within a more concrete level, is
not enacted freely. Such reflexive practice produces contradictions and tensions that must
be constantly negotiated to achieve the maintenance of integrative depth within social
relations. The contradictions that are produced can be understood through a recognition of
the complex relationship between, and composite, of the differing levels of abstracted
integration.
[I]t is the change of the form of social interrelationship which is treated as critical. The
central underlying argument being that persons constitute their social life and work up their
relation to the material world within identifiable forms of social interchange. These forms are
set at different levels of constitutive abstraction and as such set qualitative limits to modes of
socio-material practice. An emergent form of constitutive abstraction always both exists in
intersection with and drives towards abstraction from its predecessor.22
The contradictions that follow the overlaying and reflexive framing of practices within
differing levels of integration can be exemplified through empirical examples. I will make
reference, once again, to the work of James in an extended quotation that illustrates such an
example through the social formation of the nation.
The nation is at once assumed to be a rich and inalienable relationship of specifiable
compatriots; at the same time it connects anonymous strangers most of whom will probably
20
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never even pass each other in the street ... Such contradictions, themselves historically
specific, form the background to my attempt to characterize the nation as a changing but
distinctive kind of abstract community ... More broadly, it is due to an inattention to the
implications of contradictions arising out of the wider, material abstractions of social
relations. How can the nation be experienced as a concrete, gut-felt relation to common souls
and a shared landscape, and nevertheless be based upon abstract connections to largely
unknown strangers and "tmvisited places? As part of the 'nation of strangers' we live its
connectedness much more through the abstracting mediations of mass communications and
the commodity market than we do at the level of the face-to-face, but we continue to use the
metaphors of the face-to-face to explain its cultural power.23

The increased abstraction of modes of practice that lead to contradictory practices
have been demonstrated in Chapter Two with the mode of communication. The abstraction
process specifically in communicative techniques has included the oral, the written and the
computer-mediated modes of communication. These distinctions are predominantly made in
a linear progressive sense. I argue that a linear progressive model of conceptualisation is
limiting. This thinking does not allow for the coexistence of practices from both traditional
and modern forms to coexist. The mode of communication has seen significant changes
from oral, written and computer-mediated modes. The introduction of print also resulted in
significant implications for the written mode. This development in the abstraction of
communicative techniques has implicated the constitution of community formations. Walter
Ong writes of a culture totally untouched by any knowledge of writing or print as being
'primary oraliry'. He states, "it is 'primary' by contrast with the 'second orality' of presentday high-technology culture, in which a new orality is sustained by telephone, radio,
television, and other electronic devices that depend for their existence and functioning on
writing and print."24 The development of the primary and secondary levels of Ong correlate
to the levels of abstraction approach. The primary level of orality relates to the face-to-face
level of integration while the secondary orality relates to the levels of agency and
disembodied extension. In the following passage the different levels of abstraction can be
evidenced with the school teacher representing the agency-extended level and the student's
immersion in the text representing the disembodied level of abstraction.
Primary orality fosters personality structures that in certain ways are more communal and
externalized, and less introspective than those common among literates. Oral communication
unites people in groups. Writing and reading are solitary activities that throw the psyche
back on itself. A teacher speaking to a class which he feels and which feels itself as a close-
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knit group, finds that if the class is asked to pick up textbooks and Tead z given passage, the
unity of the group vanishes as each person enters into his or her private lifeworld.25

While Ong continues to emphasise the distinction between traditional communicative
modes and modem communicative modes, he does allow for an understanding that can view
the traditional within the modem. It is the ability to conceptualise the interpenetrating of the
changing modes, rather than a one-way, linear progression model, which will allow the
thinking of integrative community in which the layering of changing modes and differing
integrative levels coexist.

Through a linear framework there is often an assumption that more abstracted
methods of communication

dominate the previous more

concrete method of

communication. In the following quote, Ong argues that the written mode of
communication has become such an assumed part of our lives that we no longer view it as a
technology. It is the 'interiorising' I wish to draw upon in order to demonstrate assumptions
such as these are what hinder our opportunities to think beyond linear models.
Because we have by today so deeply interiorized writing, made it so much a part of ourselves
... we find it difficult to consider writing to be a technology as we commonly assume
printing and the computer to be. Yet writing (and especially alphabetic writing) is a
technology, calling for the use of tools and other equipment... Writing is in a way the most
drastic of the three technologies. It initiated what print and computers only continue, the
reduction of dynamic sound to quiescent space, the separation of the word from the living
present, where alone spoken words can exist... Such shaping of a tool to oneself, learning a
technological skill, is hardly dehumanizing. The use of a technology can enrich the human
psyche, enlarge the human spirit, intensify its interior life. Writing is an even more deeply
interiorized technology than instrumental musical performance is. But to understand what it
is, which means to understand it in relation to its past, to orality, the fact that it is a
technology must be honestly faced.26

The oral communicative form in this explanation is subsumed by the written method of
communication. Rather, than a layering of the levels, the progressive explanation collapses
the levels together, denying the actor any reflexivity in framing actions of differing
dominance in its layering. It can be argued that a theoretical explanation of the progression
of a society utilising oral communication, to a society using written communication still
acknowledges the use and need for the oral form. If this is approached by way of a levels
approach in which the practices are layered, the dominance of the more abstracted mode
need not be assumed.
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It is possible through an analysis of the mode of communication that accounts for
both interactive method and integrative depth to avoid the inadequate linear progressive
theoretical model. Eric Michaels has argued throughout his work and in particular in his
essay, 'Hollywood Iconography: A Warlpiri Reading' that evidence of the persistence of a
unilineal theory is everywhere. In particular he discusses the persistence in relation to the
communicative media and Indigenous communities. Michaels argues that the Western
world's media development sequence has been naturalised from orality to literacy, print,
film, and now electronics.27 His discussion in defending such a statement begins
persuasively with the terminology that is used. For example the use of terms in contrasting
societies as 'literate' and 'preliterate' as opposed to the take-up of the term 'non-literate'
assumes an evolutionary advancement.28 His thesis however, rejects such unilinealism as he
documents the Australian Indigenous peoples of Warlpiri's rapid adoption of electronic
media: a move from oral directly to electronic society.29 This can be further evidenced
through the argument of Marshall McLuhan, that is the ability of oral culture being
reconstituted by electric media as discussed in the introduction of this thesis.30 Moreover
Michaels' research has refuted the alarmist 'culturecide' argument about the introduction of
video and television to Indigenous communities. The watching of videos has shown some
analogies with the tradition of story-telling in the Warlpiri community.
For Warlpiri viewers, Hollywood videos do not prove to be complete, authoritative texts.
Rather, they are very partial accounts requiring a good deal of interpretive activity on the
part of the viewers to supply contents as well as contexts with which to make these stories
meaningful. When home video made it possible for Warlpiri to control the place and
membership of viewing groups, it became possible to assemble the small, interpretive
communities that are associated with other performances in which stories are told and their
associated graphics displayed. At this point, video-viewing became a most popular and
persuasive camp activity.31

According to this research, electronic communication technology provides an attraction to
Indigenous communities that is not provided through the reading of literature. The
conceptualisation of integrative community through a 'levels' approach allows for moving
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between oral and computer-mediated communicative methods while retaining the depth of
face-to-face integration.
While I do not hesitate in acknowledging the work of Michaels as a pioneering
development in the exploration of Indigenous communicative techniques, it is important to
highlight that the adoption of these practices does not occur without contradictions. I would
argue that the use of communicative technologies within the Indigenous communities is
likely to produce tensions and contradictions that require constant negotiating and
continuous mediating. The complexity of the reflexive undertaking of practices constituted
at differing levels of abstractions required by Indigenous communities in the studies of
Michaels32 has been indicated in the discussion of the contradictions produced by
undertaking socio-material practices above. Michaels argues in his work that the Indigenous
communities, in watching and producing television programmes, use interpretive codes
based on an integrative depth such as kinship obligations. In other words, the 'invention' of
the abstracted technology of television by these Indigenous communities is framed by the
level of the face-to-face. Michaels provides an example of this in a discussion of videoviewing rituals: "When Hollywood videos fail to say where Rocky's grandmother is, or
who's taking care of his sister-in-law, Warlpiri viewers discuss the matter and need to fill in
what for them is missing content."33 Dick Hebdige in his foreword to Michael's book
suggests in relation to this quotation:
But when he cites these examples he does so for a reason. Here for instance, it is to point up
the different principles on which Warlpiri interpretive codes are posited and the
extraordinary intricacy and ubiquitous compulsion of Warlpiri kinship obligations, rather
than the naivete or inappropriateness of their response.34

Such fhiming of everyday practices is a complex procedure and produces contradictions for
those undertaking the practices and upon the constitution of the integrative community. The
capacity of Indigenous peoples in these situations to maintain or reconstitute an integrative
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community is one which invokes a constant tension which must be recognised and
acknowledged.
Conclusion

A community is a social formation constituted through the practicing of practice. The
modes of practice both evolve through the undertaking of the practices and change due to
the increasing abstraction of our contemporary world. The everyday practices are
determined by the structures of the society, but are also determined through a reflexive
undertaking by actors. This reflexivity allows actors to frame the undertaking of everyday
practices that carry certain integrative depth with practices commonly assumed to carry a
different level of abstraction. Integrative community differs in the richness and the rewards
it offers to those who participate in their constitution due to this layering and
interpenetrating.

I have argued that those social formations, which offer face-to-face connection as
the determining layer on which other levels of integration such as agency-extended and
disembodied levels are built, can continue to be rich and complex. The layers may shift and
change in their dominance and subordinance, but it is possible for a fragile balance to be
found between these integrative practices. The linear progression theorisation collapses the
levels together and normalises the dominance of the more abstract. This conceptualisation
does not allow for the diversity and the difference in everyday practices which integrative
community can engender.
The communities which have been popularised as possibilities for ways of living in
the abstracted, late-modern world as discussed in Chapter One do not adequately produce a
social formation with integrative depth. Both nostalgic and virtual communities are not
conceptualised to incorporate changing levels of abstraction. For virtual community the
social formation is one which is constructed at the most abstract level of disembodied
integration. The nostalgic community is one that is mythologised, with this illusion focusing
on the face-to-face level of integration. Neither of these categories allows for the
undertaking of practice to occur at various layered levels of abstraction, Integrative
community is constituted by practices that are reflexively undertaken at changing levels of
71
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integrative depth. In this way it is possible for practices commonly assumed to belong with
a traditional social form to be undertaken as a framing for modernised practices. Integrative
community therefore offers the potential of maintaining the primacy of face-to-face
relations while using modern technologies. Often the layering of practices produces
tensions and contradictions that add to the intensity of the overlaying constitution.
Integrative community can be explored beginning from the moment of contradicvion. It is
the moment of contradiction which allows the reflexive practice of framing relatively
abstract connections between people within a setting constituted by less abstract practices.
This framing constitutes a layering of the levels of integration.
Integrative community has been defined and a theoretical framework has been
established to defend this definition throughout the first part of this thesis. To theorise
through categorical and modal analysis enables us to track the path of the constitutive
practices which shape social formations and our social lives. It is, however, empty if not
related back to real-life illustrations. The following chapters of this thesis will explore
examples of Indigenous communities within Australia and Mexico which display
characteristics or qualities of 'integrative community'. Part Two will address issues of
communities communicating with those outside of their immediate social formations with
regard to political protest. Part Three will address the impact of changing modes of
communication within community formations through examples regarding pedagogical
practice.
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Modern Age Beyond
Under the influence of the general predisposition to immediate remedial action,
social movements are taken into consideration solely on account of their capacity
(or lack thereof) to modernize institutions or to produce political reform. But this is
to forget, or to ignore, that the reduction of contemporary social movements to their
political dimensions alone is tantamount to solving the 'symptom', to suppressing
the message contained in their specifically communicative character ('symptom'
literally means to 'fall together') and simply moving about the problem in the
background.
Alberto Melucci, Challenging Codes, 1996

The formation of community is constituted through the actions and practices of its
members. Communicative practices and actions are crucial to this constitution.
Communication plays an important role as a practice that connects participants within
community structures, but is similarly important for the way in which communities create
themselves and present themselves to the outside world. One of the ways in which
communities communicate to the outside world is through political protest and social
movements. This thesis is concerned with the way in which community is constituted and
how this constitution may be purposefully structured through practices to produce a
community formation with integrative depth. This chapter will demonstrate the way in
which acts of protest illustrate communicative practices that can be reflexively practiced
and their role in the constitution of integrative community.

The focus in analysis of protest movements is commonly upon its resulting reform,
yet the practice of protest action has important implications for the originating group.
Beyond assessing the outcomes for the group against the goals and demands they set
themselves, and besides the determinations and aspirations that may have been focused
upon, there can be other resulting effects of social practice. The act of protest is generally
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accompanied by campaigns and strategies under which associated practices will have many
and varied effects. The action itself will change, constitute and re-constitute the community.
While the outcome of social protest action may indeed successfully keep a school from
closing, stop a river from being dammed, or stop the culling of an endangered species, there
is likely to be additional manifestations. The very process of enacting a protest movement,
of practicing practice, can change the way in which a community is constituted. The
chapters in this part of the thesis will consider such implications.
The role of communicative practice is critical in social movements due to the
necessity of communicating the message of those protesting. Protest is an act that
communicates a demand or desire from a group or from a community, to an outside agitator.
The community formation through its members' contact with others outside may have
implications beyond any assumed and commonsensical ones. Rather than focusing solely on
the demands and results of protest movements, as indicated above, the way in which the
movement is enacted through its communication should be addressed. These
communicative practices, in themselves, can produce social formations and ways of being
that those protesting may desire. The changes in communicative techniques are therefore
crucial for an analysis of social protest and the resulting community formations. The
increasing abstraction in the everyday methods of communicative practice does not
necessarily correlate with its integrative depth. It is possible to illustrate through the act of
protest the reflexive framing of more abstract methods of communication within less
abstract modes of integration.

It is the intention of this chapter to apply the theoretical framework set out in Part
One: that is, to critique a commonsense assumption that the adoption of more extended
modes of communication would necessarily dominate prior modes, and community
formations would be completely transformed by more abstract practices. This commonsense
assumption is one based on a linear progressive theory. Such a model assumes that the
extension from the face-to-face to agency-extension or disembodied extension would
produce an inescapable path of progression where the face-to-face becomes completely
dominated. It will be demonstrated that such an outcome does not necessarily follow. It is
possible by a reflective undertaking of practices, in this case the practice of communication,
to retain the principles and intensity of the integrative nature of the face-to-face while
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layering the extended modes upon each other. This argument will be illustrated through the
communicative practices used to enact protest movements.
The intention of the case-studies in the following two chapters is to explore the
implications such outward-focused communication has on community formations and
structures. These case-studies provide two different examples of levels of integration. The
first, in the case of the Indigenous peoples of Australia exemplifies and act of protest
undertaken within the context of institutions of agency-extension, namely, the state and
empire. The example from Mexico illustrates an emphasis on techniques of disembodied
communicative action. Both of these modes of integration are more abstract than '{he more
concrete level of the face-to-face mode of integration. The cases highlight the level of
reflexivity in the undertaking of these more abstract modes of integration while framing
them within the less abstract mode. In both cases the primary level of integrative practice,
the face-to-face, continues to play a constitutive role in the formation of the community.
The momentary practice of the more abstract mode of integration does not supercede the
previous mode and render it redundant. Rather, the less abstract mode of the face-to-face
integrative level continues to be an important and determining level in the social practice of
integrative community.

The Act of Protest
The argument of this thesis is to demonstrate the capacity of modern and traditional
practices to coexist in such a way as to produce a social formation that offers integrative
depth. This part of the thesis will be exploring examples of communicative practice used in
protest movements. In order to proceed with an analysis of the implications of protest
movements upon community constitution, it begins by briefly discussing some of the
methods of defining social movements.
Ron Eyerman and Andrew Jamison have delineated three major theoretical
approaches to social movements. The first of these can be described as the collectivebehaviour approach, the second as resource mobilisation and the third quite recent school of
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thought has been labeled as the 'new social movements' approach.1 The collective
behaviourists focused primarily on why individuals come together forming groups in order
to act collectively. It was felt, however, that the researchers working within this field
remained "locked in an individual-oriented social psychological problematic on the one
side, and into an abstract structural-functionalist grand theory on the other."2 The resourcemobilisation approach differed in their concern for the organisation rather than the
individual, and focused on how a group acts in order to achieve their goals. "Here the prime
research question is not who the actors are or what motivates them, or what wider historical
or structural meaning a particular movement may have, but rather why some movements are
more successful than others."3 Finally, the third major approach has been that of the 'new
social movements'. This approach sees social movements more as "transforming agents of
political life".4 Habermas states:
[New conflicts] no longer arise in the areas of material reproduction; they are no longer
channeled through parties and organisations; and they can no longer be alleviated by
compensations that conform to the system. Rather, the new conflicts arise in areas of cultural
reproduction, social integration and socialisation. They are manifested in sub-institutional,
extra-parliamentary forms of protest ... In short, the new conflicts are not sparked by
problems of distribution, but concern the grammar of forms of life.5

The 'new social movements' approach tends to place the movements into a historical
context and broadens their conceptualisation. This broadening allows for recognition of the
impact of the protests' methods, particularly the communicative methods, upon social
formation.
In order to challenge our thinking of protest movements beyond assessing the
results of protest we need to move beyond 'collective behaviour' and 'resource
mobilisation' approaches. However, I would argue that it is still common for social
movements to be considered within the terms of 'resource mobilisation'. This is apparent in
the emphasis placed on the ability of political protest-groups to seize state power. Much of
the theoretical analysis of peasant and guerilla struggles places an emphasis on the limited
possibility of movements seizing power. The Zapatista struggle is one which is forcing a
change in this thinking, and in this way challenges our thinking of political protest. Instead
1

Ron Eyerman and Andrew Jamison, Social Movements: A Cognitive Approach, Polity Press,
Cambridge, 1991, pp. 10-44.
2
Ibid., p. 24.
3
Ibid.
4
Ibid., p. 27.
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of wanting to seize state power, the Zapatistas have focused upon achieving a different
system of power relations across the international arena. They believe they are able to
achieve this through the mobilisation of the civil society. For this reason the Zapatistas have
engaged the imagination of many people across the globe. Even though there has been an
emphasis on the military strength and an assumption that taking control of state power is
prominent in guerilla movements, it has still been recognised that there is a need to obtain
wider support beyond military strength.
Not all guerrilla movements succeed in moving beyond their modest beginnings; when they
do so, peasant support is the premium mobile in the regions where they operate. Yet peasant
support is a necessary, but not sufficient, condition for ultimate success; most movements
that have garnered peasant support have failed. Those that seize power must meet two other
conditions: they must be militarily strong enough to confront the government armed forces;
and they must strip the incumbent government of moral authority and cloak their own
movement with that aura, shifting the loyalties of the nonpeasant population to their
movement.6
It is necessary then to consider how such support may be mobilised. One of the ways in
which abstracted communicative techniques are impacting upon protest movements is
through the use of the internet. The internet has the capacity to carry extensive global
networks of numerous affiliations and this has been an area which has been adopted by
solidarity groups in what could be referred to as cyber-solidarity networking.
New technologies and the new means of communication have provided opposition groups as
well as the state with an intermediate space and a new means of disseminating information in
a "virtual space" beyond their limited conceptual and physical spaces. But more for the
opposition than for the state, the Internet and other media, such as fax machines, cellular
phones, satellite dishes, and cassette tapes, provide a new space for airing grievances with
minimal risk.7
This area of abstract communicative technologies and the impact upon communities in
relation to protest will be critically examined in Chapter Six through the study of the
Zapatistas of Mexico. It is the challenges of changing protest and changing method which
encourage us to rethink social movements beyond how or why they exist, and to interpret
what the nature of the action can mean to the forms and ways in which the lives of those
participating are constructed. This can be achieved through emphasising the communicative
mode of practice within social movements.
5

Jurgen Habermas, 'New Social Movements', Telos, Vol. 49, Fall, 1981, p. 34.
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Beyond an analysis of the collective forms of social movements, the achievement of
goals, the resources that are utilised, and so on, it is possible to think of social movements
in terms of the: action that is practiced and what this may mean for community formations.
The practice undertaken in the process of social movements can be explored by considering
not only what the struggle may be against, but also, by what the action may produce through
the constitutive practice that is carried out. Anthropologist June Nash writes:
A movement is not only the rejection of a domination; it is also the affirmation of a positive
principle and of values from which the world can be recreated. Those who see only the
positive side are submerged in Utopia or reformism, both of which are a constant threat to
ecologists. But those who reduce the action to the struggle against a domination condemn
themselves to creating a militant organisation and handing power to a praetorian guard or a
militarised party.8
It is at this point that I wish to indicate the benefit of the reflexive elaboration of Bourdieu's
concept of the habitus and this notion of reflexivity as discussed in Chapter Three, and the
advantage of the 'new social movements' approach. It is the various tenets of the 'new
social movements' approach that allows us points of access to consider the reflexive
potential in the constitution of community of social movements. Jan Pakulski argues that
the recent school of thought allows us to consider the similarities between different
movements in their self-reflexive attempts to resist institutional intervention in their
everyday lives.
'New' social movements are both symptoms of, and responses to these crises. Despite their
apparent heterogenity, they display some common features: a self-reflexive nature, antistatism, scepticism towards comprehensive ideological blueprints, self-limitation, and
reformist orientations. They resist the (increasingly futile) expansion of political
administrative interventions in everyday life or, in Habermas' words, they attempt to arrest
the 'colonisation' of life worlds by 'formal, organised spheres of action'.9
This self-reflexive nature is an important concept in the impact of protest action upon the
constitution of community, both historically and in contemporary times. The self-reflexivity
discussed here can be illustrated through the reflexive undertaking of increasingly
abstracted communicative practices evident through changing methods of practicing protest.

8
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One of the ways in which the nature of self-reflexivity has been made possible is
through the changing mode of communication. Social movements have adapted new modes
of communication in such resourceful and reflexive ways in order to enhance their
achievement of goals. Alberto Melucci has been a significant theorist in considering
communication and its implications on the field of social movements in the contemporary
era in his book, Challenging Codes.
We are witnessing, with mixed feelings of amazement and fear, the impressive development
of communication technologies, the creation of a global media system, the disappearance of
historical political cleavages, the collision of cultural differences within national societies
and at the world scale ... Social movements too seem to shift their focus from class, race,
and other more traditional political issues towards the cultural ground. In the last thirty years
emerging social conflicts in complex societies have not expressed themselves through
political action, but rather have raised cultural challenges to the dominant language, to the
codes that organize information and shape social practices.10
In considering the refiexivity of social movements or acts of protest, it is possible to think
of such practices as a work. This will remind us of the way in which integrative community
was argued to be an outcome of ongoing work in Chapter One. The point was made in
response to Nancy's idea that (inoperative) community could not be an object of practiced
work. In the discussion it was proposed that the theory of Nancy, despite itself took on more
of the mythical sense of the nostalgic community in comparison to the integrative
community. It was suggested that an integrative community does require, and inspire, work.
Alain Touraine, et. al., in the book Anti-nuclear Protest, which documents the events
surrounding the protest action in opposition to nuclear energy in France, comments on the
community work of protest action.
There could be no political action without organisation, but it deteriorates rapidly if it is not
supported by a community movement in which we can actually live, in resistance and
fraternity, our hope for a transformed world. At a single stroke, the defence of the community
and the counter-project for society had been linked through a specifically social will to
struggle.11
It is the work of everyday practices - with or without an implicit intention to create
community - which through its habitus constitutes community. And, it is the practice of the
communicative act of protest, that is an example of the work of everyday practice that
creates community.

10

Alberto Melucci, Challenging Codes: Collective Action in the Information Age, Cambridge University
Press, Cambridge, 1996, p. 8.
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Ritualising Rebellion and the Place of Land

The everyday practices that are constitutive of community can be exemplified through the
act of protest. This can be illustrated by the way rebellion is ritualised. Social movements or
acts of protest may be considered from the perspective of its reason for existence or its
resourcefulness and ability to achieve its desired outcomes, or it may be studied from the
perspective of the commonalities of the individual participants. However, through an
alternative analysis it is possible to recognise the implications of these movements and
actions on the constitution of social formations. It is the conditions such a movement
creates through the practice of these practices that is a focus that allows us to explore its
constitutive nature.

In order to establish the importance of the practice of protest as constitutive, it is
beneficial to return to Nash who has conducted considerable research of social movements,
especially in Latin America. She contends that the practice of protest is one that is often
ritualised. The ritualisation of rebellion is an example of the processes of resistance that
should be explored in order to discover the impact of protest practice on the everyday lives
and the consequent constitution of community.
Primordial beliefs and rituals provide deep roots for people's sense of their identity.
Surviving from precolonial periods, they generate a sense of self that rejects subordination
and repression. The cultural roots of resistance to alien control can generate social
movements that restructure the society, influencing the choice of timing for political acts of
protest as well as the place and form in which rebellion arises.I2
Nash gives an account of such ritualising of resistance in the depiction of the Bolivian tin
miners in the 1960s.
Management rejection of the ch'alla reveals the complete transformation of the ritual from
one in which worker-management solidarity was reinforced to one in which the ritual
becomes the basis for communication of rebellion.13
She continues:
The power of these preconquest beliefs reinforced by ritual observances lies in their stimulus
to collective identity and the sense of when that has been violated. The ritual calendar
becomes a schedule for acts of protest that havefrequentlyupset governments and disturbs a
given covenant in industry. These events and the political repercussions that follow become
12
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part of the collective memory of people as they draw upon their indigenous traditions to
resist exploitation.14

A ritualisation that is based upon convention and habit often suggests a static character.
Rather, I would argue that ritualised practice develops through its repetition, meaning and
identity, and therefore indicates the dynamic and evolving character of practice.

In addition to understanding protest action as an act that is a ritualised practice and
constitutive of community formation, it is also possible to understand the goals or desires of
such action as fundamental to the way in which the meaning of community is understood.
Ritual, experienced through everyday practices, is a significant constitutive characteristic of
traditional forms. An area of meaning, which can be analysed in this way, is that of the
attachment to place. This is to return to the significance of place as previously discussed
and recognise the connections this has with protest movements. In Chapter One it was
argued that an attachment to place, even when one is physically removed from it, is
significant to the depth and meaning of integrative community. The relevance of land to the
overall argument of this thesis resides in the criticism of the common assumption that an
attachment to land must be physically continuous. The assumption of physical continuance
presupposes the acceptance of a model of linear progression. This theory suggests that the
existence of a pre-modern social form will progress to a modern form when it comes into
contact with modem practices and technologies. Land is central to this as it is assumed that
when a community has left its original and determining place, it has embarked upon its
inevitable path of progression, leaving behind its tribal or traditional 'savagery'. Land is
also relevant to a linear progressive theory, which does not allow for a coexistence of social
forms, due to its ability to act as an enclosure. Communities undertaking traditional
practices can be relegated through political policies and racial attitudes to enclosed areas
where such behaviour is deemed acceptable, rather than within the wider modern society. It
is for these reasons that the analysis of the prominence of land in political protest
movements is particularly significant.

The issue of claims for land rights must be analysed beyond a simple assumption
that the claim is for control over a piece of land. It is the context in which V~*. uuid is a
central tenet of the community that is important. Land should be consider?-... >.}ond its
14
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materiality, as more than a piece of property that is lived upon and from which produce is
reaped. The land as a place of significance affects practices and meanings and in this way
impacts upon the constitution of community formations and consequent understandings.
This contextualising brings us closer to the understanding of land as more than functional to
considering land in a possibly spiritual context. Such contextualisation is not possible
without retaining the concreteness of the integrative level of the face-to-face. A
contextualisation of land that is able to take up a spiritual context, moving beyond a
functional relationship is only possible when a concrete connection is a part of the practices
which are undertaken upon, or away from, that land. The place of land within social
movements must therefore be considered beyond simply a struggle for a particular piece of
material property. Many struggles include the concept of land and lai. ights as symbolic
for the meanings of the practices that they undertake. The emphasis placed on land
represents the need for an attachment to a particular place that carries the constitutive and
integrative character of the practices that constitute integrative community.
The importance of land as a defining constituent of community formation, and the
prevalence of land as a point of stniggle is common to the case studies in the following two
chapters. The case studies of Australia and Mexico describe protest that has land as an
important tenet. The Zapatista rebellion calls for control over land due to the revocation of a
section of the Mexican Constitution that allowed for communal ownership and communal
production systems. It is interesting then to recall the issue of land in the constitution of
community that was explored in Chapter One. Land can be considered as a primary
determinant in community constitution, however, this can be reductive. It was established
that an attachment to land is necessary for the constitution of integrative community yet it
must be understood as an attachment that can be physically broken. It is possible for the
meanings of the particular land to be taken away with a community, within their practices
and their understandings, even though they may be physically removed from their original,
determinative place.

Through both an exploration of the practice of protest, through its ritualisation and
the common call of protest for land, it is possible to see the implications of protest
movements upon the constitution of community. In further establishing these implications
of protest it is necessary to analyse the protest through its dominant or intersecting
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communicative modes. If the communicative technologies that are in use in the protest
movements exist in layers of differently abstracted practices rather than collapsing into a
single plane as anticipated by a linear progression theoretical position, it is possible, I
suggest, to recognise the formation of integrative community.
Communicating Beyond the Face-to-face
The practice of protest action in everyday, ritualised modes of practice impacts directly
upon the lives of those undertaking such acts but also constitutes the structures which assist
in determining our ontologies. The primary mode of practice in the act of protest is that of
the mode of communication. It is the communicative mode, both between participants of the
movements, and more obviously, from the movement to the outside world, that is enacted in
order to achieve recognition, support and solidarity for the demands of the movement. The
practices of communication, as previously established, have both constitutive and
integrative character. The integrative mode of the communicative act of protest will be
analysed through an application of the categorical levels used throughout this thesis: the
level of the face-to-face, the age- -y-extended level, and the disembodied level. The 'levels'
approach will demonstrate tv.., capacity for differing methods of communication to be
framed within differing ieveis of abstraction. Through this theoretical framework it is
possible to conceive of the coexistence of practices from both traditional and modern social
forms. Such an analysis will lead us to argue that the integrative depth found within the
formation of integrative community results from, among other practices, the reflexive
practice of the communicaxion of protest movements.
It is possible to illustrate characteristics of integrative community through practices
undertaken within various Indigenous communities. The coexistence of practices from both
traditional and modern forms indicative of integrative community can be recognised within
these examples. It is a common assumption ihat the introduction of the project of
modernity, which carried with it the discourse of science and individualism, impacted with
devastating finality upon the prior way of being. In many social formations this resulted in a
shift in the ordering of sociality from a traditional form to a modern form. The construction
of the modem world view was one that was based upon a temporal-historical or linear
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evolutionary ordering rather than the traditional spatial or synchronic ordering.15 The
modernising construction was also one that privileged the individual. This had significant
implications for communally based cultural ways of being such as those practiced by
Indigenous peoples in Australia. This individualising process can be illustrated by the
changing emphasis placed on individual sin rather than communal shame. The
individualising process practiced upon Indigenous peoples by missionaries has been
described by Bain Attwood in 77je Making of the Aborigines.
Outside this domain of public buildings, the village green was, more than anywhere else in
this structured landscape, a place where the empty spaces between the Aborigines' cottages
had as much meaning as the physical constructions themselves, both speaking clearly of the
missionaries' attempt to structure Aborigines as individuals and to redefine their notions of
social space. The missionaries sought to make each an integrated centre of consciousness,
distinct from the natural world and other Aborigines; they were to become accustomed to
choice and the achievement of status, rather than being bound by the obligations of a kinbased society which ascribed status; the individual was to replace the group as the crucial
moral or ethical unit, a strong sense of sin and responsibility for their own salvation replacing
notions of shame.16

Barry Morris in Domesticating Resistance argues that the perpetuation of shaming was
engendered through a desire for social homogeneity achieved through the separation of
Indigenous peoples through institutionalisation which was ironically intended to control
such distinctive practices.17 These constructions of linear evolution and practices such as
individual sin were used to construct the belief that Indigenous peoples were a race 'frozen
in time'.18 This belief however did not take into account the resistance, the subversion and
the continuation of traditional practices which have persisted throughout this time of
attempted domination and are proof that the traditional modes of practice are able to coexist
with modern, technologically advanced practices.
The emphasis on orality in traditional communicative practices continues to be a
foundational practice to many Indigenous cultures in the modern era. This orality functions
importantly as a practice which produces an act of binding and engaging, but ?lso as an act
of obligating through the social structures of the communities. The face-to-face character of
orality is a significant and often dominating layer that has a communal, integrative effect.
This is not to suggest there is an inability to use other forms of communicative technology
15
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such as written or computer-mediated forms. But where these alternative modes of
communication are used it is possible to observe their use as framed by the dominance of
the more concrete mode of integration.

Oral traditions can be illustrated through the example of an important aspect of
orality: story-telling. Linda Tuhiwai Smith has written an important book regarding the
history and practice of research and Indigenous peoples, Decolonizing

Methodologies:

Research and Indigenous People. She writes of the significance of story-telling due to its
focus on dialogue and conversation and for its ability to tell about cultures. She states that
these "approaches fit well with the oral traditions which are still a reality in day-to-day
indigenous lives."19 The ability of story-tellers to be fluid and adaptable, and to change to
different social situations and contexts, is significant in an oral culture. Margaret Clunies
Ross establishes the variability and contextualiry of performance modes in comparison to
the relative fixity of the written text:
On any specific performance occasion in a non-literate culture the nature of the resultant
performance is likely to be determined by a series of choices. These choices are imposed by
the nature of the performance occasion itself on the communicative structures of the various
media out of which the performance may be composed. The choice of a particular form for a
particular occasion may be relatively straightforward or it may involve multiple choices of
formal variants dependent on highly complex socio-cultural determinants ... This sensitivity
to context is fundamental in determining a number of other characteristics of formal
performance in non-literate societies which set them apart from forms encoded in a written
tradition. The technology of writing enables a text to have an existence on its own, removed
both as an artefact and as a conceptual entity from its performance contexts.20
It is for this reason that it has been argued that Indigenous peoples may feel uncomfortable
with printed material, preferring the face-to-face contact and the associated sociality and
liveliness in keeping oral cultures alive.21

While it is argued that some Indigenous communities have an oral tradition and
they do not use writing in a strict sense, it must also be recognised that there is a non-verbal
sign system. Clunies Ross states:
there is abundant evidence from all over Australia and froi.: the period of first settlement by
Europeans to the present that they developed other complex :ystems of communication by
19
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means of visually perceived standardised symbols in a variety of media: sign languages using
various body parts, message sticks, sand pictures, ground sculptures, paintings on rock, bark
or earth.22
Greg Gardiner also acknowledges the employment of inscription devices.
In the absence of writing an oral culture does not think in writing; that is, it sees language as
an aural event connected to a speaker, not a visual event connected to a page. This has vast
implications for the production and consumption of culture, and for the means whereby
important social messages are to be transmitted and remembered. This is not to suggest that
oral cultures are devoid of methods of inscription. Many traditional cultures employ a wide
range of inscription devices and physical materials to preserve and communicate important
aspects of social, religious and cultural life.^This non-verbal system is one that differs
however from the written mode of communication that visualises representations for the
articulation of language sound systems.24 Rather than carry the non-variability of text it
continues to allow for the inexhaustible form of an oral tradition.

The continuing importance of oral traditions is evidenced in contemporary society.
Tuhiwai Smith comments on the implication of oral traditions in settings that have not
historically been sensitive to such differences.
In addition to [this] literature, however, are the stories, values, practices and ways of
knowing which continue to inform indigenous pedagogies. In international meetings and
networks of indigenous peoples, oracy, debate, formal speech making, structured silences
and other conventions which shape oral traditions remain a most important way of
developing trust, sharing information, strategies,, advice, contacts and ideas. In Maori
language there is the expression Kanohi kitea or the 'seen face', which conveys the sense that
being seen by the people - showing your face, turning up at important cultural events cements your membership within a community in an ongoing way and is part of how one's
credibility is continually developed and maintained.25
The 'ability' of a culture to adopt practices such as writing and speaking a dominant
language is assumed to change, if not to civilise, that culture. Diana Eades writes of the
possibility of continuing to differentiate between Indigenous cultures and European cultures
through an analysis of the ways of speaking. Indigenous cultures use language to sustain
their priority on 'developing, maintaining and strengthening social relationships'.26 They do
this through kinship terms of address and the conversational avoidance of certain relatives.
Eades also recognises the ability of speakers to use language in particular ways that
illuminate distinguishing social practices in relation to making and refusing requests,
22
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seeking and giving information, and seeking and giving reasons for actions." This
particularising language-use enables Indigenous communities to adopt new technologies
while still retaining practices that distinguish their communities as maintaining integrative
depth.

In an analysis of the mode of communication used to enact protest it is important to
focus upon the outward-bound communication. Communicating to world outside of the
community formation to disseminate information and garner support is an imperative
element of social protest.
In contemporary systems, signs become interchangeable and power operates through the
languages and codes which organize the flow of information. Collective action, by the sheer
fact of its existence, represents in its very form and models of organization a message
broadcast to the rest of society. Instrumental objectives are still pursued, but they become
more precise and particular in their scope and replaceable. Action does still have effects on
institutions, by modernizing their culture and organization, and by selecting new elites for
them. At the same time, however, it raises issues that are not addressed by the framework of
instrumental rationality. This kind of rationality is devoted to the effective implementation of
whatever has been decided by anonymous and impersonal powers operating through the
apparent neutrality of technical expertise.28

It is important, however, not to consider the method of communicating to the outside world
without also considering the level of integration also occurring. It is this consideration
which allows us to recognise more abstract modes of communication being practiced
through the framing of differing levels of integration. The Indigenous peoples undertook
their campaigns through focusing on organisational structures, such as government,
bureaucracies, and interestingly directly to the King or Queen of England. The study of the
Indigenous Mayans of Chiapas, Mexico, is an exploration of a group who has undertaken
their protest action with particular emphasis on computer-mediated communication. It has
been political struggle that has garnered a significant international solidarity movement
through its use of the internet to disseminate information. It has also been acclaimed as the
first 'postmodern' rebellion, gaining attention for its cyber-solidarity networks and
attributed with the undertaking of a 'net-war'. This disembodied level of communicative
integration has received notable attention while the face-to-face level of integration that has
framed the other levels, has received little.
26
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Constituting Community in the Face of the 'Other'
By undertaking an analysis based on a levels argument we are able to rethink the impact of
protest movements, such as the Mexican and Australian examples which will be explored in
the following chapters, upon the constitution of community. Within this chapter, I have
highlighted the contextualising of protest action as a constitutive practice in everyday life,
and recognised the prevalence of land within protest movements and its importance as a
constituent of community. The significance of communication to protest movements has
also been established. It is also necessary to consider the impact of the reflexive
campaigning of the aggrieved to the outside world, on the constitution of community. This
consideration acknowledges the implications of communicating to an unknown and unseen
public or audience.
Protest is the communication of a grievance to an audience in which it is believed
there may be support for the required change.
When institutions bring people together in similarly structured situations, individuals are
likely to feel that their private grievances are collectively shared and collectively soluble.
Collective defiance is a particularly likely response to shared grievances if rituals and
"popular" beliefs reinforce a culture of resistance. Under such circumstances, disgruntled
persons are likely to turn to collective, rather than individual, adaptive strategies; this is
particularly so when - as detailed below - macro political conditions are also conducive.29

Organised protest movements are necessarily reflexive in nature. This impact upon the
community is significant to the overall thesis in this dissertation. The organisation and
campaigning involved in acts of protest, in which the communication aspect is critical, has
an indisputable impact upon the way in which the community presents itself. The reflexive
act of protest is therefore a significant impetus to the constitution of the community
formation. It should be recalled from Chapter Three, however, that there are levels of
intensity within reflexive practice.
The reflex: vity of protest action goes beyond the planning, strategies and
campaigns. While the discussion and theorising may incorporate the consideration of the
current situation, what the aggrieved groups may be demanding, and a vision of what such
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demands may mean to them, there is another dimension of reflexivity that is important. This
is the reflexive nature of how the community wishes to present itself to best achieve their
desired outcomes. While the protesting communities may undertake certain constitutive
practices there can be conscious reflexivity in the invention and representation of the
community in order to situate themselves appropriately to best achieve their goals.
Resistance may take many forms, but it is always strengthened by the self-determination of a
people who have not yet lost their self-identity. Rituals and belief combine to reinforce the
myths that encompass their history, and the celebrations of Carnival, the eh 'alia, and the
earth-warming ceremonials prepare the people for a time when they can shape their own
destiny. Sectarian political leaders and orthodox religious leaders usually reject ritual protest
as deviance. However, if one thinks of it as a rehearsal that keeps alive the sentiment of
rebellion until a historically appropriate moment, it may reinforce political movements.30
The reflexive natuie of protest can therefore provide an avenue of understanding of how the
representation of community enables the possibility of the layering of integrative modes.
Melucci discusses the identity formation of collective actors.
Contemporary movements maintain a degree of separation from the dominant cultural codes
through the constitution and operation of organizational forms which prefigure the goals they
pursue, and through their activity of visibly signalling the societal problems addressed by it.
Hence derives the prophetic character of these forms of collective action, and hence arises
their character as a challenge. The greater the emphasis on challenge and the more prominent
such prefiguration, the lesser the risk that organisational forms will be assimilated or coopted.31

This is not to suggest that such reflexivity is an invention that does not hold true to
the community. I argue that, rather than it being an invention that does not translate to the
community that is protesting, it is quite possibly the opposite. Eyerman and Jamison's
approach emphasises the dimension of consciousness in the practice of protest action.
On the one hand, we view social movements as processes in formation. We study them as
forms of activity by which individuals create new kinds of social identities. All social life can
be seen as a combination of action and construction, forms of practical activity that are
informed by some underlying project. Most often implicitly and even unconsciously, social
action is conditioned by the actors' own "frames of reference" in constant interaction with
the social environment or context. Action is neither predetermined nor completely selfwilled; its meaning is derived from the context in which it is carried out and the
understanding that actors bring to it and/or derive from it. By using the term cognitive praxis,
we want to emphasize the creative role of consciousness and cognition in all human action,
individual and collective.32
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It is my contention that this reflexivity is a central tenet of the constitution of community.
By consciously assessing the nature of the community in which its members live, it is
possible to establish a richness and depth that may escape a community that does not act in
a reflexive manner.

In both the Australian and Mexican examples it is possible to see the positioning of
community as a central component of the protest struggles. In Mexico, the community is
presented in opposition to the neo-liberal practices and programs of globalisation, such as
the austerity programs undertaken by the Mexican Government. In Australia, Indigenous
communities have been represented in their difference to the white settler communities to
emphasise the importance of collectivism and attachment to the land. This representation
has been made in order to achieve self-determination rather than be assimilated into the
dominant community structures.

Conclusion
Protest action can be practiced at differing integrative levels. It is possible to undertake
protest at the level of the face-to-face, the agency-extended and at the level of the
disembodied. These levels will, at differing times, be subordinate and at other times they
may dominate. There will be times when action will be abstracted far from the
groundedness of the face-to-face, as in the case of computer-mediated cyber-solidarity
networks. But it is possible under certain conditions for this practice to be undertaken
within the framework of the face-to-face. This is an alternative to the collapsing of such
modes of practice into each other to assume the primacy of the most advanced modes
through the absorption of the previous modes of practice. The use of disembodied or
agency-extended modes of interaction without the possible framing of the face-to-face
undermines the constitution of integrative community. It has the potential to lead to
communities without substance and without the kinds of engaged social relations which
include necessary components of long-term loyalty, obligation and trust. Modes of practice
such as reciprocity, knowledge and production could all occur without any basis of social
obligations. Ideas of reciprocity could be assumed to be enacted through abstracted
monetary exchanges, knowledge through empiricism will be devoured by techno-science,
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and production may no longer be concerned with labour-use but rather with technology that
docs not require people.
Practicing protest action within a framework of layered levels of integration
requires reflexivity. The examples following in Chapters Five and Six will illustrate
reflexive framing at differing levels of intensity. The case-studies will demonstrate the
coexistence of tribal, traditional and modern practices within community formations,
achieved through the reflexive framing of levels of integration. It is this rethinking of
community constitution which will allow for integrative community to exist in a society
where abstracted practices are increasingly dominating. The framework of this assertion
was argued in Part One through an exploration of the constitutive and integrative character
of practice and the capacity for constitutive practices to be reflexively undertaken. The
intention of Parts Two and Three is to now take this theoretical abstraction and demonstrate
and verify the thesis through empirical examples.
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This ability to cross cultures, to use what is valuable in the new technologies, is
consistent with the adaptability that Aboriginal people have demonstrated since
colonisation. In this context, it is important to note that the issue of cultural survival
is not perhaps about choosing between staying with one's own past or embracing
someone else's future. It is rather about having the opportunity to both retain a
cultural heritage and seek new modes and forms for its communication and
expression.
Greg Gardiner, Orality, Myth and Performance in Traditional
Indigenous Cultures, 1996

The cultural practices of the Indigenous peoples of Australia have been threatened since the
arrival of the colonisers more than 200 years ago. There has been a continuous struggle,
manifested in numerous political protests which have been played out in varying degrees
and through as many methods. Indigenous communities of Australia have historically
fought for recognition of their distinctive cultural practices and continue to struggle for
such recognition today. This is carried out in the face of a dominating world view that has
perceived traditional Indigenous cultural practices as belonging to a bygone era. The
modern emphasis on progress and modernisation relegates traditional practices, which are
often dependent upon a communal social form, as primitive. This modern emphasis
identifies these traditional forms of social order as primordial and in wait of the hand of
progress. However, rather than be dominated by modern practices, Indigenous peoples of
Australia have displayed a capacity to adapt their traditional cultural practices to changed
circumstances. This adoption of technologies has occurred while still retaining the practices
and significance of meaning of traditional ways of being. The political protest that has been
evidenced throughout the past 200 years will be used to demonstrate the continuation of
traditional ways of being, while adapting to and negotiating changing circumstances and
modern change, including enforced policies of modernisation.
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The process of colonising Australia embodied much of the modernisation 'project'.
This project, emerging out of the Enlightenment period, was fundamental to the way in
which the Australian government enacted its colonising policies. Orthodox modernism was
premised on the belief that the world should embrace change and proceed by way of a linear
path of progression. This reconstruction of the world view could be achieved through
rational, scientific thought, and with particular emphasis on technology but most
importantly through the individualisation of society. This had major implications for
changes in dominant ontologies and modes of practice and, by implication, upon the tribal
and traditional social forms connecting Indigenous peoples of Australia. The major doctrine
of the modernisation project in relation to Indigenous peoples was to civilise the natives in
order to enlist them into the broader, white community. This project focused particularly on
enlightening them with religion and on educating them in speaking and writing the English
language.1
The outcome of the attempt to enforce a written mode of communication in the
language of the coloniser upon an oral culture will be taken up in this chapter. The
exploration will be undertaken through an analysis of a number of the poiitical protest
campaigns that were conducted by Indigenous peoples throughout Australia over many
years. The campaigns that will be addressed in this chapter consist of the writing of letters,
petitions and newspapers. I will argue that Indigenous peoples of Australia adopted the
written form of communication in such a way as to retain the primacy of their oral
traditions. Writing was not adopted as a dominant communicative technology but rather as a
tool to achieve their political goals. The written form of communication was framed in such
a way as to strengthen the face-to-face nature of the Indigenous community rather than to
accept the 'progressive' intention of modernism. In the contradictory intersection of the oral
and written modes there was a containment of the written mode to particular forms of
activity, in this case that of the political. More abstract layers of interchange momentarily
came to overlay face-to-face relations, but the preservation of the more concrete mode, the
face-to-face, exemplifies the reflexivity of the practice undertaken. In addition, it is my
intention to analyse these claims for land in relation to the argument regarding an
attachment to place that has been made throughout this thesis. That is, I will continue to

1

For a detailed analysis of the project of 'civilising the natives' see the work of Bain Attwood in The
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work through the assumption that land can remain significant beyond a continual physical
attachment through the carrying of meanings and practices derived from that attachment.
The following discussion explores three letter-writing campaigns by Indigenous
activists: Walter George Arthur of the Ben Lomond tribe, William Cooper of the YortaYorta peoples, and Dexter Daniels of Roper River and Vincent Lingiari of fhe Gurindji
peoples. These examples are intended to illustrate the capacity of people, whose primary
way of knowing and living is based on an oral tradition, to momentarily step outside of this
to extend their mode of communication to include the written form. It is a capacity based
upon layering different kinds of practices upon each other - both reflexively to achieve
recognition, rights and resources, and paradoxically in order to retain the integrative depth
of the oral-based practices and ways of living. These examples have deliberately been
chosen to show the Indigenous use of an agent, often a white agent. They were used as
mediators, agents able to adopt the formalised and systematised practices helpful to
achieving the goals for which the Indigenous peoples were striving. The letters, newsletters,
chronicles, or petitions all self-consciously document the dispossession and mistreatment
that the Indigenous peoples had suffered. The written form, often tlirough the extension of
an agent, was adopted wrih the intention of rightfully reclaiming and retaining what had
been taken from them. Writing was not simply adopted, as was the intention of projects of
assimilation, with the intention of becoming 'civilised'.

Walter George Arthur and the Flinders Island Chronicle
The history of Van Dieman's Land is one that has been recently reinterpreted to address the
inaccuracies that have persisted for many years. Such reinterpretations address the violence
and massacres that saw the devastation of Indigenous nations in Tasmania. However, it has
also highlighted the protest that was undertaken by Indigenous peoples in the face of such
violent destruction, protest which defies so much of the historical writing which documents
the supposed passivity of the Indigenous peoples of the area. This agency shown by
Indigenous peoples includes the activities of a number of Indigenous men and women
located on Flinders Island. One of the prominent figures in the history of Flinders Island is
Walter George Arthur. He was an active campaigner for the rights of the Indigenous
peoples of Van Dieman's Land and expressed this through the writing of letters,

I
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newspapers and an important petition to the Queen in 1847. The questions of the level of
influence by non-Indigenous people in the creation of these documents is contentious, but it
allows us to explore the adaptation of communicative technologies by Indigenous peoples.
Walter George Arthur was taken from his tribe when he was very young. He was
sent to an orphan school until 1835 where he learnt to read and write with relative
proficiency. He then went with Thomas Bruny to the settlement on Flinders Island until
1838.2 The Aboriginal or Flinders Island Chronicle was produced between September 1836
and December 1837 by both Arthur and Bruny.
This extraordinarily interesting publication - handwritten and handcopied in English — was
the work of three English-speaking Aboriginal clerks in the employ of G.A. Robinson, the
controversial figure who served as Commandant of the Aboriginal settlement on Flinders
Island in the Bass Strait. It is of such historical significance and contains such important
elements of reportage that it must be considered the first Aboriginal publication, even though
it was clearly controlled by the White camp commandant.3

The level of influence of non-Indigenous people in the production of the Chronicle has
been widely debated. Michael Rose, in his work in which he documents Indigenous print
journalism of Australia, argues that there is evidence of the thoughts and words of the
Indigenous editors even though the paper was controlled by the white camp command. For
example, he writes that the final line of The Flinders Island Chronicle of 17 November
1837 had been omitted from other copied versions of this issue and from G.A. Robinson's
papers. The line, "Why don't the black fellows pray to the king to get us away from this
place" is one which can only be attributed to the Indigenous editors.4 Cassandra Pybus also
notes that, "left more and more to their own editorial devices, Walter and Thomas were able
to turn the paper into their own form of protest."5 The exchange of news and opinions
conducted by Arthur by way of the newspaper displays his ability to use the technological
communicative technique of writing to continue his relationship with ether members of the
community when faced with the 'progressive' practices of the settlers. The practices of the
settlers, while introduced with the intention of affirming the policies of Ir.digenous-nonIndigenous relations, can be seen to contradict the intention and reinforce the social
formations that were known to the Indigenous peoples.
2
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The white colonisers' actions were a powerful force in the lives of the Indigenous
peoples. The influence of Robert Clark on the affairs of the settlement and his association
with Walter George Arthur are evidenced in documents associated with toe running of the
settlement.6 Neil Plomley writes of the political letter campaign by Walter George Arthur
and also writes of Clark's agency in the petition to the Queen in 1846.
News of Jeanneret's impending return to "Wybalenna" produced a considerable reaction
against him from the Aborigines. While there is no doubt that his dragooning methods had
made them dislike, even hate him, it is more than likely that this reaction was supported and
encouraged by Milligan and Clark, and that the protests were put into the mouths of the
Aborigines by Walter George Arthur. To say the least, the natives could not have known how
to proceed except by instruction. The first evidence of the unrest generated by the news is a
letter written by W.G. Arthur to George Washington Walker 30 December 1845, saying that
the blacks wanted to support themselves as far as they were able, and asking for land so that
they could earn for themselves instead of having to take employment. Six weeks later, on 17
February 1846, the Aborigines had so organised themselves - or had been so organised —
that they petitioned the Queen, an unprecedented step in colonial history. This petition,
which was drawn up with the help of Robert Clark ... was signed by Walter G. Arthur (chief
of Ben Lomond tribe) [and others].7

Plomley writes that as the original of the petition is not able to be located it is not possible
to ascertain whose handwriting it is in. He asserts that some of the speech forms used in the
petition are that of the Indigenous peoples involved. However, he continues: "other parts
could only have been prepared for them, so that doubt arises as to how much petition is a
spontaneous expression of the complaints of the Indigenous peoples and how much it is a
product of Clark's influence."8
This kind of statement assumes that the agency of Robert Clark is one of power and
control. When considering the historical evidence of Walter George Arthur's continual
struggle, before and after the petition, and his leadership of the Indigenous peoples, such an
assumption is not necessarily correct. Plomley comments that a large number of letters that
were written during June-July of 1846 were composed by the same person, of which he
attributes to Clark, not only the writing but also the instigation.9 Plomley argues, however,
that the actions of Clark and Milligan were agitators who used the Indigenous peoples for
5
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their own benefit. He also states that Clark's "whole record of association with the
Indigenous peoples is one of a mindless interference in their affairs, an interference in
which he always maintained it was their interests which he had in heart."10 A report made
by an investigator to an associated enquiry in October at Flinders Island concluded that the
Indigenous peoples were certainly acquainted with the purpose of their petition to the
Queen and that Walter George Arthur was intelligent and capable of writing the letters
bearing his name and signature.11 Plomley's statements hint at a bias, resembling the bias of
the linear-progressive model, particularly in statements regarding Walter George Arthur.
Plomley asks: "Did he become their leader because he was the son of a chief, or because he
was a natural leader, or because he had successfully adopted European ways?"12 "Walter
was well educated even by the European standard of the time ... Even though the imitation
of European ways had some part in his behaviour, he had natural talents; and he was
sufficiently interested in music to take some lessons in it, and could play the violin and
accordion."13

Plomely argues that the Indigenous peoples, and particularly Walter George Arthur,
were used by the white men of the settlement. It must be recognised that Plomley is writing
from the perspective of the white settlers - using their diaries and documents to piece
together history. If taken from a different standpoint it is possible to argue that the
Indigenous peoples also used the white settlers as agents in their struggles. Henry Reynolds
comments that the assumption that Indigenous peoples were not capable of taking political
action was overlooked.
By definition politics is assumed to be a European prerogative. If Aborigines engaged in
politics they must have been acting on someone else's behalf and at their direction. The
reverse is never considered - that they were able to make use of white men and exploit their
differences and divisions or that they could be running a political agenda of their own. Pity
for the 'poor black' completely crowded out respect or balanced assessment.14

While writers such as Plomely have emphasised the non-Indigenous activists' role in the
political struggles, the intent and the resulting effect of the actions of the Indigenous
activists should not be ignored. Reynolds provides compelling evidence in opposition to
Plomely that argues even though the petition was drafted by Clark, it was instigated by the
10
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Indigenous peoples of Flinders Island, and its content was directed by those who signed the
petition.15 Walter George Arthur, according to Reynolds, had likely been removed from his
people before being subsumed by his tribal culture, traditions and language. This, he
suggests, made him a man of the new political order. He and his allies' cause overrode
cultural and linguistic divisions of the past, and Arthur was able to claim those tribal and
traditional practices and allegiances as he required and leave others, such as tribal
rivalries.16 It is possible to see evidence of those tribal and traditional practices in Arthur's
writings. The maintenance of tribal face-to-face practices can be exemplified through his
writings to the governor and the Queen.

i

The constant references to the governor as Father and the Queen as Mother indicated claims
to kinship and thus a demand for recognition of mutual obligation. The governor and the
monarch had entered into a relationship with the Tasmanians. They had therefore become kin
who could be applied to for help and who had obligations which the Aborigines expected
them to meet. Consequently Arthur and his friends assumed they could write to the governor
when they pleased, exercising rights which few of the poorer colonists would have claimed.
Their social thinking was premised on kinship, not on the status of property ownership or on
a class-based hierachy.17
The practices which constituted the face-to-face, social integrative character of the
Indigenous communities were framed within the abstract, mediated form of letter and
petition writing.

Lyndall Ryan's research on the Indigenous peoples of Tasmania, documented in
The Aboriginal

Tasmanians, also notes the resistance by Indigenous peoples to the

'civilising' programmes which included the teachings of Christianity and other lessons and
the introduction of weekly markets where native crafts and European produce were
exchanged. The markets and the production of The Flinders Island Weekly Chronicle,
where the Christian messages were declared, were seen to be innovative forms of the
'civilising' process by Commandant Robinson.
Despite these innovations, the Aborigines still resisted Robinson's programme. In these
circumstances they reacted like any group under restraint in an artificial environment. They
reverted to their "secret" life by maintaining tribal relationships, adjusting their kinship
structure, raiding each other for women, and performing ceremonial dancing which
represented their conflict with Europeans on the mainland.18
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The Indigenous peoples persisted in maintaining social integrative practices constituted at
the level of the face-to-face when these practices were officially discouraged or denied. The
Flinders Island Weekly Chronicle illustrates such maintenance even through the use of the
written medium of communication. Walter George Arthur was successful in communicating
a message to other Indigenous peoples when face-to-face political agitation was denied.
While the content of the paper was intended to urge the adoption of a European way of life,
even Plomley admits "a little of the Aboriginal peeps through occasionally."19 Even though
many of the Indigenous peoples were not able to read, they were able to learn the contents
of the chronicle by the few who were able to read.20 Through written communication,
regardless of its mediation, Arthur was able to retain a sense of the presence of his
community in the face of its absence. The use of the technology of writing was not adopted
so as to become civilised like the white settlers, but rather to hold together an integrative
social formation in the face of confronting acts of colonisation.

William Cooper and the Petition to King George V
William Cooper was born in Yoita-Yorta country about 1861 and spent most of his life at
Cummeragunja. In 1933 he settled in Melbourne where he undertook a political campaign
to improve the conditions of Indigenous peoples' lives throughout the country.21 During this
period he established the Australian Aborigines League and in 1937 proposed that the 150year anniversary of the invasion in 1788 be commemorated by Indigenous peoples as a
'Day of Mourning and Protest'. The earliest documented petitions and letters of William
Cooper were written in 1887. As discussed later in this chapter, Goodall argues that a letter
written by Cooper of 1887 makes a claim for an expanse of land signifying a vast territory
over which the Indigenous peoples believed they had a right and for which they had a
responsibility.22 During the political campaign in his later years in Melbourne he was
extremely active although hampered by dashed hopes and despair at the unanswered
promises of politicians. It was in this mood of despair and dwindling hope that in 1937 the
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decision was made to send the petition to the King that had received nearly 2,000 signatures
by early 1935.23

It was the period from 1933 when Cooper's activities were determined and
dedicated and the Australian Aborigines League (AAL) became one of the avenues through
which Cooper formulated his struggle. Andrew Markus states "that there was considerably
expanded activity in 1936, possibly as a result of the support and encouragement of Arthur
Burdeu, an employee of the Victorian Railways and president of the Victorian division of
the Federation of Salaried Officers of Railway Commissioners."24 From 1936, Cooper's
activities expanded and the AAL adopted a formal structure with a constitution and letters
showed such formalities as being typed on League paper.
There is further evidence of change which can be dated from early 1936: letters which until
this time were normally handwritten on plain paper now appeared typed on league stationary,
and differed markedly in style and length, although not in content. This change points to the
likelihood that from 1936 onwards letters were written by Burdeu in consultation with
Cooper and other members of the league. This is not, however to suggest that Burdeu played
a significant part in shaping the contents of the letters; such a view is negated by the
consistency of the correspondence, one which predates Burdeu and has clear links with the
views of Cooper's close relatives Thomas and Shadrach James.2S
Cooper also received assistance in relation to the formalities of political struggle, besides
Thomas and Shadrach James and Arthur Burdeu, from Helen Bailie who was involved with
a number of humanitarian organisations. Bailie was able to use her relative freedom of
movement and the contacts she had previously made in order to facilitate correspondence
between Cooper and others. She also most likely helped in advising Cooper and arranging
contacts with government agencies and officials, and also would have had considerable
knowledge and resources of Indigenous peoples' matters elsewhere in the country.25

I

Of those assisting Cooper, Arthur Burdeu was likely the most influential in the
political struggle that Cooper was undertaking. It would be wrong to suggest, I would argue,
that Burdeu be attributed with an appropriating or autocratic position over Cooper.
According to research by Bain Attwood into a series of letters that Burdeu wrote to the
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anthropologist A.P. Elkin, it is possible to interpret his vision as an agent working cooperatively with Cooper.27 On Burdeu's activities with Cooper, Attwood states:
In his work Burdeu was not free of paternalism - probably no white person was at this time but he respected Cooper's leadership of the league, and strived to help the Aboriginal people
in Melbourne articulate their own aspirations; he realised they were 'not properly vocal' and,
as Baillie recalled, 'he patiently assisted the native people to express their needs'. In writing
letters in Cooper's name, the League's principal means of lobbying, it seems Burdeu usually
worked very closely with him, listening to what he said and trying to capture the essence of
his ideals and goals.28

It is useful in order to establish the level of agency-mediation proffered by non-Indigenous
activists such as Burdeu in the activism of Cooper, to refer to an interview which was
conducted with Cooper by the journalist Clive Turnbull of the Melbourne Herald?9 The
style and format of the conversation, which was quoted by Turnbull in the article
Aborigines Petition the King on 7 August 1937, bears no variance from the written material
that has been attributed to Burdeu.

The petition to the King was one of the activities for which Cooper and the AAL is
most recognised. The petition had three demands: to prevent the extinction of the
Aboriginal race of Indigenous peoples; to give better conditions for all; and to grant the
power to be represented in Federal parliament.30 Attwood suggests that the demand for
Indigenous political representation was the key demand, particularly in its difference and its
implicit call for an Indigenous voice with its distinctive perspectives to be chosen by
Indigenous peoples.31 It was a demand that calls to the nation of Australia to recognise a
different people and therefore a different nation, and in this way was a challenge to the
Australian sovereignty.32 Therefore, while it might be argued that Cooper received nonIndigenous assistance in drafting the petition, it was very decidedly a claim for Indigenous
rights and the recognition of Indigenous difference throughout Australia. I argue that it is
incorrect to consider non-Indigenous assistance given in this campaign an appropriation of
Indigenous peoples and a civilising of their cultures and traditions. Rather, it is an example
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of an extension through agency, called upon refiexively by Indigenous activists in their
desire to retain the distinctive practices and traditions of Indigenous peoples.
It is necessary to expand on the reflexive project in these circumstances to qualify
its level of intensity. The reflexive act undertaken within the acts of political protest by
Indigenous peoples of Australia is reflexive only in the capacity of Indigenous peoples to
determinedly resist the processes of assimilation and civilisation. Reflexivity, as discussed
in Chapter Three, is the conscious monitoring of our practices and their adaptation to
overlay differing levels of integration, however, it may occur at a subtle level or at a
fiercely self-conscious level. The level of reflexivity evidenced in the written protest action
of Indigenous peoples explored here is of a lesser intensity than that of the Zapatistas of
Mexico, which is analysed in the following chapter. The activities of William Cooper
illustrate this subtle level of reflexivity. While he steps out of the way of life in which the
face-to-face is the dominant mode of integration and uses the abstracted written mode of
communication, he does so momentarily in order to achieve his political ends. While he
continues to recognise the importance of retaining Indigenous cultural practices, he also
recognises the need to address the impoverishment and discrimination faced by Indigenous
peoples. This contradiction exemplifies the tensions resulting from the coexistence of
traditional and modern practices, and can be illustrated through his correspondence and
through his work with the AAL. One of the objectives outlined in the Constitution of the
Australian Aborigines' League states,
The ultimate object of the League shall be the conservation of special features of Aboriginal
culture and the removal of all disabilities, political, social or economic, now or in future
borne by aboriginals and to secure their uplift to the full culture of the British race.33
Such ambiguous statements, while confusing for the evidencing of reflexivity, prove the
contradictions that are apparent in the maintenance of the traditional and the modern. The
difficult position of the Indigenous pe. des in retaining traditional practices can be further
exemplified by Cooper's plea to have the ceremonial dances respected as tribal practices
rather than exploited as an exotic performance for the amusement of tourists. He wrote in
the AAL Annual report in 1936 the following:
Attention being drawn to undesirable features in connection with a corroboree at Darwin,
which was organised for the amusement of American tourists, I wrote in protest. It was
represented that the Darwin natives were not considered suitable to secure realistic
33
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enactment and so uncivilised natives were brought in ... The Minister for the Interior replied
that the report was inaccurate and exaggerated; that the Administration would not
countenance any commercialisation of the aboriginal corroborees; that it is in accord with
our sentiments for the preservation of the native culture and ceremonial, only with the
elimination of undesirable features.34

The resistance of Indigenous peoples to the assimilation policies and civilising programmes
illustrates their persistence in maintaining tribal and traditional practices. The undertaking
of political protest through the agency of non-Indigenous peoples equally demonstrates the
overlaying of modern practices and the continued retention of practices constituted at the
level of the face-to-face.

The Gurindji at Wave Hill
In 1966 the Gurindji people of the north-west of Central Australia walked off Wave Hill
Station, which was then owned by Lord Vestey, in protest of the appalling conditions under
which they were working and expected to live. The struggle lasted for over ten years and
became one of the most celebrated battles undertaken by Indigenous peoples of Australia.
Vincent Lingiari was one of the prominent leaders of the struggle and is famous for the
symbolic pouring of dirt from the traditional land at Daguragu into his hand by the Prime
Minister, Gough Whitlam in recognition of the land being 'handed' to the Gurindji in 1975.
The Gurindji in fact purchased the land from Wave Hill Station with money provided by the
Aboriginal Land Fund. This, however, was not the end of the struggle. The Northern
Territory in 1979 attempted to resume the land because they claimed the land-owners had
not kept to the pastoral lease conditions. It was not until 1986 that the Gurindji were given
inalienable freehold title under the Land Rights Act.35 It is interesting to note that the
Gurindji, like many Indigenous communities and activists before them, also petitioned the
Governor General as representative of the British monarch. They believed the governor to
be their protector and following the practices of face-to-face integration, like kin, they
believed they had developed a relationship.36
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The main proponents involved in the struggle at Wave Hill certainly included
Vincent Lingiari, however, there were a number of others who were involved.
i

In 1966 Vincent Lingiari went to the management of Wave Hill Station and said, l I am sick
of being treated like a dog.' He said, 'We want to be treated like human beings. We want
better wages and better conditions'. The station wouldn't listen to him so he organised the
walk-off. It is not widely acknowledged that he was helped by Dexter Daniels who was a
union organiser (North Australian Workers Union, NAWU) at the time, and also Phillip
Roberts, a wonderful man from the Roper River. Anyway, Vincent Lingiari led the walk-off
from the old Wave Hill Station right up to Daguragu. It is a long walk and uien, women and
kids and puppy dogs walked.37

™

Dexter Daniels was an important player in the walk-off and had been involved with
previous smaller strikes by Indigenous peoples through his work at the NAWU. Frank
Hardy was also involved in the struggles. Daniels had previously been associated with
Hardy in his role as union activist. The Gurindji had allies to protect and assist them in their
strike and consequently they grew more confident in their claim.38 Hardy was able to use his
skills in formalised, written communication to mediate with the bureaucracies and other
relevant people.
It can be argued that the Aboriginal leaders sought Hardy's support because they had a keen
appreciation of the importance of having their story told to 'government' amd whites; as one
stockman apparently remarked when an ABC television crew (whom Hardy had persuaded to
do a story) recorded interviews with Lingiari and others at V/ave Hill in September 1966,
"That picture of Bincent bin movie like cowboys on ranch night. That picture bin move and
the mob down South see Bincent and hear him words". Dexter Daniels, who had himself
sought Hardy's acquaintance because he knew he was a writer, would have alerted Lingiari
to Hardy's usefulness in presenting their demands elsewhere, and Hardy both understood that
they saw him in this light and gladly assumed this role - "I'll tell a lotta people in the South,
write in newspaper, write in book".39

Hardy has described himself as merely publicist in his role in Indigenous peoples' affairs.
He states in reference to drawing up the programme for the Northern Territory Council for
Aboriginal Rights (NTCAR) in July 1966, "So it involves their ideas, but, just as [political
leaders] get their speeches written for them by some one who puts down what they think, I
helped, as a writer, as I often done for white workers, to write this, but it was their
viewfs]."40 There are also records of three-day long conversations, community meetings and
other discussions where the Indigenous activists explained in detail their desires and
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claims.41 The role that Hardy actually played is one that is the source of considerable
debate.
Historical research conducted by Attwood has argued that Hardy's role did
influence the events that played out at Wave Hill. He argues Hardy, "not only represented
their word inasmuch as he was speaking for 'the Gurindji' but he also re-presented their
'words' in the sense that he was making a story with them."42 Others have simply attributed
Hardy with the 'Communist agitator' role and suggest that he was in fact responsible for the
Wave Hill dispute. Others, such as Diane Barwick, suggest that the intervention by white
activists was 'unnecessary and ineffectual'.
The curious paternalism of Australian administrators, stemming from the old belief that this
was a 'childlike' race in need of authoritarian management, has always included an inability
to recognise (or at least a refusal to acknowledge) that protest action could be self-inspired
and capably organised by Aboriginal communities. 'Outside influenece' was the euphemism
of the 1870s; 'stirrers' or 'Communist agitators' are blamed today. Sympathetic whites have
indeed often helped by penning letters, arranging interviews, and soliciting press attention
for existing grievances, but any 'incitement' by outsiders must always have been both
unnecessary and ineffectual.43

As indicated earlier, to recognise the actions of non-Indigenous players in political struggles
is often seen as an inability to recognise the influence of Indigenous players. The
involvement of the white sympathiser has implications for the way in which the 'strike' was
played out.
Questions have arisen surrounding the possibility that this struggle was
appropriated by non-Indigenous activists to become something that the community on Wave
Hill did not intend. It is possible to see from the language that was used by Lingiari, for
example, " ... we want better wages and conditions"44 and the term 'strike' being used
rather than walk-off, that the struggle took on a modernist perspective. It is his contention
that the emphasis upon the reclaiming of Gurindji land was not the original and principal
concern of the Gurindji. Such an argument plays an intriguing role in the debate over the
'land rights' campaign. The desires of the Indigenous peoples involved in the Wave Hill
struggle were arguably more inclined to support sovereignty and social issues and practices
41
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that were constitutive of their community formations, rather than simply a claim for wages.
Hardy's comments on the drawing up of the program for the NTCAR and negotiations
which took place over strikes by Indigenous peoples and white sympathisers, indicate the
differences in emphasis of the claims being made.
Their preoccupation with racial identity, land and the moral issues was to be duplicated later
by Aborigines down the track. But we whites were still thinking primarily of wages ... I
talkei wages and conditions to them but I thought afterwards that basically wages was a
secondary issue: the primary concern was the contempt in which they had always been
held.45
In addition to the general desire for respect, including the desire for the black women to be
left alone by the white men, the claims of the Gurindji included their land. Hardy writes of
a conversation with Pincher, a Gurindji man:
'This is our country, all this country bin Gurindji country. Wave Hill bin our country'. I had
not really expected that after three generations of white domination the Aborigines would
still have a sense of owning the land - but, as Pincher continues, I remember Vincent's
remark on the way to Mount Sanford. 'That Bestey mob neber bin teach Gurindji people to
read, but nov/ our childrens bin go to school house. Later on they bin leam ebrything and
know what to do. Then we bin want this ground, all belonga we Gurindji. Childrens grow up
proper book work. We wait for that, then no white man here.'*6
The claim for 'land rights' as a claim to ownership could be argued to have arisen as a
result of the influence of the white sympathisers. The claims to land by the Indigenous
peoples, as opposed to a modernist claim, were expressed in a way which emphasised the
tribal association to their attachment, rather than a material claim for a title to place. That
is, attachment to land was so fundamentally taken-for-granted in its necessity for carrying
ways of being that constituted the tribal and traditional social forms, that to make a
'modernist' claim for such land was assumed unnecessary.

It is assumed by the majority of non-Indigenous people that the involvement of
white people in Indigenous struggles would be dominating and appropriating. It is my
argument that the use of white activists was necessary as agents in acquiring resources and
the skills of writing and the formality required to negotiate with the dominant oppressor.
This use of the white activists' skills was a deliberate and conscious act on the part of the
Indigenous activists as the formalisation and bureaucratic style was not their preferred
communicative mode. Rather than the activities being viewed as white activists
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appropriating the struggles of the Indigenous peoples, it is possible to argue that it was the
Indigenous activists who acted strategically. The agency of the white sympathisers allowed
the Indigenous activists to momentarily step-out of their way of life in which face-to-face
practices were dominant. This momentary use of abstract practices was undertaken without
systematising the abstract practices into their way of being. Indigenous activists used the
written communicative skills of others in order to better achieve their desired goals while
still retaining the practices and traditions of orality. This chapter will further analyse this
subtle reflexive framing of face-to-face practices within the abstract by Indigenous peoples
through an exploration of the ways in which modern practices carried with them traditional
practices and meanings.

Subverting the Intention
Indigenous peoples of Australia have historically faced a dominating culture of modern
modes of practice. The government, other institutions, and the wider society have all
dictated various programs of change through policy, education, and societal participation, in
order to alter the Indigenous peoples ways of being. It has, however, become evident that in
many cases the intended consequences of enforced doctrination have not come about. Those
being forced to undertake change in the form of modernising ways of being, have taken
these cultural tools and paradoxically subverted the intention to enhance their preferred
cultural practices. While the adoption of modern tools and practices by Indigenous peoples
may have displayed some dependence on non-Indigenous people, there was similarly a
display of resistance through the subversion of the intended consequences of these tools and
practices. Barry Morris in Domesticating Resistance has written that both the Indigenous
peoples perpetuation of their own ways and the accommodation of the domination of
Europeanisation displays an act of resistance.47 Morris evidences this with various
examples, such as, the continuation of communal cooking and eating practices. These
practices were continued outside of the purpose-built housing, even though they contained
the kitchen areas inside in order to privatise these practices on an individual family basis.48
In similar ways such subversion of enforced cultural practices through the undertaking of
contradictory practices can be seen in the mode of communication.
47
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The mode of communication, while thought to be the agent of conformity to more
civilised ways, through a process of a low-level reflexive undertaking of practices, was
subverted by the Indigenous peoples. Rather than the action of writing providing a path of
absorption into the community it was used by Indigenous peoples in political and personal
campaigns against the government and its agents throughout the 1800s and the 1900s. Their
use of the abstract mode was momentary and was framed by face-to-face ways of being.
There are numerous examples, as evidenced in the previous cases, of correspondence to
governments, petitions, letters to newspapers, and newspapers themselves that illustrate the
political struggles and campaigns undertaken by Indigenous peoples of Australia. Michael
Christie states:
On the stations the Aborigines used the power their solidarity gave them to resist unjust
conditions; sometimes this took the form of a strike, at other times a protest by letter or
deputation to a higher government authority ... the most successful tactic was playing off the
various agencies ... And the younger, literate blacks, soon learnt that a letter of their own to
an influential person (the Chief Secretary for instance) could be extremely effective.49

The petitioning of the King and Queen of England was a practice that was used by activists
such as Walter George Arthur, William Cooper and many others throughout the history of
dispossession. These written examples include the documentation of abuse and they
denounce the practices of removing children, destroying temporarily vacated homes, the
payment of below-award wage payments, the refusal to grant rations and the possessing of
localised pieces of land. The practice of writing became very useful for the colonised
Indigenous peoples to protest against the less-than-human conditions under which they were
forced to live.

The enforced mode of writing was one which, given the oral traditions of the
Indigenous peoples, did not prove popular and did not serve the purpose of civilisation as
originally planned by the missionaries and 'protectors'. Paradoxically, the mode of written
communication was one that was significant in the political struggles throughout
Indigenous history. I have established through the above research that there is evidence of
non-Indigenous assistance in letter writing and particularly in the formalising of claims and
petitions. These scribes or publicists also often helped in the spreading of information as
the activities of Indigenous peoples were often limited, and in making connections and
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networks for interviews and correspondence. Instead of the mode of writing civilising the
Indigenous peoples as intended, throughout the 200 years of dispossession Indigenous
peoples have used the technology of the mode of writing themselves or through nonIndigenous agents to claim their sovereignty. The missionary of the Lake Tyers Station
from 1862 until 1925, John Bulmer, complained that the power of writing was being used
by the young people 'to write most mischievous letters.'50 The consequences for those
involved in the writing of letters of complaint, which was considered rebellion, was often
severe punishments. These punishments included banishment from reserves, which meant
the denial of seeing kin and also the refusal of rations.

The communicative technology was used in the missions in order to civilise, to
modernise, with the aim of securing assimilation. Campaigns were undertaken by
Indigenous peoples for social justice, rights and sovereignty. In these campaigns the skills
that were taught were used against their intention. Indigenous peoples were not writing and
petitioning to become civilised but to fight to be accepted as equal human beings and to
achieve some autonomy. Billy Marshall-Stoneking states that Indigenous peoples are using
'whitefella' technology whenever and wherever it is appropriate in their goal of controlling
their own lives under the demands of the contemporary world.51 Some of these struggles for
basic rights subsequently resulted in a recognition of the cultural and societal forms of the
Indigenous communities.

While the adoption of written communication was encouraged through the missions
and for assimilationist ideas it proved advantageous for those claiming land rights and
social justice.
Whatever the political language these local protesters spoke, though, it was clear that they
were very familiar with the political discourses of the day. This suggests that such protests
often rested on the literacy that some Aborigines had acquired through their intensive contact
with missionaries and other teachers. Aborigines involved in protest in the nineteenth century
were avid readers of newspapers and so were well informed about colonial politics and, in
time, of the protests of Aborigines in other places, thus learning something of how to
articulate their demands. More especially, though, the leaders of these local protests tended
to be young men and women who often owed their training in politics to Christian missions
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and/or the protectors who had schooled them in the tenets of humanitarianism and
liberalism.52

The adoption of writing was undertaken in a manner that, while producing tensions and
constant negotiating, reinforced the social practices and formations of Indigenous
communities. Cliff Goddard has argued that the institutions of the dominant society such as
the missions, and more recently the education departments, have channelled material
resources into "encouraging passive, individualised uses of reading, rather than active
social uses of writing."53 It is the interpersonal and social uses of writing, he suggests, in
which the Indigenous communities have shown particular interest. He goes on to state the
"aesthetic and moral functions of Western written literature are still being discharged
through traditional oral practices."54 The oral tradition has significant association with
communal social practices.

Communicative technology was adopted reflexively and, I argue, although
contradictory it did not dominate and systematise the practices for the community. It was
used as part of a campaign and struggle for sovereignty and social justice. In this area there
is an abundance of written material by Indigenous activists. But this written material is not
evidence of a transition from an oral mode of communication to a written one, but rather the
momentary adoption of a communicative technology in order to achieve a political
outcome.
Aboriginal writers have a sense of purpose, an urgent task on behalf of their community, and
a wealth of material and themes. They are also heirs to a tradition that goes back millennia
before the English literary culture was bom. Many whites believe that that tradition has been
broken, and that in any case it is incompatible with 'Aboriginal writing'. In such a view, to
be Aboriginal is to be primitive, unable to use anything from white culture, including writing
... Aboriginal writers know that they do not necessarily betray their Aboriginality by
adapting to and taking over aspects of white cultural forms. They know, as white critics do
not, the complex reality of their Aboriginal origins, and they see continuities in what they do
with those origins which whites do not see, and often are not meant to see.55
This exemplifies the capacity of Indigenous communities

to undertake abstract

technological practices without these modes dominating the prior modes of practice. This
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chapter will now proceed to demonstrate some ways in which modem practices were
framed by tribal and traditional practices.

Maintaining the Face-to-face

There are a number of examples that illustrate the use of abstract communicative
technology framed within the level of the face-to-face by Indigenous communities. The use
of technology has not been used to progress to a 'civilised' way of being as assumed by the
linear theoretical approach commonly applied. Although complex and contradictory, their
low-level reflexive practice can be seen to reinforce the foundational

face-to-face

integrative social practices and formations of the community. The examples explored above
- the letters, petition and chronicle written and edited by Walter George Arthur, the letters
and petition of William Cooper, and the claims of the Gurindji in the Wave Hill walk-offare indicative of this reflexive framing. These examples span across numerous years
throughout the country and exemplify the diversity of communication techniques used in
these campaigns to achieve the recognition of the durability and persistence of the primarily
oral cultures. A number of these face-to-face constitutive practices are outlined below,
including the style and personalised form of address, the non-use of hierarchical lists, the
reproduction of kinship relations, and the presentation of land claims.

The way in which correspondence was undertaken by Indigenous activists displays
an emphasis upon the preference for communication on an orally based, personal level
rather than of a formalised, bureaucratic style. Morris comments on the personal nature of a
letter written by John Moseley of Burnt Bridge to the local newspaper in response to losing
entitlement to the land he had occupied for forty-five years.
Moseley's response was to appeal against his eviction in a manner which assumed the
perpetuation of personal forms of power and individual forms of mediation ... Such a
personal appeal for moral justice stood in contrast to the impersonal legalistic and
bureaucratic forms of control that characterised the new administration. In the absence of
recognised legal title, Moseley and the other residents of'old' Burnt Bridge were denied any
entitlement to what they considered their land. This consolidation of bureaucratic forms of
control was synonymous with pre-coded responses based on rules rather than personal
mediations.56
This use of a written form of communication is one which illustrates the continuous,
contradictory framing of new forms of technology within the patterning and ordering of
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social forms premised on a face-to-face mode of communication and practicing. It is only
through a Western-centric notion that the agency practiced by white settlers can be argued
as overcoming the deficient intelligence and technological capacities of Indigenous peoples.
If, on the other hand, we view it as a contradictory, reflexive practice resulting from a
reluctance to adopt white practices, it can be an argument for empowerment.

It is possible to analyse in the style and form of address in the campaign documents
the use of a formalised, written, communicative technique which was not indicative of an
Indigenous oral style. It has been argued by Attwood that "[t]o seek unmediated Aboriginal
voices is to search for something that does not exist, since any political expression is always
influenced by the prevailing beliefs and attitudes."57 The use of non-Indigenous players to
write the letters and employ their 'accepted' strategies may say something about the
preference for a conversation that instigated the writing of letters and petitions. Heather
Goodall states:
While the Coranderrk and the Cumeragunja people have left us the greatest evidence of their
own statements, there was not necessarily any less Aboriginal agency in the second strategy,
in which white officials were recruited to articulate and convey Aboriginal demands. 38

This does not necessarily mean that the struggles were appropriated because the messages
were arguably derived from long conversations and were most likely approved by the
'writer'. Rather than appropriation, it was a strategic choice on behalf of the Indigenous
activists that the cultural formalisation of the communicative technology was to be directed
through agents. This was because it was the formal and bureaucratic aspect of the written
technology that was furthermost from their preference to oral communicative techniques.
Rose states that "researchers have noted that many Aboriginal people now accept the
usefulness of English language literacy skills after realising that they are needed for
negotiating with non-Aboriginal Australia ... "59
It is also possible to recognise the maintenance of the face-to-face within stylistic
attributes that appear to be particularly of Indigenous peoples' hand. One of these was for

56

Morris, op. tit., pp. 123-124.
Attwood and Markus, op. tit., p. 4 .
58
Goodall, op. tit., p. 79.
57

59

tf

R o s e (ed.), op. tit, p. xxii.
113

Australia: Letters to the King
petitions that were signed by a group to be signed in a circular pattern.60 The use of a nonhierarchical style, one which does not use the categorisation style of listing can be
particularly attributed to those coming from a primarily oral tradition. Goody has written
extensively on the meanings that a list may carry. In the following piece he analyses a
dining list and its characteristics.
Firstly it insists upon an explicit hierarchy; the list has to be arranged so that the items,
names of persons in this case, are one above another, from top to bottom. It is true that
horizontal 'strings' of names, found in the plurality of authors of some academic papers,
place one item before another, thus implying priority, or seniority, running from left to right.
But left to right is a more 'conventional' movement than from top to bottom ... Indeed, so
compelling is the idea of hierarchy in a written list that extraordinary steps have to be taken
to avoid the implications of higher and lower, first and last, with their associations of
differential pou*er or responsibility. To get over the problem, the signatories of a letter have
to place their names in a circle ... 61
While it may seem obvious that such signing is to avoid forming a hierarchy it is necessary
to consider also the implications of a written system on the making of lists. In an orally
based culture, Goody argues the use of lists are few and far between. He argues that while
the recital of genealogies may be an example they have often been constructed through
investigative studies.62 He continues by arguing that it would also be unlikely that verbal
lists would be kept for animals and trees because of the spatial assumption of a list.
Since these lists are not tied to social groups on the ground such as the division of a kingdom
(though individual species may be linked to social groups, as in 'totemic systems'), the series
are rarely if ever grouped together to form a genus or a 'kingdom' of their own. And even if
they are so clustered, they would not represent a finite, exhaustive group of the kind we find
in a written list because the items would have no definite spatial location, hence no precise
beginning (middle) and end. And even if such a list is established orally, it has no permanent
location (unless perhaps in the course of a narrative or fixed in some other standardised oral
form). Hence, it is unlikely to serve as a point of departure for an elaboration of the system,
nor yet as an explicit model for other types of categorisation and classification.63
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Two examples of petitions signed in a circular pattern are stored in the National Archives of
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Walter Ong also writes of the oral culture having 'no vehicle so neutral as the list'.
In the absence of elaborate analytic categories that depend on writing to structure knowledge
at a distance from lived experience, oral cultures must conceptualize and verbalize all their
knowledge with more or less close reference to the human lifeworld, assimilating the alien,
objective world to the more immediate, familiar interaction of human beings. A chirographic
(writing) culture and even more a typographic (print) culture can distance and in a way
denature even the human, itemizing such things as the names of leaders and political
divisions in an abstract, neutral list entirely devoid of a human action context. An oral culture
has no vehicle so neutral as a list.64

The circular signing of the petition is indicative of a continuation of the characteristics of
an orally based culture by the Lake Tyers community, contradicting an adoption of
formalised practices of written systems. Another of the attributes that exists in the petition
that is signed in a circular style is that it includes the names of women, hi comparison, the
petition of 1847 from the Wybalenna settlement on Flinders Island to Queen Victoria
included only signatures of men even though it was known that at least one woman, Mary
Anne Arthur, was politically active." This may suggest that the signing of the Flinders
Island petition was influenced by a patriarchal white society, while the Lake Tyers petition
was less so.

The reclaiming of land for Indigenous peoples has been, and continues to be,
asserted through an association for original lands prior to invasion. This association can be
illustrated through a relationship continually pursued by Indigenous peoples with the
monarch of the day. The association that Indigenous peoples of Australia have made
between land claims and other social justice cases, and the monarch is historically evident
through numerous letters and petitions being directed towards the monarch. These include
the petition of Jane Duren in 1926, the petition from Flinders Island in 1846 as previously
discussed (the nineteenth century seeing many more petitions than the next) and the petition
to King George VI by William Cooper in 1937. Cooper initiated this petition because he
believed that the Indigenous peoples had a special right of appeal to the King and the
Monarch had the power to intervene.66
Yet there is a further reading possible, suggested by William Cooper's use of the boundaries
of the 'small portion' to signify 'that vast territory which is ours by Divine Right', as well as
by the way Aboriginal people have used the concept of royalty to assert the equivalent
dignity of their own authorities and power structures. The determination with which
64
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Aboriginal people have insisted that these grants were made by Queen Victoria reflects their
conviction that Aboriginal rights to land had been recognised by at the highest levels of the
British state. So rather than a remnant of misplaced loyalty to a colonising Queen, these
accounts demonstrate a further assertion of the dignity and solemnity of Aboriginal
traditional rights to land, which Aboriginal people indicate were taken so seriously that they
were acknowledged by the British Queen. It is not the British monarchy which is celebrated
in these stories, but the permanence and dignity of Aboriginal land and its owners.67

I

The relationship between the monarch and the Indigenous peoples was not restricted to the
case of Australia. The Maori of New Zealand also developed a relationship with the Queen.
Tuhiwai Smith states that there are several examples throughout the past 200 years of
petitions and delegations to redress grievances being sent directly to the Queen of England.
This relationship ensued because the sovereigns or heads of state had been represented as
protectors and 'great fathers and mothers of the natives' and she states that the ways of
conducting encounters were quite sophisticated. Tuhiwai Smith suggests, however, that
these encounters were always disappointing.68

The relationship that the Indigenous peoples felt existed between the Queen and
themselves is one that continues to the present day. In 1999 a delegation of Indigenous
elders from across Australia visited the Queen in London.69 It was reported that although
the conversation that ensued was confidential and could therefore not be revealed, the
Queen had received them favourably and the general response of the delegation was one of
pleasure and satisfaction from the visit. It was also apparent during the Royal Tour to
Australia by the Queen and Prince Phillip during March 2000 that there was a warm and
friendly position held by many Indigenous peoples toward the Queen. The Indigenous
peoples of Central Australia had anticipated the Queen's visit to their region. They had
wanted to express their concerns about the situation of their peoples to the Queen, who they
saw as their friend and someone who they believed would be concerned. This was even
more significant due to the recent republic debate in Australia that has secured a great deal
of support resulting in many Australians disregarding the visit. Taking into account the
brevity and the limitations of the visit the elders of the local communities made a videorecording of themselves voicing their concerns which was passed to the Queen by
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Margaret-Mary Turner, one of the elders involved.70 The use of a video-recording rather
than a written document was a significant choice. The use of the video and film technology
is one that is an abstract technique but which captures the oral traditions and cultures of the
Indigenous peoples more closely than that of the written form. The written form has been
used throughout history by Indigenous peoples, but it is one which continually appears to be
used for particular purposes, such as social correspondence, but not as a preferred mode of
communication. The examples that have been used within this thesis, therefore,
demonstrate the deliberate use of the written form to formalise political protest actions.

Claims for land have produced contradictions throughout white invasion. The
contradictions lie in the claim for land as a modernist claim to the legal title against a desire
to retain a connection to land as place. While Indigenous peoples have claimed individual
parcels of land as far back as at least the mid-1800s, 'land rights' as an all-encompassing
claim has been influenced by a Western notion of the importance of an immovable
attachment to land. Early requests made for land were primarily for the return of local
pieces of land that had been possessed by the settlers. The earliest example of this was in
Victoria in 1859 when Indigenous peoples from the Kulin nation petitioned for farming
land and eventually secured a site reserved for them as Coranderrk.71 It was not until around
the 1960s that land claims became ? symbolic call and justice for Indigenous peoples was
equated with 'land rights'. The right to land has arguably become symbolic of a whole raft
of human and cultural rights that have been denied to Indigenous peoples in the process of
dispossession.

It must be acknowledged that some writers, including Heather Goodall, would
disagree that the claim for land rights, as a primary and fundamental claim representing so
much more, is a recent development. An example of this, as mentioned previously, appears
in Goodall's account of a letter of 1887 that was written by William Cooper and his brother
John Atkinson.
Cooper's letter, while repeating his brother's plea for secure, inalienable land as a source of
economic independence, called on the government to secure 'this small portion of a vast
territory which is ours by divine Right.' Cooper was using the language of the Christianity to
70
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which he had been recently converted, but the concept was not Christian: he was insisting on
recognition of Aboriginal rights of prior ownership ... He was suggesting that the 'small
portion', while limited in area, nevertheless signified the whole of his people's 'vast
territory'. The boundaries of his selection would certainly remind him of what he had been
excluded from, but the very existence of the 'sinall portion' would be an acknowledgement
of the existence of that 'vast territory' and a testimony to the continued responsibility its
Aboriginal owners felt towards the largest expanse of their lands.72

Other writers such as Attwood and Markus in Tlie Struggle for Aboriginal Rights argue that
evidence such as that of Goodall and other historians shows there was a dominant language
of citizenship rights rather than land rights.73 While land was certainly an important and
sometimes paramount demand, these historians remain reluctant to agree that the use of
'land rights' and what it symbolically represents is evident in histoxical documents.
Qualifying both these positions, I suggest that the claim for 'land rights' is a modem claim,
while the claims of Indigenous activists throughout history have largely been over places. If
land claims did not arise it was because land was not viewed as abstract space that required
claims of 'ownership'. Rather, it was, assumed to be a rooted part of their way of living.
Land claims, while symbolically representing many other aspects of political and national
empowerment has at a deeper level a significant meaning for Indigenous peoples as place.
However, as discussed in Chapter One the significance of place as determining of
constitutive practices is one that means the physical shifting away from a specific place is
possible if these determining practices are reflexively continued. A linear-progressive
model that assumes a physical disruption from one's traditional land is a move on the path
to modernism that contradicts the meanings of land claims held by many Indigenous
peoples.

It is argued throughout this thesis that while practices may at one level be
modernised they can still be framed within traditional ways of being. Indigenous cultures
that maintain an emphasis on oral communicative practices have the capacity, although
contradictory, to adapt reflexively to more abstract modes of communication. The adoption
of modern technological practices within primarily traditional social formations has been
used, in opposition to my argument, as evidence that such communities have progressed, or
have the ability to progress, and are no longer traditional. This argument has created a
discourse that determines an Indigenous community or an individual Indigenous person as
authentic only when the practices undertaken are of an observable traditional character.
72
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This has had implications for Indigenous political issues such as native-title claims. When a
practice involves a technological benefit, those involved, or the culture to which they
belong, are considered progressive. Claiming traditional authenticity from this position is
argued to be deceptive. This contention fails to recognise the capacity of a community to
adapt to new technologies in a reflexive way. A reflexive undertaking allows for the
retention of the face-to-face level of communication that carries with it an integrative depth.
The capacity to maintain or reconstitute a deep mode of integration determines an
integrative community and shapes the way of being. The discourse, which has created the
myth of the authentic Indigenous person and the authentic Indigenous community, is
derived from the changing meaning of ontological categories such as place and time as
discussed in Chapter Three. A preoccupation with place in contemporary discourse has
been to emphasise a particular kind of attachment and rootedness. This sense of attachment
carries with it stability and inertia, and results in the motionless, unchanging frameworks
that underlie cultural containment. This containment is what instructs the consideration of
the lack of authenticity when a traditional culture adopts modem technologies.

Conclusion
The struggles of Indigenous peoples over time have included a general desire for
sovereignty and a recognition of community, social structures and cultures. These cultures
and practices are crucial to the way in which Indigenous peoples live their modem lives.
While Indigenous communities are changing and adapting to advancing technologies this
does not necessarily mean that the integrative foundations and principles of their social
formations are superseded. The examples of some of the campaigns that have been
undertaken illustrate that while modem technologies are often used, the emphasis for those
adopting these methods remains upon the maintenance of integrative depth within their
communities. The campaigns are illustrative of the Indigenous communities adopting
modem technologies to communicate to the outside world while within their communities
they continued to maintain the dominance of face-to-face practices.

The Indigenous activists who have been discussed have lived within community
formations which have been constituted primarily at the level of the face-to-face. Their
73
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actions, undertaken in many cases by way of a white sympathiser's agency, were conducted
at more abstract levels of integration. These abstract communicative practices were
undertaken by activists through momentarily stepping outside of the dominant, socially
integrative constitutive practices to achieve their political ends. The use of abstract
communications was not practiced with the intention of becoming assimilated and
'civilised'. The desire was not to systematise the modern practices into their way of being
but rather to maintain the dominance of their traditional way of being. This was carried out
through the adapting of modern practices by framing them within face-to-face practices.

The chapter has illustrated characteristics and qualities of integrative community
evident in some Indigenous communities. This has been achieved through empirical
examples of the levels of agency and disembodied extension being reflexively practiced
through framing them within the dominance of face-to-face relations. Discussion of the
reflexive framing of practices has demonstrated the capacity for the practices of differing
levels of abstraction to coexist and interpenetrate without the more abstract mode
dominating the prior mode of communication. Chapter Six will provide further illustration
of the characteristics of integrative community within the Indigenous communities of
Chiapas, Mexico. The chapter will address the abstract method of communication
conducted at the disembodied level. This mode of communication has become strategically
popular in the field of protest movements through its potential to mobilise significant
solidarity networks. The potential of disembodied communicative techniques will be
analysed in order to assess its implications for the constitution of community formations
attempting to maintain integrative depth.
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CHAPTER SIX

Mexico: Emailing the World
When the bombs were falling on the mountains south of San Cristobal de las Casa',
when our combatants resisted the attacks of the federal troops in Ocosingo, when
our troops regrouped after the attack on the Rancho Nuevo barracks, when we were
fortifying ourselves in Altamirano and Las Margaritas, when the air smelled of
powder and blood, the CCRI-CG of the EZLN called me and told me, more or less:
"We must speak our words so that others will hear. If we don't do it now, others
will take our voice and lies will come from our mouth without our wanting them to.
Look for ways to give our truth to others who want to listen to it.
Subcommander Marcos, /Zapatistas!, 1994

The Zapatistas, a predominantly Indigenous revolutionary group from Chiapas, Mexico,
have gained international prominence since their uprising on 1 January 1994. The rebellion
has been presented through the eyes of journalists and others as the first postmodern
revolution.1 It is a romanticised rebellion, described as projected by a balaclava-clad army,
fronted by a witty, articulate, media-sawy intellectual, and advanced through the use of
modern communication technology such as the internet. The uprising was a response to
continued state oppression and resulting poverty, the intensifying effects of globalised
austerity programs, and the consequential loss of communal land rights. It has not been,
however, a revolution that has attempted to take control of the state. The Zapatista's
struggle insisted on the recognition and respect for the psople of Chiapas to live their lives
autonomously from the state. The struggle has captured the imagination of many activists,
academics and others from the broad political left. The way in which this rebellion was, and
is, being played out, taking the local struggle to the international arena through extended
modes of communication, is what has seized many people's attention, and has particular
relevance to this thesis.

1
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The internet and other forms of new communication technology play an integral
part in the Zapatista's struggle. The initial announcement of their uprising was made using
fax machines, modems and the internet. The message reached the international stage
through journalists and media outlets, but it also reached individuals throughout the world
by way of the electronic network of the internet. Frequent and detailed news and
information from Chiapas has followed this initial message. The internet has played a
significant role in this and other political struggles.2 It is such roles that have contributed to
the debate surrounding the impact of new technology on society. There appears to be two
prevalent and competing arguments.3 The first argues that the internet is a neutral tool
which simply extends the reach of communication, and the other is a Utopian belief that the
internet will eradicate identity barriers to freedom and the abolishment of oppression. The
emphasis on the Zapatistas as a postmodern guerilla group has inflamed the thinking that
new communicative technology is potentially limitless as a conduit to Utopia. The results of
an analysis of the role of the internet, specifically in the case of the Zapatista rebellion,
demonstrate that it is a much more complex debate. This debate illuminates tensions and
contradictions between the use of late-modern technology and the modes of connection
between subjects and places at a local level to an extension at the global level.

In the previous chapter, I argued that the use of written forms of communication
mediated through relations of agency extension was an example of a limited reflexive
practice. This chapter similarly demonstrates the reflexive practice of maintaining face-toface relations by the Zapatistas of Mexico. However, the reflexivity exhibited in this
example is of a higher level due to the conscious recognition of the contradictions apparent
in the undertaking of the communicative practice. While much of the protest action is being
conducted at the level of the disembodied by way of abstract communication techniques,
the Zapatistas are self-conscious in maintaining the integrative depth of their communities.
Through contradictions and tensions the Zapatistas are reflexively framing their political
protest movement through communal, orally based everyday practices and rituals, such as
communal decision-making structures. These are discussed further later in this chapter. This
2
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chapter will outline the situation in Chiapas and analyse the movement in relation to the
capacity for the Indigenous community to adopt technological practices while maintaining
qualities of integrative community. Then it will proceed with an analysis of the
contradictions and tensions resulting from the way in which these events were
communicated to the outside world and contributed to by 'northern' sympathisers. This
chapter will argue that the disembodied communicative practice undertaken by the
Zapatistas, through a reflexive practice, have succeeded in maintaining face-to-face
relations.

The Zapatista Rebellion
Chiapas is rich in oil, coffee and beef cattle, but the peasant producers continue to be
exploited receiving sometimes only 10 per cent of what the consumer pays.4 The Zapatista
Army of National Liberation (EZLN) estimated that in 1989, 1.2 trillion pesos of resources
left the state by way of the Mexican government and a few businesses, while only 600
billion in credit and public spending was left behind.5 From a state that produces 20 per
cent of Mexico's total electricity and 55 per cent of the hydro-electricity, only one-third of
homes has electricity. Half of the population does not have drinkable water, two-thirds do
not have sewage systems, and three-quarters of all children fail to finish first grade.6 In
many communities there are schools with teachers, and health care centres, and handouts of
food which is distributed by the government, the Institutional Revolutionary Party (PRI),
under 'solidarity' programs. However, these are only accepted by those who support the
government as there are conditional requirements for names and details of previous
affiliations and personal histories and the enforcement of continued overt support of the
PRI. This has resulted in very definite segregation, in many cases resulting in violent
confrontations, within communities between the Priistas (those who support the PRI) and
the sympathisers of the Zapatistas.7
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The Zapatistas are directed by the Clandestine Revolutionary Indigenous
Committee-General Command (CCRI-CG) and supported by an army of men, women and
children, with faces hidden by balaclavas or bandannas. The army is led by Subcommander
Marcos. Marcos has become famed for his articulate communiques and interviews, and his
charm. The masks that they wear are both functional and symbolic. They are necessary for
the protection of the people's identities, and therefore, their safety. The masks also indicate
the equally important roles of all members of the army, limiting a position of figure-head,
so that in the event of death he or she may be replaced without affecting the movement. The
downplaying of the individual leader is accentuated by the adoption of the rank
'Subcommander'.8 Marcos expresses the symbolism of the wearing of the masks in the
claim that Mexico as a nation is wearing a mask, hiding its truths, and until it takes off its
mask, the Zapatistas will wear theirs as a reminder.9 In addition to the army, many of the
thousands of people living in the surrounding communities are Zapatista sympathisers, but
are not involved in combat roles.

One of the important motives for the political rebellion by the Zapatistas, as with
the Indigenous peoples of Australia as explored in Chapter Five, was the issue of land. The
peasants and Indigenous peoples in Chiapas feared they would not be able to continue
farming their lands for a number of reasons, particularly the revoking of the communal land
ownership (ejido) law in 1992.
These fears were entirely reasonable, due to the volume of immigration into the rain forest
area, competition from relatively rich landowners who wanted land for ranches and
plantations and had political clout at the state level, the determination of the federal
government to keep a large portion of the area as an ecological preserve, and most recently
the essential abrogation of the ejido law in 1992.10
The revocation of the ejido law system was indicative of the precipitation of the
government undertaking of austerity programs and symbolised the adoption of a neoliberal
project. Further to this, on the first of January 1994 the Mexican Government signed the
North American Free Trade Agreement (NAFTA). The Zapatista army significantly chose
this same day, 1 January 1994, to take up arms and they converged on six towns in the state
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of Chiapas, including San Cristobal de las Casas. Their call went out to the Mexican
Government, Mexican society, and the world: ";Ya Basta!", an expression in Spanish which
means 'enough!'. The Zapatistas took with them on this day a written declaration that set
out their demands in point-form. This declaration of war was faxed to newsrooms in other
parts of Mexico.11 They knew what they wanted: they had idealised, discussed, dreamt, and
combined all their desires for 'peace with justice and dignity'. They were prepared not only
in military warfare but also in dialogue.
The first communications were written on a manual typewriter, a battered Olivetti portable.
They were slow in arriving and their tardiness in transit sometimes impeded the delicate
dialogue between the General Command and government peace negotiator Manuel Comacho
Soli's. Now the technology is state-of-the-art, a laptop and a printer.12
A chain of agents deliver the communiques by way of the San Cristobal diocese, which
under its ideology of liberation theology has supported the Indigenous people for many
years. In the beginning, they were delivered to various selected newspapers, and now, they
are addressed to all national and international press. They are then translated and on the
internet often by the next morning.

The use of the internet was developed, with the assistance of grass-roots activists in
the region, because one of the first problems the Zapatistas encountered was the distortions
and the omissions which were appearing in the mainstream press. The opportunities outside
of the usual Mexican media outlets had considerable advantages due to these being
significantly influenced by commercial and state control.13 In order to achieve their own
voices being heard they began to have their communiques and documents released on the
internet through a number of sympathetic, receptive gate-ways which included:
[Firstly] UseNet newsgroups, PeaceNet conferences, and Internet lists whose members were
already concerned with Mexico's social and political life, secondly, humanitarian groupings
concerned with human rights generally, thirdly, networks of indigenous peoples and those
sympathetic to them, fourthly, those political regions of cyberspace which seemed likely to
have members sympathetic to grassroots revolt in general and fifthly, networks of feminists
who would respond with solidarity to the rape of indigenous women by Mexican soldiers or
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to the EZLN 'Women's Revolutionary Law" drafted by women, for women, within and
against a traditionally patriarchal society.14
This dissemination of information began through these avenues and continued to gain wider
and wider distribution. The distribution of information, rather than relying on a
newsworthiness status assessment by newspapers and television coverage, continues to be
disseminated through the avenues of the new media forms today.
Media coverage in various forms, including fax and video, together with reports in highly
diverse and prestigious newspapers, magazines, and professional journals, have combined to
keep the Chiapas conflict, and the related general plight of today's Mexico, in the forefront
of international discourse.15
This international prominence has had implications for the way in which the Mexican
Government and the world audience have responded to the Zapatista struggle. In the case of
the Zapatistas it has been convincingly argued that the 'explosive movement of solidarity'
which followed the reports that had been released on the internet, downloaded, massproduced and promulgated, forced the Mexican Government to back-down from its violent
campaign against the Zapatistas, and negotiate with the group.16

The electronic dissemination of information has demanded a response from the
Mexican Government, increased global awareness of the struggle, and consequently
inspired a global realisation that the struggle of the Zapatistas is not theirs alone. Firstly, the
use of the internet has been referred to as a war, or a 'netwar' - "societal-level ideational
conflicts waged in part through internetted modes of communication"17 - due to the
response that this type of activism has generated. This reference has been both taken as a
serious phenomenon, but more often one that is seen to be harmless and even amusing. An
article in Newsweek/The Bulletin, 'When Words Are the Best Weapon' refers to the
Zapatista revolutionaries as 'high-intensity lobbyists', and states that the 'guerillas' escaped
into the jungle with their most important equipment being fax machines and laptop
computers. This article includes an enchanting photograph of a traditionally clothed African
tribesman, standing stoically with spear in one hand and a mobile phone held to his ear with
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the other.18 A more serious study by John Arquilla and David Ronfeldt from the Rand
Corporation on the war that is occurring between resistance groups and governments and
corporations have referred to the response that it demands as 'counter-information'.19 Those
opposing the state and other institutions are receiving international attention that is
demanding equally public responses. To date, however, there appears to relative little use of
countering information with information. Rather, there are a number of examples of the
governments of countries taking action to impede the use of interactive technologies. The
Saudi government has made it difficult and expensive for Saudis to have access to the
internet.20 Similarly in China, internet users are required to register with the Ministry of
Posts and Telecommunications and with the police, and "to sign a statement saying they
will respect China's laws and do nothing to harm the state."21 Also in Burma the threat of
new technology has resulted in laws under which anyone within Burma who operates
computers installed with fax-modem cards (which facilitates the connection to the internet
or other networking operations) risks punishment of a jail term of 7-15 years.22

Many journalists and writers have targeted the propaganda aspect of the Zapatistas
struggle, and referred to them as the "first post-modernist guerrilla group",23 or to their
actions as "staging the world's first post-modern rebellion."24 While the use of advanced
technology is a major component of the propaganda machine of the Zapatistas in Chiapas
the technology is far from penetrating the community lives of the Indigenous communities
in Chiapas and other Latin American pueblos. For example, the people of communities such
as San Isidro el Ocotel, a community of approximately 200 people, four hours walk from
the main highway to San Cristobal de las Casas, do not use computers and cable-based
interactivity in their everyday lives. The desire of those in Chiapas is for a liberation which
is more likely to take the shape of peace from the Federal Army, freedom from starvation,
survival from disease and a dignified existence. Forms of association that are achieved
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through disembodied communicative technologies are without bonds and borders and
cannot of themselves provide such an existence.
The shifting balance of power from a broadcast model of communication to a
narrowcast one is the basis for a postmodern notion of the Utopian potential of abstract
technologies as discussed in Chapter Two. The issues of government control and coercion
over media bodies, and commercial control through big business operations have been a
significant problem for news gathering and dissemination. The advent of new media
technologies has presented itself as a danger to those controlling the systemic practices that
have proven to be successful mechanisms. It is this threat which has prompted a debate
regarding the possibility and the potential of 'cyber-solidarity' and 'nerwar'. An example of
this debate transpiring in practice was during the siege of the Japanese Embassy in Lima,
Peru by the Marxist group, the Tupac Amaru.25 The events took place over a period of
several months from December 1996 and into early 1997. During this time a group on the
internet called Arm the Spirit Web, which essentially acts as an independent media source
for radicals, created a web page which included full communiques of the group, background
interviews and mainstream media articles. The group, however, became a target of a
sustained campaign by the mainstream media, which began with a report by Reuters on 3
January 1997, implying that the internet group was associated with the Tupac Amaru.26 The
article also included a reference to those people who provide information about the
Zapatistas on the internet stating they were "among the first to stake out revolutionary
cyberspace, and became enthusiastic guerilla hackers."27 Other mainstream press such as
the Wall Street Journal followed with similar articles suggesting such activities were being
undertaken by "clever terrorists exploiting loopholes in censorship laws."28 Such a response
to the provision of alternative information to that provided by the mainstream media
indicates the threat that is being felt to the traditional control mechanisms. This has been
discussed at length in the Rand Corporation report Cyberwar Is Coming which addresses
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both 'cyberwar'; "knowledge-related conflict at the military level", and 'netwar'; "societal
struggles most often associated with low intensity conflict by non-state actors ... "29 It is
that which they describe as 'netwar' which is providing a problem to those who have
traditionally controlled the dissemination of information. Subcommander Marcos, in an
interview with a Newsweek reporter stated, "What governments should really fear is a
communications expert."30

The Zapatistas exemplify the practices of political activists who are using abstract
technologies as tools in political media campaigns. Their struggle is one for liberation, and
this has been significant in the debate over the communicative practices being more than
instrumental, that is, having Utopian potential. The shift to a new interactive model of mass
communication is aiding, and some would argue enabling, this struggle for liberation to
occur. It is with further analysis of the changing communicative practice which impacts
upon the constitution of societal formations we must, however, question such assumptions.
It is the idea of interactive, identity-free, and virtual communications that have encouraged
the postmodern contention that this change in communicative techniques will allow an
identity-free Utopian existence. There is more to the debate in relation to abstract
technology than the dichotomy of, on the one hand, the internet being a neutral tool, and on
the other, it potentially achieving a liberatory Utopia. The new modes of communication
may be significant in enabling and supporting such political struggles yet the contradictions
and tensions that arise do not support the optimistic and deterministic view that the effects
of interactive technology are simply positive, nor progressive.

Tensions Within the Utopian Web
As discussed in Chapter One, the internet is being proffered as a replacement means of
interconnection as bounded communities are lost or nostalgically revisited in the
fragmentation of modern societies.31 The internet is presented as an opportunity where
"people connect with strangers without much of the social baggage that divides and
alienates."32 It is celebrated for its liberatory openness. However, this assertion of liberation
29
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is one that is constructed within the individualist thought of the Western world. It is the
suggestion of a freedom that carries with it an assumption about social forms that does not
hold true for all societies. In terms of the argument being presented within this thesis, social
forms are constituted by practices framed under differing levels of integrative abstraction.
Even in the most abstract settings, such as the virtual community, disembodied interactions
of the postmodern or abstract communicative technologies can not completely nor
effectively operate without the reliance on a foundation of more concrete practices.
Introductions made through the internet often lead to people wanting to meet each other
when their scanned embodied images leave an emptiness in the fulfillment of the
interaction. Howard Rheingold, as discussed in Chapter Two, had to meet his WELL family
in the same physical space, under real-time conditions.33 In other words, postmodern
communication is only one layer of varying forms of integration. More embodied forms of
engagement are not eradicated by the advent of more abstract forms. Rather, the more
abstract forms overlay, dominating and subordinating embodied relations under differing
conditions of integration. This action of ebbing and flowing is not always a smooth one,
which carries a very real propensity for contradictory relations.

The mode of communication is one that has attracted considerable debate in recent
times. There is significant work on the transition from an industrial society to an
informational society.34 These theories tend to incorporate the evolutionary transition bias
that has been emphasised in the theories surrounding the progression of social formations
from tribal, traditional and modern to postmodern social forms. This framework is carried
through in the field of communications. Manuel Castelis has developed a sophisticated
theory on the rise of the 'network society' based on the premise that changing
communication has produced a fundamental shift from the power structures of old to a 'new
polities'. Simply stated, the 'new politics' is based on the capacity of networks of power to
undermine hierarchical structures that previously determined political power structures. The
basis of his highly regarded theory lies in the networked channels of disembodied
communicative technologies. I would argue that his argument carries the linear progression
bias through a commonsense idea of progressing from oral to written to electronic forms of
33
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communication on a linear plane and a failure to acknowledge the (contradictory)
intersections of the disembodied mode with the less abstract modes of communication.
Given this, it follows that once these tools of communication belonging to more abstract
techniques are surpassed, previous forms are either no longer required, or required only as a
basis for the existence of the transcending form. This reliance upon a foundational form
differs from the reflexive undertaking of contradictory modes of practice in order to fulfill
an experience. The transcendence argued in the evolutionary theory is one that assumes that
the previous mode of practice can no longer exist of its own accord, and particularly, can no
longer dominate the 'more advanced' tool.

It is possible to expand on a critique of the theory of the network society developed
by Castells by referring to the case of the Zapatistas, a case Castells himself uses to
exemplify the 'new polities'. He argues the Zapatistas are an example of resistance
movements against the global social order.35 The progressive linear plane, on which
Castells bases his theory, leaves no place for the contradictory complexity of the overlaying
of differing modes of communication. Theorising of communicative (and other) methods in
this way dange/ously collapses the differing modes together, not allowing for the changing
dominance and subordination of the different modes. The strength of the resistance
strategies of the Zapatistas is not, as Castells argues, in the leaving behind of previous
structures and practices, but rather the strength is generated through the maintenance of the
'old' in relationship to the 'new'. Rather than a succession of more technologically
advanced forms of communication canceling out the previous form, we can see that in
integrative community differing forms of communication are used in order to satisfy
different requirements. The practices of the Zapatistas of Mexico exemplify a computermediated form of communication being used in a situation of predominantly oral
communication. This technique has been used as a tool for a particular purpose and does
not replace or reframe the previous communicative form. While in complex intersections of
modes of practice such as this it may be necessary to draw upon another existing mode, this
does not necessarily incur a transcendence from or a dissolving of the prior method.

The example of the political protest of the Zapatistas is one of many in which the
internet as a method of connection has been highlighted. The ability for divergent groups or
35
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individuals to locate each other quickly, efficiently and on a non-hierarchical basis has been
popularised within the general media.36 In an Australian radio interview on the 'Media
Report' Mick O'Regan comments on a metaphor used regarding the versatility of the
technology for protest groups.
Mick O'Regan: Can I just take you back a little, to the notion of the form that the new media
allows social change activists to pursue? Because it would seem to me that the organising
principles involved in the Internet, are in fact, well to quote one activist: he said that the
target corporations or target governments are often like tankers steaming through the oceans,
but the activists are like schools of fish that have the advantage of being able to fragment
very quickly to reform very quickly and to move incredibly quickly. Is that the basis of it,
that the organisational logic of the Internet allows speed, movement and manoeuvrability?37
These ideas of the internet being a tool which can network individuals and groups quickly
and effectively has applicability amongst many protest movements.
As a military threat, the Zapatista National Liberation Army has never really amounted to
much ... But in cyberspace, the Zapatistas are more effective than ever ... It's an avenue that
activists of all stripes are fast discovering. By mastering the weaponry of the Web, everyone
from clandestine Beijing dissidents to high-powered Washington lobbyists are finding that
the Internet is an extraordinary tool for mobilizing support, raising money, and exerting
influence. In the Internet Age, it's possible for a handful of Web-sawy activists to exert
pressure on policymakers working out of their homes. The result may be a fundamental
transformation of the nature of politics.38
A recent example is that of the protest action outside of the World Trade Organisation
meeting in Seattle, United States, in November 1999, the: Sll barricade outside the World
Economic Forum in Melbourne, in September 2000, and the S26 protest in Prague in the
same month. The coming together of diverse groups of activists was attributed to the ability
to link across spatial boundaries.39 I would argue, however, that the positive potential
attributed to the internet is often over-inflated and does not account for continuous hardwork on the ground, through endless meetings and other forms of publicity.

The potentialities of new communicative technology are problematic and complex
issues and the use of technology results in often ignored tensions and contradictions. These
contradictions arise out of the conflictual intersection of the levels of abstraction and
36
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indicate the need for new thinking as opposed to a desire to neatly reconcile tensions. The
internet may offer a space in which there exists the opportunity for a unique struggle and
testing of power relations, exemplified by the reaction of the mainstream media to
alternative information dissemination. In the case of the Zapatistas, they have used the
computer-mediated technology as a means of reaching an international stage in order to
place their state's oppressive activity under scrutiny. They have maintained that this activity
has been undertaken to reinforce their right to live as an autonomous community in which
acts such as these are framed by communal face-to-face practices, such as the persistence of
Subcommander Marcos to use personalised letter-form style in his addresses to the media,
or short-story form.40

At the same time, however, the symbolic limitations of the virtual world resulting
from th use of interactive technology are presenting contradictions and dilemmas for many
using the technology. It is a tension between the user at the local level interacting at a level
of global extension. Contradictions arise out of the ensuing tensions between disembodied
practices, communicating by way of the internet, and the framing conditions of those
practices when they are undertaken within social formations such as the Zapatistas living as
tribal or peasant communities primarily constituted through face-to-face integration. The
use of the internet has provided the avenue for inspiring support and solidarity from the
international arena, but at the same time it has allowed intellectuals and others of the first
world to divest the Zapatistas of their struggle and their subjectivity. The technology of
virtual exchange and interaction is also one that is contradictory to the struggle for an
autonomous existence. This technology which has arguably been responsible for much of
the success of the rebellion is itself part of the process of globalisation, through economic
and technological colonisation, which has paradoxically been an impetus of the struggle
itself.

An identity-free disembodied existence may provide a freedom from all obligation
and oppression, but this does not correspond to the real-life situation of face-to-face human
interaction. Cyberspace creates contradictions in the lives of those who are living in a faceto-face community. While desiring the boundedness of concrete, face-to-face interaction,
39
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they simultaneously resist the boundedness of more abstract frameworks of interaction,
such as the nation, this resistance being expressed in their desire for autonomy from the
centralised state. The struggle for autonomy through the advanced modes of
communication, through disembodied, abstracted practices, is in contradiction with the
desire for more concrete societal integration. The contradictions which have emerged for
the Zapatistas, through the use of late-modem technology, can be exemplified by a number
of themes: globalised media attention as opposed to the isolation of their traditional
communities; individualised, independent life-style rather than communal, consensus-style
living; and appropriation of the struggle to an intellectualised political debate removed from
the fundamental demands for peace and dignity.

Northern Contradictions
The argument with which I take issue is that by using the interactive technology people are
able to free themselves of all oppressions and transport themselves to Utopia.41 As discussed
at some length in Chapter Two the identity and meaning of social formations is constituted
through the modes of practice of its participants. Modes of practice such as the modes of
production, inquiry, organisation, communication, are examples of practices that in the
contemporary world are increasingly abstracted. This thesis is focusing upon the mode of
communication in order to exemplify its argument. Practices are inextricably bound up with
differing levels of integration: face-to-face, agency-extended, and disembodied. The use of
the internet and other abstract communicative technologies are illustrative of
communicative practices that have implications for the constitution of social being. The use
of communicative technologies for the Zapatistas has been significant in their ability for
communicating to the outside world. Connecting with the international world has proved
beneficial in providing solidarity and also in recognising the similarities in experiences for
many people across the global arena.
The political use of the internet, particularly that use which is contesting the
predetermined commercial emphasis of the technology, presents contradictions. Those who
are the most prolific, advanced and effective with technology such as the internet are
41
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situated in the developed world. It has often been the people within the education systems,
who could be described as the intellectuals within the political sphere, who are operating
the systems on behalf of the people who are actually engaging in political struggle. In the
case of the Zapatistas, most of the information is disseminated globally from a central node
in the United States. The team - primarily academics in Austin, Texas - design web pages,
monitor mailing lists, create archive files, and produce analysis. The struggle of the
Zapatistas has inspired the internet activists' personal revolutionary ideals. It is with the
intention of supporting the struggle, and at the same time hoping to encourage a greater
knowledge and a broader understanding, that they have undertaken this work.42 It is this
appropriation of the struggle from the oppressed in Chiapas to a central disseminating point
removed from the struggle itself that sets up a contradiction. Robert DeVillar and Victor
Franco have written quite critically of an idea that those receiving the information have
automatic powers in the political struggles.
The world audience to whom the Zapatistas speak is itself complex, an amalgam of televideo
voyeurs and information hunters and gatherers, whose sustenance depends upon receiving
the message and integrating it immediately into their respective social circles, not taking
sustained action upon it. Information is not praxis, merely an element necessary to it.43

The Zapatista's struggle is occurring by way of a disembodied communicative technology
in and through a predominantly face-to-face community. Those within the communities are
framing abstract modes of practice within practices constituted at a more concrete
integrative depth. These tensions cannot be reconciled by focusing upon the celebration of
the Utopian potential of new tools of communication.
The tensions which unfold deserve exploration to determine if the struggle remains
true to those who are the ones on-the-ground who originated the resistance. The possibility
of the struggle being utilised for others' purposes, or the fundamental aims and principles of
those fighting for their freedom being distorted, is a dilemma that this provokes.
Christopher Wise has raised this concern in his reference to postcolonial theorists who
argue that postmodernist theory, in its rejection of subjectivity, creates a situation where
Indigenous cultural forms can become "destabilized and overrun by centrifugal currents
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deriving from the metropolis."44 Daniel Nugent also writes of his concerns about the
appropriation of struggles such as the Zapatistas by intellectuals of the North, particularly
through attributing a postmodernist politics to the movement.
In any case, it is difficult to determine the ideological resources available to participants in
such movements when their own voices are muted and their own practices obscured by the
superimposed discourses of northern academics. If such movements derive their meaning
only from the terms of academic discourses, how different is the conservative claim that the
EZLN is led by "outside agitators" from the supposedly radical claim that the EZLN is a
"postmodern political movement"?45
His argument criticises the intellectuals for claiming such political activity for their own
discursive practices. He suggests they should rather be "acting as a critical instrument, as a
challenge to ruling ideologies, maybe as a guide to political action where possible, but
above all as a way of enhancing or broadcasting, but not replacing, the voices of those who
oppose oppression."46 Furthermore, Mexican writers have described the situation as one
that has patronising characteristics: "We all know that many North American leftist
intellectuals have a tendency to romanticize the violent social processes south of the border.
It seems that, for them, we will always be curious and exotic subjects in need of
redemption."47

As the intellectuals, or the sympathisers, of the developed world actively
disseminate information and to a lesser extent analysis, of the Zapatista struggle against
oppression, it is removed, paradoxically, into the space of their enemy: the enemy that is the
developed world. The Indigenous people of Chiapas are fighting for autonomy and selfdetermination, trying to escape from a neo-liberal, globalising world system. However, the
struggle is being appropriated into this very system. The international response has
encouraged increased visitors to the area of resistance which has proven important in
discouraging the Mexican Government to undertake military offensives. Yet, the effect of
global interaction permeating the communities must also be considered. The dynamics of
the struggle itself may be shifting with the building of alliances replacing on-the-ground
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struggle. The northern intellectuals are indirectly developing the predominantly state-based
struggle, to one within an international context.
A further contradiction exists in the fundamental basis to the struggle, and in the
way it is being fought. Paradoxically, the Zapatistas, or more accurately the sympathisers,
are utilising late-modern technological equipment such as fax machines, modems, and
electronic mail produced on the global market to promulgate a message of resistance against
the loss of traditional lifestyle and community. "What distinguishes the EZLN... is not their
postmodern redefinition of temporality, space, and experience itself, but, on the contrary,
their sense of palpable connection with a tradition."48 Roger Burbach has written of the
struggle of the EZLN as one that is predominantly opposing the particular form of
capitalism adopted in their region.49 Nugent summarises this as,
Outlining the ways labour migration is related to the alienation of the peasantry from the
land, how commercial agriculture, especially of coffee production, is buffeted by fluctuations
in international commodity prices, and how strategic relocations of squatters are engineered
by the Mexican state while large landowners and ranchers continue to rely on hired gun thugs
(the guardias blancas), Burbach gives some substantive content to the notion of "combined
and uneven development".50

This is a struggle which is striving to retain its traditional lifestyle by resisting the capitalist
control over the means of production. As such, the focus on, and even celebration of, its
'postmodernist' tendencies can distort and divert attention from the actual goals, desires,
and objectives of the Zapatistas. This results in shifting attention instead "toward the
postmodern world of digital simultaneity".51
While the struggles of the group have been to achieve dignity and justice, in
addition to the debate of the appropriation of the struggle by intellectuals of the developed
world, many journalists, movie directors, and admirers have turned the struggle into a
romanticised circus. Subcommander Marcos is used to play out the role of the West's
counter-cultural fantasies. Newspaper articles have prioritised stories of trie visits of famous
people: the movie director, Oliver Stone (spicing it up with rumours of a future movie
starring Oliver Stone as Subcommander Marcos); the widow of the former French
President, Danielle Mitterand; and French writer, who gained notoriety due to his
48
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comradeship with Che Guevara, Regis Debray.52 The use of the internet has attracted
international attention due to its innovativeness and its originality in application. The
Zapatistas who began their fight with weapons and words, are now operating with words
alone. The image of the guerilla using non-violent technology has captured newsworthy
status. Subcommander Marcos, voicing the desire of the EZLN to resist the individualised
or caudillo53 revolution is experiencing the status of a globalised icon.
Subcomandante Marcos, the university-educated mestizo, spokesperson for the Zapatista
National Liberation Army, is a guerilla hero able to "inspire insane love" in the envoy from
Vanity Fair - well, not only in her — and to fascinate locals and foreigners alike. A
charismatic and complex personality, he's been at the center of the tornado that has lashed at
Mexico since the first of January (1994). Lucid, enigmatic, serene, sensationalist, gallant,
virile, romantic, sometimes almost kitschy and vain (like a hero in a gringo movie!), ... the
prolific, faceless writer hidden behind the ski mask of the Subcomandante shook and divided
public opinion with his brilliant handling of the media.54

The use of new technology and the prophetic writing abilities have captured a global
excitement, resulting in Marcos being attributed with a 'star' status. This status attributed to
Marcos and to the Indigenous people by extension is encouraged through the internet's
simultaneous intimacy and distance. It allows for the developed world to know the
revolutionary group intimately through regular information

and pictures, while

simultaneously being secure in their distance. The romanticised status is a dilemma because
such imaging allows for the struggle to be ridiculed and the tendency for the people's
claims not to be taken seriously. This dilemma is also extended due to the intense global
media attention that seeks out Subcommander Marcos and others within the EZLN for
interviews and photographs. The guerilla movement was forced to abandon its underground
identity in order to nourish the international observance that they had themselves
encouraged with their technological competence. However, the technology that operates
through an extension from the face-to-face, invites the problematic romanticisation because
of its very distance.
Finally, it is interesting to note that the reference to land as a precipitator of the
Zapatista struggle has raised an interesting point of debate. This debate has parallels with
the appropriation of meanings attributed to the attachment to land in the struggles of the
52
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Indigenous peoples of Australia as highlighted in the previous chapter. The revocation of
the ejido land law that constitutionally recognised communal ownership of land, had
arguably played a significant role in the motives for the struggle. Many commentators have
placed considerable emphasis on this as the catalyst for the uprising, arguing that this
depicts the communal practices of those working the land.55 This issue of communal
ownership has proved contentious. Joseph Whitmeyer and Rosemary Hopcroft have argued
that this emphasis by commentators has been misplaced:
we examine local property rights and the effect of changes in land tenure law more closely,
and find that neither the solidarity nor the organization of the revolt stemmed from
communal ownership and management of land by agriculturalists. Truly communal
landholding is rare in the areas of Chiapas where the conflict took place. Even property
rights which are communal dejure are private in practice. Solidarity in the revolt was based
in the material concerns of poor peasants and indigenas, especially those who had migrated
to the Lacandon rain forest.55

The emphasis placed on the communal aspects of the land tenure by Whitmeyer and
Hopcroft has been on the legalities of the situation. Alternatively the reality behind the
everyday practices exhibit the communal working of the land in the Chiapas communities.
The contention that has arisen could be attributed to the desire of the northern sympathisers
to romanticise the situation, highlighting the differences within the Indigenous communities
of Mexico in comparison to the individualism of the Western-centric notion of land. The
rejection of such romanticisation may result in the downplaying of differing practices by
other observers which arguably, has occurred in this debate. Such debates highlight the
possibility of appropriation of struggles by outside others and the ensuing responses that
can neglect the meanings and understandings of those living on the land.

The Challenges of Cyber-solidarity
In Chapter One, the popularisation of virtual community was rejected for its inability to
provide social formations with integrative depth. Its proponents were criticised for arguing
that the potential of the internet was to provide a Utopian liberation. The liberation the
Zapatistas seek is not a freedom without obligations and constraints. It is rather a desire for
involvement and control in the way in which decisions are made, and how these decisions
are then carried out. The Indigenous communities for hundreds of years were substantially
55

See Whitmeyer and Hopcroft, op. cit., pp. 517-518 for an overview of literature that makes such
claims.
x

lbid.. p. 518.

139

Mexico: Emailing the World

isolated from national and local political forces, and consequently they were organised by
the communities and the collective governments they formed. The isolation provoked "the
development of another type of 'state', a state to deal with the survival of the collective ...
" " These demands and rules of organisation have been set out by the Zapatistas in their
Declaration of War, and their Revolutionary Laws58 released on the day of their uprising.
The Laws include the Women's Revolutionary Law, the Law of Rights and Obligations of
Peoples in Struggle, and Instructions to Leaders and Officials of the EZLN, outlining the
roles of those involved within the struggle within the desired community living structures.

Those rebelling in Chiapas are struggling for their communities to be autonomous
as opposed to being controlled by outside oppressors such as the state and neo-liberal
ideologies. However, their community organisational structures demonstrate their
acceptance of the internal constraints of community. It is the desire for boundedness on one
level, and paradoxically, a rejection of externally imposed boundedness on another.
Because human activity is interdependent, it will always have some implication upon others
and therefore produces obligations as well as rights. The people of Chiapas are fighting for
a form of liberation where they are allowed the dignity to continue and construct living
arrangements with their own constraints, enabling autonomy in their communal life. Such
collective structures locate considerable obligation on the members of the community.
Their desire is not for a situation of living without structure, without constraints, and
without order. Their desire is for a life in which the communities themselves determine the
way in which they live, without the structures which prioritise ideologies foreign to the
Indigenous peoples and which have caused only situations of poverty and oppression.
Collective work, democratic thinking, and subjection to the decisions of the majority are
more than just traditions in Indigenous zones. They have been the only means of survival,
resistance, dignity, and defiance. These "evil ideas," as they are seen by landholders and
businessmen, go against the capitalist precept of "a lot in the hands of a few".59
The organisational structures are based on a bottom-up decision-making process, where
there are a number of communal assemblies who choose their own representatives as
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delegates on the ruling CCRI-CG.60 The most telling observations of the practices of
consultation and participatory democracy are the principles of command within the
organisation of the Zapatistas, mandando obediciendo (ruling by obeying) and prsguntando
caminamos (asking we walk). "The will of the majority is the path on which those who
command should walk. If they separate their step from the path of the will of the people, the
heart that commands should be changed for another that obeys."61 These principles of
command illustrate the emphasis placed on the communal decision-making, discussion and
consultation. Members of the councils are also removable or recallable at any time; there
are no fixed terms. These rules of organisation and operation are ones under which the
communities in Chiapas, fighting for liberty, wish to live their lives. Marcos tells of how
the EZLN was not born democratic but rather "the form and organization of the indigenous
communities permeated and dominated our movement and we had to democratize in the
Indian way."62 This participatory style of democracy is the way in which the communities
see their liberated lives.

The organisation and the everyday practices, constituted at the level of the face-toface, which structure the lives of Zapatista communities can be evidenced through specific
examples. Such examples can be demonstrated through my own account of the practices of
the community of San Isidro el Ocotal, observed while undertaking a peace observation role
in 1996. The community, after fleeing into the mountains following threats and intimidation
from the Federal Army two years previously, was beginning to return to the site of their
original community. There was much reconstruction required as a result of the razing of
many of the homes and community buildings. The few buildings remaining were the church
and the school. The first buildings to be constructed were the kitchen, library and sleeping
huts for the International Peace Observers who the community insistently requested as a
security measure before their return. The organisation of the reconstruction took place
through a series of community meetings. Generally these meetings were gender-divided.
The women would arrive at the Church early in the morning, having walked with their
children for sometimes an hour and more, from their temporary residences surrounding the
area to meet. The discussions would take place for a considerable time, generally around
two hours. Following the meeting of the women who would return into the mountains, the
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men would arrive carrying tools and equipment, meet shortly and then proceed to undertake
the agreed tasks. The meetings and construction were all undertaken through community
forums with consensus-style decision-making and communal working practices.
Another example of the organisational structures claimed by the Zapatistas being
evidenced in everyday practices, is that of the consulta process in March, 1999. This
consultation process was instigated by the Zapatistas in order to gauge the weight of
opinion of 'civil society'. Marcos stated with reference to the consultation process, "we're
going to take the conflict out of the confrontation and monologue, the give and take
between the parties, and we're going to take it to society."63 The process was encouraging a
political action, rather than a military one, a dialogue rather than a monologue and
conducted at many levels rather than among the leaders.64 The questions presented in the
considta including whether Indigenous peoples should be included in the building of a new
Mexico, whether Indigenous rights shouid be recognised, whether the military should be
removed, and whether the people should organise themselves.65
The Zapatista's (sic) formed 2,358 brigades with a total of 27,859 people working in them.
265 of these brigades were in 29 foreign countries. The Zapatista's visited 1,299 town halls
in Mexico and contacted a total population of 64,598,409. Outside of Chiapas 120,000
people helped with the organisation and realisation of the Consulta. 4,996 Zapatista
delegates visited Mexico City. The iota! number of votes cast in Mexico was 2,854,737. In
other countries 58,378 votes were cast.66

While the numbers of votes may be debated, the significance of the process lies in what the
process symbolises, the opportunity for the voice of the civil society to be heard.
The tension that presents itself is that between the symbolic power of image politics
and the existence of communities living in oppressive situations which require new political
systems to achieve a free liberated existence. These existences are far removed from the
disembodied lives that are lived behind the computer screens in a postmodern world of
virtual communities. Harry Cleaver argues that the networking computer systems are
complementary to their desired community and living structures, however this argument is
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difficult

to sustain

considering the ultimate

on-the-ground

isolatory aspects

of

computerisation. He writes:
as part of their struggles to resist exploitation and oppression and to develop their own ways
of life and community structures, they have developed their own forms of self-organization
which turned out to be complementary to the computer systems with which they would link
up.67

While networking, theoretically, assists in bringing isolated peoples together, in a situation
such as that in Chiapas such a statement seems unjustified. In the Chiapas communities
there is almost no access to electricity, let alone computers, and communication may consist
of a days walking to the next closest village. The bringing together of isolate peoples, or
recreating a new space, however, would only be useful for the Zapatistas if u effects the
transportation to a self-managed community. To this point, the use of new media
technology can provide only a virtual or symbolic space. A space where a freedom of sorts
exists, but not one which develops a complementary or a negotiated space between the faceto-face community and the disembodied, identity-free existence.

Cleaver argues that the virtual cyber-solidarity communities, engendered by netbased solidarity, replicate the self-organised communities of the Indigenous communities in
Chiapas. The emphasis on the newly found opportunities of linking-up and networking that
computer-mediated communication brings is one that parallels with that of postmodern
capitalism. In the period principally from the 1980s the fluidity of the market has resulted in
a borderless trade of products and financial transactions. This fluidity has resulted in a
necessary rethinking of the cultural and social implications.68 The emphasis and excitement
placed on the virtual character of the Zapatista's struggle does not acknowledge the
implications of such postmodern fluidity on social constitution and the direct relevance to
the goals of the Indigenous struggle. The postmodern market, which parallels and which in
some ways is responsible for the 'electronic fabric of struggle' is part of the enemy which
the Zapatistas are calling for civil society to struggle against. The demands of the Zapatistas
for democracy, freedom and social justice are modernist claims that are being pursued via
postmodern means.
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At issue in these clearly modernist demands is the struggle of Mexico's indigenous peoples
to escape the objectively given (and experienced) conditions of their exploitation and
oppression; and to do so not in the subjectivity of experience (the construction of social
identity), nor even by changing their position within the operating economic system
(neoliberal capitalism) and its political adjunct, but to change the system itself.69

While modern and postmodern practices are relevant to the Indigenous peoples of Chiapas,
the dominating integrative level in these communities is that of the face-to-face. The
traditional and tribal practices of the Zapatistas are reflexively maintained through the
meanings and ontologies of their practices. The capacity of those participating in the
Zapatista struggle to undertake this framing of disembodied practices within the level of the
face-to-face demonstrates qualities of integrative community existing in the communities of
Chiapas.

Conclusion
Disembodied transportation to Utopia is one that is far removed from the everyday lives of
common users of new media technologies. It is especially far removed from a political
struggle in Mexico that uses communicative technology as a method and strategy in their
struggle. The methods of communicatio;:. sed by the Zapatistas have encouraged global
media attention, an individualised f»

s, an intellectualised political debate regarding

discourse such as reform or revolution, class and state, and postmodernism. Yet what it has
not succeeded in achieving is autonomy for the Indigenous communities of Chiapas. While
reaching what is sometimes considered the illusive Utopia, or a liberation from all
oppression has been argued to be the potential of the virtual world, this has not been the
case for those in Chiapas.
This chapter has explored the political struggle of the people of Chiapas and
analysed the prevalent excitement over their use of abstract technologies to communicate
their demands and to disseminate information regarding the atrocities and sufferings
motivating, and resulting from, their uprising. This analysis has indicated the advantages of
international prominence and support that has resulted from the global technological forms
of communication for those participating in the struggle. Moreover, it has demonstrated the
numerous contradictions that have also occurred as a result of the use of abstract
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communicative technologies. These contradictions have resulted from the persistence of
those struggling to undertake the reflexive framing of these technologies within their
everyday practices constituted at the integrative level of the face-to-face. The people of
Chiapas continue to struggle against subsequent and continuous contradictions to maintain
the integrative depth of their community formations.

Part Two of this thesis has used empirical examples from Indigenous communities
in Australia and Mexico to demonstrate reflexive framing of practices at differing
integrative levels. In this section, the emphasis has been on how these communities address
the outside world. At the same time, these examples of political protest movements have
begun to illustrate the argument that the use of abstract communicative technologies that are
commonly assumed to dominate previous communicative forms are nevertheless being
reflexively held in place by practices constituted at the level of the face-to-face. These
chapters have provided examples of Indigenous communities in which the qualities and
characteristics of integrative community exists. This argument has now to be further
established by focussing on communication within these communities. In the following
chapters of the thesis, further discussion of Indigenous communities of Australia and
Chiapas will be used to point to communities demonstrating some of the qualities of what I
have been calling integrative community. In Part Three, following a general chapter, the
examples will be taken from pedagogical practice to demonstrate the communication
technologies that are used within communities.
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LEARNING FROM THE COMMUNITY WITHIN

CHAPTER SEVEN

Learning Beyond Embodied Practice
In Australia, for instance, Indigenous peoples admit the tension concerning their
desires for Western education. On the one hand, their children and adults need to
succeed at school and university in order to prevent their continued
disenfranchizement in a modern technological society. On the other hand, they
resist Western education because it jeopardizes their cultural knowledge and
methodologies of teaching and learning. Their solution argues that cultural
appropriateness for empowerment and ownership includes both Western and
Indigenous knowledge and ways and conventions of learning and doing.
Lyn Henderson, Instructional Design of Interactive Multimedia:
A Cultural Critique, 1996

The argument of this thesis is that the constitution of integrative community is dependent
upon the modes of practice which are reflexively undertaken by a community's members.
Emphasis has been placed on the mode of communication as a determining mode of practice
that is constitutive of social formations. The changing mode of communication from
traditional practices to more abstract ones is often presented as occurring in a linear
progression where the more abstract mode is assumed to dominate the more traditional
practice. It has been argued throughout this thesis that while there may be a tendency for this
to happen historically, it is not inevitable. The assumption of linear progression does not
necessarily depict all instances in which abstract technological practices have been adopted.
It is, I argue, possible for differing modes of communication to be practiced in dominating
and subordinating levels: more abstract mode of communication may, through a reflexive,
framing of the practice, be subordinated to a more traditional practice constituted at the level
of the face-to-face. This can be demonstrated through an exploration of empirical examples
of reflexive practice in the field of education, the subject of this section of the thesis.

Pedagogical practice can be undertaken through a variety of modes of
communication. These include oral story-telling through a face-to-face mode of
communication; through an institutionalisation of networks of teachers, a form of agencyextension; and thirdly through the introduction of computer-mediated communication, a
147
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mode of education framed by disembodied extension where information may be obtained
from numerous electronic sources. The introduction of computer-mediated communication
has received a great deal of attention in the area of pedagogical practice. Part Two of this
dissertation undertook an exploration of the impact of a community's communicative
practice to the outside society. This part of the thesis will explore the impact of
communicative practices that are undertaken within the community, focusing on the
pedagogical practices.
This chapter serves as an introduction to Part Three to explore the increasing use of
communicative technologies within educational practice. It is my contention that such
technological use has been enthusiastically, but uncritically, adopted in the belief that it
displays an ability to keep up and compete in the progressing world. The debate surrounding
the possible impact that computer-mediated technology might have on education has
focused primarily on either distance education and the freedoms this brings, or on the effect
of bringing computers into the schoolroom. Computer-mediated communication is seen to
be liberating, allowing more people access to education through the enabling of learning
from a distance. It has also received both praise, in its introduction into the classroom for
providing wider information networks and less intimidating settings for dialogue, and
criticism for its replacement of other curricula activities such as drama, art and sport. While
relatively less emphasis has been placed on the impix t that such technology has on learning
practices, there has been some concern shown for the limits to encouraging imaginative and
lateral thinking. Such observations are all relevant and important.

But to my mind there is a deeper concern. The impact that computer technology has
within the pedagogic realm is one which carries through to the constitution of social
formations. It is necessary to consider what this means for cultural practice and what impact
this has on communities. The consideration of the impact of information technology in the
field of education is debated but its adoptation is rarely questioned. The debate is framed in
such a way as to assume that not to undertake such advances would certainly result in being
left behind. Late-modern society is argued to have become an information society: not to
take advantage of this change within a realm of societal production would be supposedly to
turn our backs on the modern concerns and miss out on the opportunity for increased
productive output at a reduced economical cost. In such debates, the societal implications
are often left out, or considered too minor a concern. This chapter will argue that abstract
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communicative technologies can be productive and beneficial, but if adopted uncritically,
can result in thefragmentingof social connection and important1,;/, change a holistic view of
educational practice to a superficial vocational one. It is necessary to broaden the debate on
the introduction of abstract communicative technologies within the education sector to
consider its implications upon community constitution. These practices must be undertaken
reflexively if an integrative depth is to be maintained within social formations.
Pedagogical Practice as Socially Constitutive
The role of education is significant not only upon individuals within community formations,
but upon the very constitution of the social formation. Educational practices, relying
significantly on the mode of communication, are generally carried out within the community
formation and have both a structured and a structuring role on the meanings and
understandings of those within the community. Much of the research that has been
undertaken into the educative realm focuses upon its position of power within society. It is
seen as a primary determinant in the reproduction of culture and society. Pierre Bourdieu
and Jean-Claude Passeron in Reproduction: In Education, Society and Culture write:
In traditionally defining the 'system of education' as the sum total of the institutional or
customary mechanisms ensuring the transmission from one generation to another of the
culture inherited from the past (i.e. the accumulated information), the classical theories tend
to sever cultural reproduction from its function of social reproduction, that is, to ignore the
specific effect of symbolic relations in the reproduction of power relations. Such theories
which, as is seen with Durkheim, simply transpose to the case of class societies the
representation of culture and cultural transmission most widespread among anthropologists,
rely on the implicit premiss that the different PAs (pedagogical action) at work in a social
formation collaborate harmonious in reproducing a cultural capital conceived of as the
jointly owned property of the whole 'society'. In reality, because they correspond to the
material and symbolic interests of groups or classes differently situated within the power
relations, these PAs always tend to reproduce the structure of the distribution of cultural
capital among these groups or classes, thereby contributing to the reproduction of the social
structure.1

It is the intention of Bourdieu and Passeron to highlight the transference of class distinction
through the educational institutions. Similarly Mariarosa Dalla Costa and Selma James
argue the capitalist reproduction of labour is carried out in education institutions. "The
analysis of the school which has emerged during recent years - particularly with the advent
of the students' movement - has clearly identified the school as a center of ideological
discipline and of the shaping of the labour force and its masters ... Capitalism is the first
1
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productive system where the children of the exploited are disciplined and educated in
institutions organized by the ruling class."2

Education and particularly its institutions are important in the passing on of the
culture of a society. Jack Goody states that the introduction or development of the secular
school was "the most dramatic instrument of social change at man's disposal."3 John Tiffin
and J^alita Rajasingham also acknowledge the role of education in cultural reproduction and
transmission.
Education i: not just an interaction between people in the roles of learner and teacher. It is
also an interaction between problems and the knowledge in a culture of how to deal with
them. 'Problem solving' can be seen as having two sides, like a coin: 'the problem' and 'the
knowledge that can be applied to the problem'. Such areas as health, social relationships,
dress, shelter and spatial relationships present problems to all peoples. Their existence has
provoked cultures to develop ways of dealing with them which, over time, have accreted to
form bodies of knowledge. Culture is a society's way of dealing with the world and
education is the process whereby the accumulated accepted knowledge of a culture is passed
on.4
The transmitting of cultural heritage is carried out in three major ways: the society passes on
its material resources; it transmits standardized ways of acting; and, it channels words and
the meanings and attitudes which members of any society attach to their verbal symbols.5
Goody places the greatest emphasis on the last of these. Bourdieu would most likely place
greatest emphasis on the second in the form of habitus. Education could be seen as a place
of transmission and the mode of communication as one of the most important of the modes
of practice that influences such transmission. Both ways of acting and verbal symbols are
entangled with modes of communication.
The transmission of the verbal elements of culture by oral means can be visualized as a long
chain of interlocking conversations between members of the group. Thus all beliefs and
values, all forms of knowledge, are communicated between individuals in face-to-face
contact; and, as distinct from the material content of the cultural tradition, whether it be
cave-paintings or hand-axes, they are stored only in human memory.6
The importance of education in cultural practice and its transmission indicates its relevance
to the discussion of the integrative nature of community. It is through the social constitutive
practices that community is formed. Education is therefore an important aspect of
2
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community constitution. The modes of communication and integration required for the
undertaking of pedagogical practice is determinative of the social formation that is
produced.
This chapter examines the role of education in the formation of community.
Changing modes of communication have impacted upon the realm of education. These
changes have included the significant transition between the oral and the written modes and
now from these to that mediated by electronic forms of codification. It is such changes that
require much further exploration in order to recognise the resonance of previous modes of
communication within and upon the more advanced modes. The modes of communication
also feed into the changing modes of integration - face-to-face, agency-extension and
disembodied — which provide the ground for the practice and reflexivity in the habitus of
social constitution. Domination and subordination in the coexistence and collision of these
modes of both communication and integration provide a contradictory framing of socially
constitutive practices. These places of contradiction provide us with the spaces of creation
through reflexive practice in the cultures of our social formations. A specific area in which
contradictions are arising is with the use of computer-mediated technology, arguably
enabling the broadening of connections beyond immediate community structures.

Embracing Distance and Replacing Intimacy
The role of education in society is generally regarded as that which prepares children,
primarily, for their future lives. This preparation has generally taken a holistic account of the
life ahead, one that readies and trains a person for the role of a community member. This has
traditionally meant a wide realm of role requirements such as citizen, family member, social
actor, producer, worker, innovator, thinker, and so on. In the late-modern age the role of an
individual as a citizen is broadening with the changing ontological categories of time and
space, requiring an individual to be a global citizen. It is paradoxical that the role of
education, rather than broadening in association with this idea, is arguably narrowing in its
focus. In contemporary society education is often limited to its institutional place and the
position of education is seen primarily as a vocational instructor. While such a shift in
thinking has gradually become adopted within society (although there are still some lively
advocates of the place of the university as the place of ideas) it has happened in conjunction
' Ibid., p. 29.
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with an argued shift from the industrial society to the information society. This has resulted
in a considerable matching of these two shifts: the shift from holistic education to vocational
education, and the shift from industrial to informational society. It is therefore not surprising
to find the unquestioned promotion of information technology into schools.
The adoption of methods of teaching reliant upon information technology has
permeated most centres of teaching. The introduction of advanced forms of communication
is presented as necessary to keep up with the changing nature of society. The discourse
surrounding these new teaching and learning practices is presented as a necessity for the
advancement of civilisation and is continually equated with progress, hi many cases,
unfortunately, it is possible to see that information technology has been adopted as a
replacement for more creative, intimate forms of imaginative learning practices such as art,
drama and outdoor play. An article by Hazel Dicken-Garcia however emphasises the
possible harms of the introduction of computer-mediated communication techniques into
schools by focusing on inter-relationships and on the impact on the whole person. Such an
example in her work documents the funding cuts in music, art and physical education in
public schools in the United States in order to pay for computers and technology coordinators.7

The presentation of the introduction of information technology into schools as
necessary in order to keep up with the changing nature of society has been criticised by
some who see the arguments put forth as merely justifications for the capitalist system.
Monty Neill, in the edited book Resisting the Virtual Life: The Culture and Politics of
Information, picks up on this point in specific criticism of technology being introduced into
schools. He states that the reasons for the introduction of computers into schools is argued to
be necessary to prepare highly skilled, highly paid workers and to reform schools in
producing students who can think and solve problems.
The "double helix" of high-skill jobs and cognitively complex schooling is presented as
liberatory. But the use of the computerization toward a distinctly nonliberatory end is the
more likely consequence of the twinning of school and work in the emerging world capitalist
economy ... The most obvious thing about this claim is that it presumes an uncontrollable
and inevitable economy to which "we" must adapt. It demands that educators accept, not
challenge - never mind reconstruct - the economy. Yet two points about the emerging
economy suggest that "we" should not accept it. First, continual lowering of wages is
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already fact and not likely to turn around; second, most new hires are not likely to be doing
high-skill work.8
Neill also argues that while the claims that computerised schools are necessary for educating
students persist, the realitv is for most in the public education system who are experiencing
major cuts in funding, such technology is unobtainable.
A softer claim for the necessity of computers is that because of the way the economy relies
on computerization, only via computers will it provide access to materials and knowledge
that will facilitate higher-order thinking in academic areas for many more children ...
Despite the absence of funds, it is claimed that teachers working in poor systems will be able
to get this complex operation functioning. However, if teachers had the time, training, and
support to do this, they could reorganize their classrooms for inquiry, dialogue, critical
thinking, understanding, and problem-solving - with or without computers. They don't
succeed for a number of reasons: too many students, lack of resources and knowledge, and
standardized tests that militate against thinking. Somehow, though, the computer will be the
means to make the instructional leap.9
It is not the computer that will provide the means for a more educated, and highly skilled
population. It is rather a return to the thinking of education as the site of holistic teaching
practices.

Yet, as with the adoption of technological practices throughout many social
practices, the computer is seen to be a transforming technology within education and
research. There is a sense of excitement about its introduction because of the assumed
potential it has for academic methods.
The fact that computers can be connected physically to each other - through telephone,
cable, satellite links, or radio links - means that they can be used to exchange information
and ideas in a variety of ways. Individuals linked through computers can share data files, use
computer systems and data resources that are geographically distant, send mail to others,
converse in real time, and participate in conferences on topics of mutual interest. This set of
interactional capabilities is made possible by what is no less than an entirely new medium
for communication. The introduction of compute networking is changing the way that
scholars communicate, creating novel practices as well as novel genres of discourse. The net
impact of this will be to stimulate a vast array of changes in the conduct of scholarship.10
The sense of excitement surrounding its introduction can be associated with a belief in its
capacity for carrying us along the path of progress. There is a belief in the liberatory
potential of interactive communication that was also discussed in Chapter Six in relation to
8
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social movements. Such positive claims of the potential of computer-mediated
communicative techniques are commonly behind the push for its adoption in order to be part
of information technology-led progress.
An essay by Kerning Liu, in an edited volume on pedagogy and politics, is an
example of the debate that is primarily concerned with encouraging educators to develop
new learning environments in order to make full use of digital tools as advanced knowledge
resources." This is an example of work which promotes the adoption of the technology as
an unquestionable progressive resource. Liu conducts correspondence with students by
email in order to bypass the inhibitions that he argues the students typically face when in
each other's presence. Lui argues there is a need to recognise the "far more powerful and
flexible possibilities of electronic media for cultural exchange in comparison with the
printed media."12 There is however the converse argument which sees the role of educator as
an 'educator of socialisation practices' and would place an emphasis on an encouraging and
motivating force in the bringing forth of social skills. Additionally, it can be argued, the
disembodied nature of computer-mediated communication, while assisting those who may
be inhibited by the face-io-face communicative style, can also have a negative impact.
While on-line conversations can be said to be beneficial to those who are normally inhibited,
the lack of social cues and the unpredictability of disembodied conversations may produce
undesirable conduct.13

Other arguments for the adoption of computer-mediated communication in
pedagogical practice have been proffered as enabling the replacement of schools. The above
quotation by Neill argues that resource-based arguments for the introduction of computermediated schooling are spurious. However, the argument has been presented as not only an
answer for lack of resources, but as a positive answer to geographical and resource-based
concerns in relation to high capital over-heads, hi this scenario the school building itself
becomes obsolete. This extension of the above arguments sees the institutions of educational
practices as unnecessary in a world that can communicate by telecommunicative
innovations. Such arguments see the classroom no longer as a specific room, or a particular

11

Kerning Liu, 'Electronic Communication, New Technology, and the ESL Student', in T. Smoke (ed.).
Adult ESL: Politics, Pedagogy and Participation in Classroom and Community Programs, Lawrence
Erlbaum Associates, Mahwah, 1998, pp. 289-311.
12
Ibid.
13
Dicken-Garcia, op. cit., p. 22.

154

Learning Beyond Embodied Practice

place. Such an example is occurring in university institutions and has been noted by Michael
Arnold who writes of the virtual university.
The first thing that might take one's attention about the Virtual University is that by and
large it does not exist in any particular geographical location. It does not have a physical
campus, grounds, buildings or a place on a map, and is not attended in body by any students
or any staff. Instead of occupying a place in space, it has a 'place' in cyberspace, and sM
teaching, learning and assessment is mediated electronically, through digital
communications and interactive multimedia technologies.14
The place of education becomes a virtual space. It is a place that can be transient and
dependent only upon a tele-connection for its locatable existence.

Similar observations have been made generally across all education sectors. The
virtual class is presented as one that avoids the restrictions and limitations of the ontological
understanding of time and space. It has been argued throughout this thesis that the latemodem age can be described as one in which particularly postmodern practices are
overlaying less abstract practices. This has caused a compression of events in time and a
broadening of the experience of spatial context. The virtual class therefore results from a
desire to conform to the late-modem age. Tiffin and Rajasingham present the flexible time
slots outside of physical locations ana :^t hours for both teachers and students as liberating.
They also propose such an opening up of education broadens the network of both teachers
and scholars around the world. "It links people in communities with mutual interests, lets
them enter the catalogues of great libraries in many countries and write books together even
though the authors are in different places."15
This is a vision of the kind of educational system that could become possible in an
information society, a virtual network of learners, teachers, knowledge and. examples of the
problems the learners want to solve. The whole emphasis in instruction tilts towards the
:amer who is encouraged by the process to become a selective, sophisticated, lifelong
i ustomer for educational services thai bring learning to the learner at the learner's
< onvenience.16
Such utopianism gives no consideration to motivation. This places so much more discipline
in the hands of the parents who become institutional educators rather than social educators.
Lucas Walsh in his review of In Search of the Virtual Class: Education in an Information
Society by Tiffin and Rajasingham states:
The authors rely heavily on over-simple behaviourist networks ... linking education to
technology. The process of learning seems to be reduced to a systematised situation of
14
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information retrieval and responsiveness to stimuli. The major contemporary addition is the
'fractal dimensional communications paradigms' as the major current model of
conceptualising both learning processes and the levels of educational practice.17

Tiffin and Rajasingham also present the adaptation of information technology into
education, and most other aspects of our lives, as a simple choice between substituting
telecommunication for transport.18 Of course, the benefits of reductions in transport,
particularly private motor vehicles, are unquestionable. But presenting the case for the
introduction of information technology as such an alternative presumes equal outcomes of
both methods of interaction.
Information technology being introduced into schools and also into the extended
virtual classroom has provided some enthusiastic responses. It appears that there is a certain
desire for immediacy while embracing distance. The replacing of teacher-student face-toface intimacy with disembodied communication systems is presented as necessary and
unquestionable in the realm of education. It remains that the discussion and any critique of
computers in education remains at the debate of access and affordability, exploitation and
concerns for lack of socialisation skills. In Britain, where the government is attempting to
establish a 'grid' of all schools on-line, a professor in an educational institute commented:
"We are moving into an age when email manners will become more important than table
manners."19 Literature like that referred to above has opened the debate and there has been a
shift from concerns over the technology itself and the economic benefits to some broader
political questions. While the political questions of funding, support and policy are
imperative in the debate over technology in schools there still remains a further contextual
area of analysis to be considered, that which links electronic education and pedagogical
practice to questions of cultural transmission and social constitution.

Forms of Learning
The previous section has highlighted a concern for the assumptions underpinning the argued
necessity for the integration of information technology into the realm of education.
Connecting this exploration to other modes of communication, specifically oral and written
modes, and their implications on the field of education will prove advantageous. There is an
17
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apparent lack of research and understanding of the implications of the use, or the neglect, of
other communicative methods. There have been few critical inquiries into the implications
of the adoption of computer-mediated technology into the area of education, and there has
been little done on the implications of oral or written communication methods upon
pedagogical practice. In order to examine the impact of changing modes of communication
it is necessary to also consider the introduction of writing and literacy as a more abstract
mode of communication than that of oral communication constituted at the level of the faceto-face. It is through such an exploration that we begin to see the coexistence of previously
dominating forms of communication within and alongside the techniques of more abstract
modes.

Goody has been one of the most influential writers in the area of literacy and
communication. He has also been one of the few who have entered the debate on the
implications of literacy upon society.
It is especially surprising that so little interest in literacy - and the means of communication
generally - has been shown by social scientists. Those working in 'advanced' societies have
taken the existence of writing for granted and have therefore tended to overlook its enabling
effects on, for example, the organization of dispersed parties, sects and kin. On the other
hand, social anthropologists have thought of their discipline as being primarily concerned
with 'preliterate', 'primitive' or 'tribal' societies and have generally looked upon writing
(where it existed) simply as an 'intrusive' element. But even where writers are specifically
investigating the differences between 'simple' and 'advanced' societies, peoples,
mentalities, etc., they have neglected to examine the implications of the very feature which
is so often used to define the range of societies with which they claim to be dealing, namely,
the presence or absence of writing.20
Goody has explored a number of societies to provide empirical studies in the area of literacy
development. He has proffered a number of circumstances which he argues results in the
restriction of the full development of literacy. One of these is the introduction of the book
into the realm of learning. This realm was zealously guarded as one area in which the "role
of the teacher as the mediator of knowledge is given pre-eminent importance."21
The guru tradition is characteristic of situations of restricted literacy, where the role of the
teacher as the mediator of knowledge is given preeminent importance. He adds personal
charisma to book-leaming, in a combination of oral and literate modes of communication ...
'Truth' requires a mediator, a contemplative, a contemplative treatment, and an
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internalization through the memory, modes of learning that are more appropriate perhaps to
the mystical than the empirical approach.22
Where the word of the teacher was pre-eminent, the book was seen as a text to memorise. It
inhibited an enquiring system of literacy.
This mode of teaching (rote learning) fails to take full advantage of the potentialities of
'preserved communication'. Books serve as a mnemonic and have themselves to be
committed to memory before they are considered as 'read'. Consequently, initial instruction
places more emphasis on the repetition of content than the acquisition of skill. Under these
conditions book-leaming takes on an inflexibility that is the antithesis of the spirit of enquiry
which literacy has elsewhere fostered.23

Such situations were particularly seen in relation to the teaching of religion. The example of
the restrictions to full development of literacy also indicates the "oral residues in a literate
culture."24 "Such forms of education are characteristic of many pre-industrial societies,
where literacy is seen as an aid to oral communication."25 In retaining the emphasis on
memory and oral delivery we can see in this form of learning an undertaking of the written
mode of communication framed within the oral tradition. The oral mode continues to retain
its importance over the book because of the mediation of the supreme teacher.
Walter Ong has also been prominent in the area of communication and states, on the
subject of memorising in oral societies, that accurate verbatim is not the issue because of the
necessity for modification.
In all cases, verbatim or not, oral memorization is subject to variation from direct social
pressures. Narrators narrate what audiences call for or will tolerate ... The oral word, as we
have noted, never exists in a simply verbal context, as a written word does. Spoken words
are always modifications of a total, existential situation, which always engages the body.
Bodily activity beyond mere vocalization is not adventitious or contrived in oral
communication, but is natural and even inevitable. In oral verbalization, particularly public
verbalization, absolute motionless is itself a powerful gesture.26

Ong is suggesting here that there must be consideration given to the capacity for practices to
be modified and evolve. These references to Goody and Ong both highlight the flexibility,
through at least verbal modification, that orality brings to ritual and practices, and in this
c;ise, to forms of learning. If we assume that the introduction of the written word necessarily
dominates through a collapsing together of the levels of agency-extension and face-to-face
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integration, we leave no room for theorising the coexistence of other social forms evidenced
under certain circumstances. From these references to memory, orality and the written word
we can learn that, with the extension of the oral mode through the written word, there is a
capacity for a reflexive framing of practices within the level of the face-to-face which
maintains an integrative depth within social formations.
Having attributed to Goody a considerable amount of valuable work on literacy it is
important to also consider his work with a critical eye. I have used the work of Goody
highlighting where it is possible to see a coexistence of tribal, traditional and modern social
practices.
Few of the 'traditional' societies discussed in this book can be described as non-literate; they
possessed not only writing but alphabetic writing. Nevertheless they were not literate
societies in the Greek sense ... we have to recognize an important class of society in which
the implications of literacy are only partly developed, one where the oral tradition continues
to play a dominate part in spheres that are potentially literary.27

Goody, however, has been criticised for not specifically indicating this coexistence, but
rather emphasising a 'great divide' between literate and non-literate societies. The work of
Goody can be critiqued because of his overall argument that the introduction of literacy
means the domestication of the 'savage' mind. Linda King states that:
literacy is a culturally embedded practice that may vary in its organization and function in
different societies. To interpret writing as a neutral skill capable of exerting a transcendental
influence over social, economic, and intellectual development is both to misinterpret history
and to distort the future of nonliterate peoples.28
Brian Street writes that Goody "would explicitly replace the theory of a 'great divide'
between 'primitive' and 'modern' culture, which had been employed in earlier
anthropological theory and which is now discredited, with the distinction between 'literate'
and 'non-literate'.29 Street critiques Goody's work and argues that we need to move away
from the dichotomy between the oral and the literate and examine the interrelations. He
argues that
Goody overstates the significance that can be attributed to literacy in itself; understates the
qualities of oral communication; sets up unhelpful and often untestable polarities between,
for instance, the 'potentialities' of literacy and 'restricted' literacy; lends authority to a
language for describing literacy practices that often contradicts his own stated disclaimers of
27
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the 'strong' or determinist case; and polarises the difference between oral and literate modes
of communication in a way that gives insufficient credit to the reality of 'mixed' and
interacting modes.30
It is the interrelations between the oral and the written rather than a great divide that is
emphasised in the levels argument of this thesis. It is likely that the focusing upon either
literate or non-literate society has been the most common research inquiry due the
assumption that the adoption of the more advanced mode of communication generally
makes the previous mode less salient in terms of structures of power. It is necessary
therefore to acknowledge the coexistence of different modes of communication practiced
within social formations. In many societies today it is possible to evidence all tliree levels of
integration being discussed in this thesis - face-to-face, agency-extended, and disembodied
- coexisting, albeit in contradictory ways. Different modes of communication coexist,
collide and interpenetrate as practiced activity and consciousness even in its contradictory
character. The use of technological communicative techniques by peoples who maintain oral
traditions is possible without necessarily eroding the depth of integration which is
foundational to their social formations.

It is important to note that some anthropological studies have indicated the very real
destruction of the more concrete level of face-to-face integration through a collapsing of the
levels together. This occurs when the framing is undertaken without some reflexivity about
its possible consequences. Such examples have been provided through the work of Edmund
Carpenter. Carpenter acknowledges the importance of memory in the exploration between
the oral and written traditions. He states that the ability to restore a text word for word with
complete accuracy is common. He goes on to comment that the capability of the
memorisation of text meant, "in the late Middle Ages, the Inquisition found it was not
enough to burn books."31 But the advent of writing and the associated unnecessary
memorisation of text were only a part of what Carpenter suggests occurred with the
introduction of writing and print.
Writing and print relieve a strain upon memory and give time for deliberate consideration.
But they do far more than this: the sensory mechanics of reading, plus the value accorded to
the eye at the expense of all other senses, destroy the harmonic orchestration of the senses
and reduce each image to one sense or another. The result is that the experience cannot be
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'relived' in memory. It cannot be learned 'by heart' since its unity has been shattered by
translation into writing.32
The examples that Carpenter gives of the introduction of technological communication into
pre-literate societies are disturbing. He tells of the adoption of Pidgin in New Guinea as
offering a flatness without depth, a language which ignores the past or pasts stored in 700
languages. The depth of a language, which acts as a storage system for ancient perceptions
and memories, exists because those who speak the language constantly modify it.33 He also
tells of the radio playing songs that were previously inseparable parts of local groups' sacred
ceremonies and dances. He states, "the sacred and obscene now go out over the airwaves
stripped of meaning: pure music."34 Carpenter argues that "we use media to destroy cultures,
but we first use media to create a false record of what we are about to destroy."35 While I do
not agree conclusively with Carpenter's argument that "the media are so powerful that they
swallow cultures" and that the end result of advancing media is that it conquers rather than
preserves, 36 1 can see that such outcomes are very possible and in many cases have occurred.
However, I argue that Carpenter's analysis that the media can destroy cultures arises from a
notion that differing levels of integration collapse together. It is my argument that changing
modes of communication, although contradictory, can exist in a layering relationship when
undertaken reflexively. In this way, the collapsing of levels together which dominates and
subsumes less abstract modes can be avoided.

It is possible to see the coexistence of both oral and written modes of
communication through a layering process. To recognise the possibility of different modes
of communication existing at the same time allows us to enter the theoretical framework of
this thesis. This is particularly important for the consideration of the changing dominances
of the levels of integration that this thesis is undertaking. Further reference to the work of
Goody can exemplify the change in the nature of education from one of primarily face-toface to one that enters the level of agency-extension.
With the advent of colonial rule, the situation changed; the value of literacy as a means of
social and personal advancement was immediately clear. The new conquerors used writing
at every stage in their administration of the country; once they had locked away the Maxim
guns in their armoury, it was the pen and telegraph that manifested itself not only internally,
but also in communication with the subject people themselves. In Ghana the first schools
were established by the army and by an intrusive mission, the White fathers from Upper
32
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Volta (now Burkina Faso). More informal instruction was arranged in the remote areas. The
District Commissioner of Lawra established a 'Hausa' school for the sons of headmen, who
were to act as messengers between district headquarters and their father's villages.37

Through an investigation of the studies of Goody we have been firstly provided with
examples which have pointed to the coexistence of different modes of communication, both
oral and written. Secondly, we have seen these examples specifically related to the realm of
education. And thirdly, his work has pointed us to the implications of differing levels of
integration, namely the furthering of the mode of the face-to-face in education through to an
agency-extension. The work of Goody sets up some interesting principles on which to
further the investigation into the computer-mediated mode of communication within the
educational realm and the importance of recognising the capacity for its adoption while
maintaining the coexistence of less abstract modes of communication.

Importance of Maintaining Integrative Depth
Education, pedagogy and language are all interrelated and an analysis of communication
within the educational realm needs to address not only the mode of communication - such
as the introduction of the written word into oral-based social formations - but also the
language of the written form. This has particular relevance for Indigenous communities
facing colonisation. The introduction of formalised schooling by missionaries and colonisers
is significant in its implications upon cultural practices of traditional social forms. King in
her study of Mexican language and literacy writes of the use of different languages for
different social contexts. The areas in which Indigenous languages are primarily used
include the following: family life, village markets, and sociopolitical organisations. At the
same time, the national language (in this study Spanish) is used in areas including schooling,
the clinic, and political meetings with government and party officials.38 King notes the
capacity of Indigenous communities to adopt different languages for different purposes,
ensuring that the oral mode maintains a specific place in the constitution of community
formations.
Although schools have been introduced into the communities, they have only recently begun
to exert an influence. Communities with high levels of illiteracy, therefore, are also (at least
in Indian regions) communities with high levels of monolingualism and limited
bilingualsim, where the strength of the indigenous culture not only presents a linguistic
barrier to the assimilation of literate modes of communication in a "foreign" language but is
37
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also a cultural defense against alternative forms of social organization. Even in Spanishspeaking rural communities, the oral tradition does not immediately cede to the literate mode
simply through the introduction of primary schooling; it requires a gradual shift toward the
acceptance of the legitimacy of written forms of communication and its mixing with
traditional oral forms.39
The use of the linguistic diglossia argument is one that illuminates the reflexive approaches
taken by Indigenous communities with regard to their cultural practices and more
specifically, language.
Faced with the possible extinction of their language by adoption of the symbolically more
powerful national language, however, the majority of those interviewed, with the exception
of the Zapotec Indians of the coast, favored a situation in which Spanish and the native
languages coexisted, each reserved for a different sphere of social life. In reality, this is
nothing more than the verbal expression of a situation that is already taking shape in the
Indian communities.40

In this discussion, I am proposing that the imposition of formalised, non-native languages is
an abstract practice when introduced to orally based, native-speaking communities. In this
way, it is institutionally framed requiring traditional practices to be reflexively maintained in
order to retain a social formation with any integrative depth.
The impact that different languages have upon constitutive practices within the field
of education needs to be explored. It is useful to refer once again to the work of Bourdieu in
Tlie Logic of Practice. Bourdieu differentiates between practices in which one has 'native
membership' as opposed to those practices that one confronts consciously. In his study he
makes reference specifically to language and education. He takes to illustrate his argument a
person who speaks a native tongue, one they are born into, and who then proceeds to learn a
foreign language.
[The person] confronts a language that is perceived as such, that is ... explicitly constituted
as such in the form of grammar, rules and exercises, taught by institutions expressly
designed for that purpose. In the case of primary learning, the child learns at the same time
to speak the language (which is only ever presented in action, in his own or other people's
speech) and to f' k in (rather than with) the language.41

In this way, Bourdieu argues, the person who adopts the foreign language, the practice into
which they are not born, is able to reflect upon it more explicitly as a distinctive practice
with learned rules and structures. They are able to do this in a way they are not able with
practices of which they have 'native membership'.
39
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So long as the work of education is not clearly institutionalized as a specific, autonomous
practice, so long as it is the whole group and a whole symbolically structured environment,
without specialized agents or specific occasions, that exerts an anonymous, diffuse
pedagogic action, the essential part of the modus operandi that defines practical mastery is
transmitted through practice, in the practical state, without rising to the level of discourse ...
But the fact that schemes are able to pass directly from practice to practice without moving
through discourse and consciousness does not mean that the acquisition of habitus is no
more than a mechanical learning through trial and error. In contrast to an incoherent
sequence of numbers which can only be leamt gradually, through repeated attempts and
continuous, predictable progress, a numerical series is mastered more easily because it
contains a structure that makes it unnecessary to memorize all the numbers mechanically one
by one.42
In other words, the more embedded practices do not require the same degree of reflexive,
conscious and active learning like the adoption of practices presented from different
cultures, but they are not just mechanical nevertheless.

It is possible, moreover, that having learned a practice which one is not born into
that the reflexivity which has ensued may well be applied to the practices which were
previously taken for granted and unconsciously carried out. Barry Morris has also made a
similar argument in his discussion of the Dhan-Gadi Aborigines in

Domesticating

Resistance: The Dhan-Gadi Aborigines and the Australian State in which he comments that
in the face of domination by way of colonisation some traditional forms which ordered and
patterned social life gained significance. This occurred "because unconscious and
unreflexive acts of everyday life may become conscious and conspicuous."43 Street also
observes the way in which imposed written forms can be reflexively transformed.
Research in cultures that have newly acquired reading and writing draws our attention to the
creative and original ways in which people transform literacy to their own cultural concerns
and interests. Research into the role of literacies in the construction of ethnicity, gender and
religious identities makes us wary of accepting the uniform model of literacy that tends to be
purveyed with the modem nation state ... Research into 'vernacular' literacies within
modern urban settings has begun to show the richness and diversity of literacy practices and
meanings despite the pressures for uniformity exerted by the nation state and modern
education systems.44
It is by recognising the capacity for a reflexive framing of abstract modes of communication
including formalised, imposed methods of communication upon native languages, that we
are able to argue that more abstract communication does not necessarily dominate the
traditional form.
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Computers have now been put forward as the latest in the inevitable linear
procession of modes of communication. This debate has been completely replaced by one
that simply promotes the adoption of computer-mediated technology as necessary in keeping
up with the a civilising progress. Any discussion of the introduction of computer-mediated
communication often assumes or ignores the fundamental importance of the oral and written
modes of communication. The previous discussion has highlighted how both of these modes
of communication have not only coexisted but have been significant in the changing nature
of their relationship to each other. This thinking needs to be transferred to that relating to
computer-mediated communication. While the adoption of computers into the realm of
education can certainly bring some benefits, thinking that theorises the layering of earlier
modes cc communication that can be reflexively promoted to a position of domination for
particular practices, has been ignored.

The ritual of learning when undertaken within a mode of practice that is not layered
around and upon other modes is enacted at the risk of losing its groundedness. It is evident
that many forms of teaching and learning are practiced where there is no connection to
earlier forms of teaching and learning. Goody shares an example from his personal
experience.
I have now seen the other side of this process, my children learning botany from a book and
getting to know the flora without knowing the trees and flowers, though admittedly some
urban environments take pains to keep nature as far away as possible - flowers are patterns
on plates, designs on material, even bunches of blooms collected in a vase.45
This is further evidenced with the introduction of computer-mediated communication into
the practices of teaching. Computers systematise education practices that can be
demonstrated by the phenomenological implications of learning. An example of this is given
by Walsh again from his review of the book by Tiffin and Rajasingham.
A group in a North Brazilian teleclass were convinced that a triangle had three curved sides
because of a bad television receiver. The one student who disagreed eventually concede to
the others. Given the effect that a faulty television receiver had on those Brazilian students'
understanding of basic geometry, what effect might corporate influence be having on the
eight million ad-watching Americans?46
There are further examples of the risks of adopting computer-mediated communication
without the necessary grounding within less disembodied modes of learning. There has been
45
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significant work into the reclaiming of endangered languages. The popular way of
undertaking the reclamation and saving of these languages is to promulgate the language on
CD-ROM, requesting people to adopt it. The problem with such as exercise is that without
actually practicing the language within the setting or the culture within which the language
has been developed, or without the cultural practice attached to the language, it holds little
validity. A particular example of this is the attempt to create a dictionary of particular
Indigenous languages of Australia that are no longer spoken which will be discussed in the
following chapter. If these languages are not actually practiced within an Indigenous group
to which this language belongs it holds no particular resonance except as a museum item.
Further CD-ROM projects such as those which document an Indigenous community in order
to hold onto it, or interactive CD-ROM packages which teach people the spiritual meaning
which the land holds for other people in order to facilitate reconciliation, will not provide
meaning and understanding without practices to sustain them.

Pedagogical practice is an action that is socially constitutive of community. It is a
practice which can be reflexively undertaken layering different levels of communication and
integration in order to constitute a learning and teaching practice which resonates the depth
of the community in which it is building or itinforcing. It is only when communicative
practices, whether they be primarily embodied or disembodied, are linked and co-dependent
upon other more or less concrete modes of integration that the depth and richness of
integrative community is achieved. Goody recognises this need to retain a coexistence of
less advanced communicative modes when a more advanced mode has been introduced.
When the bulk of knowledge, tnie knowledge, is defined as coming from an outside,
impersonal source (a book) and acquired largely in the context of some outside, bounded
institution such as the school, there is certain to be a difference in intra-familial roles,
relations with the elders, compared to societies where the bulk of members of the same
household, kin-group or village. There the elders are the embodiment of wisdom; they have
the largest memory stores and their own experiences reach back to the most distant points in
time. With book cultures, particularly with mass cultures of the printed word, the elders are
by-passed; they are those who have not 'kept-up', attached to the old way rather than the
new.47

Goody goes on to say that it is not his intention to enter into the realm of socio-political
action, but that "intrinsic to any effort to change the situation is a revaluation of forms of
knowledge that are not derived from books. Not a return to 'savagery', but a modification of
one's concessions to the civilization of the book."48 This sentiment is also relevant for the
47
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use of computer-mediated communicative technology. The constitution of integrative
community is only going to be meaningful when pedagogical practice is constituted through
a process of layering of levels of integration that includes the most concrete level of the
face-to-face.
Conclusion
This chapter has elucidated the different levels of the modes of communication and their
relationship to the realm of education. It has outlined the contemporary debate surrounding
the introduction of information technology into the realm of education and criticised its
inadequacies. In addition, it has inquired into the relationship between two earlier modes of
communication, the oral and the written, and the levels of integration of the face-to-face and
agency-extension, and their impact on teaching and learning practices. It was necessary to
return to the constitution of community in order to establish the connection of social
formations and education. The pedagogical practice undertaken within the realm of
education, which is reliant upon the modes of communication, is socially constitutive. This
constitutive practice of education plays an important role in the formation of community. It
is only possible to fully explore the assertions that have been made throughout this chapter
when applied to empirical examples. I will now proceed with an exploration of education
practices within case-studies of communities within Australia and Mexico.

In choosing the two case-studies of the Zapatistas of Mexico and the Indigenous
peoples of Australia it has been my intention to provide examples of social forms in which
tribal and traditional practices have been maintained or reconstituted. Yet, while these two
case-studies are in many ways traditional, they exist within two varying situations of
modern placement. The Zapatistas of Mexico have been living in virtual isolation, existing
primarily in a style of subsistence. Until quite recently, the past twenty-odd years, their
existence had been virtually ignored by the rest of the state and certainly by the rest of the
world. Arguably, it was when the Mexican Government recognised the value of their land,
and desired to reap those benefits with no concern for the people living on this land, that the
area of Chiapas became contested. The historic situation of the Indigenous peoples of
Australia have been considerably different. They have faced more than two hundred years of
dispossession and for many, they have faced a forced association with the settlers and others
who over the years have come to Australia.
167

Learning Beyond Embodied Practice

The impact such associations have had upon their modes of practice and in
particular the pedagogical practices will be explored in the following chapters. Both have
varying degrees of association with modern practices, adopting and adapting them. These
various communities have adopted modern practices that overlay their traditional practices,
in subordinating or dominating ways. It is not accurate to consider their use of traditional
communicative practices as simply that which has yet to be outmoded. It is possible to
demonstrate the capacity of these communities to reflexively frame modern practices within
those constituted at the level of the face-to-face as was established in Part Two. The
following chapters will use examples from the field of education to consolidate the
argument that the adoption of communicative technological practices must be done
critically, and reflexively, to retain the quality of integrative depth constituted within
integrative community.

Chapter Eight will address the pedagogical practices in relation to, and within,
Indigenous communities of Australia. It will document some of the advanced
communicative techniques, seen as innovative, being used to teach about the culture of
community and attempting to retain a sense of culture in these communities, hi contrast to
these disembodied teaching techniques, the chapter will explore some innovative education
programs where embodied teaching, and the face-to-face mode of communication are being
prioritised. These programs are being designed and controlled by Indigenous communities
for the teaching of Indigenous and non-Indigenous peoples in order for them in turn to teach
Indigenous peoples. Chapter Nine revisits the Indigenous communities of Chiapas to discuss
some innovative reform projects within the New Education Movement. In addition it will
return to the case of the Zapatistas where education has become a focus for many who have
supported the struggle for the Indigenous people of the area. A school project that has been
developed along various levels of community - local, national and international - is
analysed highlighting the various modes of integration which coexist, inter-relate and
collide in such a project. Both case-studies will reinforce the theoretical stance that
disembodied educative technologies will be meaningful only when they reinforce the
presence of face-to-face practices.
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The night of the sword and the bullet was followed by the morning of the chalk and
the blackboard.
WaThiongo, Decolonizing the Mind, 1986

There has been a significant increase in the adoption of technological communicative
practices throughout numerous areas of life for many people throughout developed
countries. These include such areas as business, entertainment, political struggles and
education. The adoption of these practices into everyday life is seen by those supporting it
as a necessary step in 'keeping-up' with progress in the modem world. Sometimes this
progressive tendency goes as far as assuming a techno-utopian position suggesting it is the
way to a Utopian existence. Such thinking derives from a modernist world view. This
thinking also assumes that the electronic mode of communication is effective and adaptable,
and a necessity for all of society. This sense that the incorporation of technology into daily
practices is inevitable, full of promise, and even the answer to all of the world's problems,
needs to be questioned. A questioning is required because a view, which holds technology
as the answer to the world's problems, can only lead us to the shallowness of virtual
communities that lack engaged social relations. However, if the adoption of technology is
undertaken reflexively and critically it is possible to achieve a coexistence of practices. ,

Of particular relevance to this thesis is the face-to-face communities of Indigenous
peoples of Australia. The prominence of the face-to-face mode of communication within
some Indigenous communities has been explored throughout this thesis. It has been argued
that within these communities there is a closer association between the oral and the
electronic than the oral and the written form. The adoption of computer-mediated techniques
can be argued to be appropriate because the electronic form of communication is more
accepted than the written mode of communication for Indigenous peoples, as argued later in
this chapter. This correlation between the oral and the electronic has the potential to offer
significant benefits to the potential processes and practices of communicative methods.
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However, the prioritisation of oral communication within these communities must be
considered within the design, development and implementation of these technological
practices for them to be beneficial to the community. Technological communicative
methods within educational practices can also seem beneficial for Indigenous communities
because of the prevalence for many of geographic isolation. While there may be benefits in
bridging distances through the introduction of computer-mediated technology this will be
ineffectual if the dominant face-to-face mode of communication is not considered. Without
recognising the importance of the oral mode to these communities the linear-progressive
assumption can easily negate any possible educational benefits of technological processes
within schools and within societies. This argument is relevant not only for Indigenous
communities but is equally important in wider communities.

The persistence of face-to-face teaching can be evidenced in Indigenous
communities where there has also been an emphasis on the adoption of new teaching
programs which use technology but do not necessarily prioritise it. It is possible to adopt
abstract technology in a way that allows for its benefits to be acquired, without it becoming
a dominating practice. This is occurring at both the level of school education and general
public education. Education outside of the formal education system is of particular
importance in the Australian context with the popular issue of reconciliation between
Indigenous and non-Indigenous Australians and the need for non-Indigenous communities
to have a better understanding of Indigenous ones. There have been a number of innovating
and exciting projects and funding delivered into research and development of computerbased education and language resources within Indigenous communities of Australia. These
projects include distance education for remote students, CD-ROM language packages, and
the collation of words and meanings of some Indigenous languages. These projects are
varied in their content, their effectiveness, and their appropriateness. A dictionary for a
language that is not spoken at the level of the face-to-face could be seen to be nostalgic,
whereas practices framed at a more concrete level of integration are more culturally
appropriate. After a general discussion of the introduction of computer-mediated technology
within education programs within and related to Indigenous communities, this chapter will
explore and analyse some of these projects. The projects presented are the Koorie Open
Door Education project for preschool to Year 12 in Victoria, the Bachelor of Education
from Victoria University of Technology being offered remotely at the level of the face-toface in an Indigenous community in northern Victoria, and the Remote Area Teacher
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Program operating from James Cook University. These projects demonstrate the capacity to
incorporate the level of the facc-to-face and the disembodied in a culturally appropriate
pedagogical practice.

Technological Wizardry Meets Primitive Savagery

It has been argued throughout this thesis that the persistence of traditional practices, which
have an importance to the social ordering of the community in the face of modernising
technologies, demonstrates the way in which practices can adapt to varying circumstances
while still being framed in a socially sustainable way. However, the retaining of traditional
practices within the education system has been largely denied throughout history. The
custodianship of the colonised by the colonisers destined the Indigenous communities to
undertake formal systems of learning in English rather than in their Indigenous languages.
This was both through repressive interventions from outside the communities and from
within through forms of control to facilitate pedagogic interventions.1 The forms of control
that were used in colonisation sought to create new forms of sociality amongst Indigenous
peoples. 2
The significance of the period is not only in the shifting relations between Aborigines and
the state, but also in the correspondences between particular forms of state control and
constructions of Aboriginality. The evolution of policy signalled a departure in content from
the previous ideological constructions of Aborigines as a race. An interpretation of such
processes must extend beyond the repressive and punitive forms of domination associated
with state apparatuses to pedagogic forms of cultural domination. By definition, colonial
relations are relations of exploitation, domination and violence. Yet, the dichotomy between
the repressive (disciplining bodies) and the pedagogical (disciplining minds) should be
rejected. The use of sheer force not only disciplines bodies, but also creates meanings and
shapes consciousness. The pedagogical not only manipulates attitudes, but also habits,
bodily movements and gestures.3
There was little or no respect for their culturally specific ways of learning created
significantly through their preferred oral mode of communication. This was a similar case to
the Maori of New Zealand.
The education system developed in New Zealand since arrival of large numbers of 'settlers'
has long over-valued the literate and under-valued the oral. One outcome has been to belittle
the whole culture of the Maori people as it was judged to without a written literature. Indeed,
it has been suggested that Maori people do not have a literature, only a 'arts and crafts'. The
oral transmission has been de-valued as being unreliable because it was claimed that
1

Barry Morris, Domesticating Resistance: The Dhan-Gadi Aborigines and the Australian State, Berg,
Oxford, 1989, p. 90.
2
Ibid.
3
Ibid., pp. 90-91.
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memories were not as reliable as written documents. Such attitudes reveal both a lack of
understanding of the principles upon which orally literate societies operate, and the
ethnocentrism of the critics. These attitudes do not acknowledge that the Maori placed a
high cultural value on the transmission of facts and beliefs without embellishment or
innovation. Traditional learning processes differed from modem methods. They involved a
great deal of time and repetition, and were fostered within the social context of underlying
principles of the culture, e.g. mana, tapu and mauri, the mana of the person being enhanced
in proportion to the range and depth of knowledge displayed.4
There has been little value placed on the oral mode of communication and its social practice
while there has been significant emphasis placed on the electronic mode of communication.

The introduction of technology into many aspects of everyday life has been
ubiquitous. This presence of technology in wide-ranging areas has often been read as having
an inevitable and paramount place in progress and modernity. For this reason there are
numerous examples where electronic communicative technology has been embraced by
Indigenous peoples of Australia and those associated with these communities. This has been
significant in educational contexts. In an article in The Weekend Australian the promise of
an information technology-led economic boom is one in which Indigenous peoples of
Australia believe they may have an opportunity to begin on a level-playing field with white
Australia.
But information technology and electronic commerce are predicted to totally rearrange the
white man's economy. Some Aborigines see this as a chance for a fresh start, a chance for
their people to take their place on the starting line of the new economy ... "If we do nothing,
current disparities in employment and education are only going to expand," says Tony
Driese of the Aboriginal and Torres Strait Islander People's Training Advisory Council.
"Information technology is the world's most rapidly expanding industry and it also impacts
virtually on all other industries. "It's very important, both for reasons of cultural affirmation
and of equity, that we ensure that all Australians are participating in this."
Technology is seen as an innovative way to teach the wider community about indigeneity
and reconciliation but also to reinforce the culture of the communities for themselves. There
are a number of CD-ROM packages and projects that document Indigenous communities'
histories and cultures. Such interactive technology and digital imagery is presented as a way
to enable understanding and promote reconciliation between cultures. The internet or
multimedia presence is proffered as an opportunity to use new technology with the purpose
of retaining an historical presence and to share the culture.

4

Russell Bishop and Ted Glynn, 'He Kanohi Kitea: Conducting and Evaluating Educational Research',
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5
Robert Wilson, WEB Walkabout', The Weekend Australian, Information Technology Supplement, 3-4
April 1999, p. 12.
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One of these technological tools of reconciliation has recently been released in
Victoria and is illustrative of this phenomenon. It is a CD-ROM multimedia package
entitled Lore of the Land, This extensive venture has been undertaken by the Institute of the
Sisters of Mercy and the Mercy Foundation in association with Indigenous activists, singers
and elders. Lore of the Land is a CD-ROM package that has been marketed as a meeting of
worlds, 'Where the newest communication tool meets the oldest civilisation'. This multimedia tool is an interactive package, with a connection to an internet web site, which
purports to encourage understanding and reconciliation between cultures around spirit and
place. The vision of the "evocative new interactive documentary" heralds digital forms of
communication as shaping the future and enabling the crossing of new frontiers of
knowledge.6 A review of the multi-media package by Mark Butler in The Australian
includes the following statement:
[Reconciliation] will come through an acceptance on the part of non-indigenous Australians
that indigenous culture is worthy of respect, and an understanding that indigenous peoples'
religious practices and beliefs are no less sincere than our own. It will also come through the
recognition that all those who are born and live on this continent are in some way shaped by
the landscape around them. Lore of the Land aims to nudge the process along. It is a
collaboration between indigenous and non-indigenous artists, writers, storytellers,
musicians, filmmakers and computer professionals from Victoria, and it "invites all
Australians to explore, understand and reflect on their own relationship with and love of the
land", using every cutting-edge piece of digital technology it can cram onto one disc.7

This package does not offer anything new and exciting in ideas however. It does offer the
possibility to hear the oral histories and the songs of the Indigenous peoples taken out of
context. A multi-media computer package is an opportunity for recorded stories to be heard
in their oral rather than written form. Nevertheless it is still necessary to be critical of the
way in which the stories are told, in what context and the impact of editing and scripts.
The Lore of the Land interactive package can claim to offer an innovative
presentation however the content of the package is extremely disappointing. There are
relatively few Indigenous stories to make the most of the ability to communicate in the oral.
Those that are offered are short, predictable statements that are not contextualised with any
teachings about the Indigenous ways of life or visuals from the speakers' communities or
urban situations. There is an overuse of still photography accompanied by background
Indigenous-typical music that is presented without information about where or what is being
displayed. An interactive game primarily tests only one's patience as the player is instructed
6
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to move around images supposedly representing a cave and collect 'artifacts' such as spears,
boomerangs and woven baskets which simply appear without any explanation of their
cultural meanings. Indigenous people speak all too briefly about their connection to the land
in what seems to be a white person's understanding which is paralleled with a middle-class
suburban family 'playing' in their backyard and a group of young surfers speaking of their
affiliation with the ocean. These examples make a mockery of the possible spiritual meaning
of the land and denigrate the significant and foundational meaning of place for Indigenous
peoples of Australia. The claim that a 40,000-year-old culture meets the newest
communicative tool fails to portray a meaningful representation of that culture.
The use of technology, as in the above example, does not engage with the
Indigenous culture through its representation in a multi-media format. While it may carry
sophisticated methods of representation I would argue it does so only to somehow suggest
Indigenous cultures can be modernised. The modem representations are used to portray the
communities as progressive. The common assumption behind the inclusion of the electronic
form is that it is the latest in the line of progression in communicative developments. This
assumption has profound implications for those communities who have retained their oral
traditions. It is possible for the levels of the oral and the written and the electronic to
coexist, even in a contradictory manner, yet this assumption of linear progression dismisses
this possibility promoting rather the most advanced form as the dominating one. This linear
progressive view establishes the most advanced mode of communication as the dominant
level and collapses the other levels into it in complete subordination. It is possible however
for both these forms to coexist in changing levels of domination and subordination.

Sustaining Oral Cultures Electronically
While the marketing of 'reconciliation' uses the irony of the 'old meeting the new' it is
important to recognise that there is a significant connection between computer-mediated
communication and the oral mode of communication for Indigenous peoples. This
connection arguably links these modes through their similar practices of interactivity. Such
connection dismisses the linear path of progression by skipping the 'natural' progression
from the oral to the written to the computer-mediated. Eric Michaels has argued throughout
his work and in particular in his essay, Hollywood Iconography: A Warlpiri Reading that
7

Mark Butler, 'A Tool for Reconciliation", The Australian, 18 January 2000, p. 7.

174

Australia: Embodied Teaching Persists

evidence of the persistence of a unilineal theory of progression is everywhere. In particular
he discusses the persistence in relation to the communicative media and Indigenous
communities. Michaels argues that the Western world's media development sequence has
been naturalised; from orality to literacy, print, film, and now electronics.8 As discussed in
Chapter Three his discussion in defending such a statement begins persuasively with
reference to the terminology that is used. He illustrates this by arguing that the terms for
contrasting societies that are used in literature are generally 'literate' and 'preliterate', rather
than taking up an impartial term such as 'non-literate', which assumes an evolutionary
advancement.9 His thesis rejects such unilinealism as he documents the Indigenous peoples
of Warlpiri's rapid adoption of electronic media: a move from oral directly to electronic
society.10 As discussed in Chapter Three, it must be acknowledged that Michaels' work
might be criticised for its lack of recognition of the contradictions that are likely to result
from the coexistence of the oral and the electronic. Michael Rose has also commented on
the connection between the oral and the electronic modes of communication.
However, it should not be terribly surprising that for Aboriginal people who adopt European
media technology, radio and television would be something they would generally consider
first. Radio and television production are much closer to the oral nature of traditional
Aboriginal communication than printed-word newspapers, magazines or books. There is also
the problem of language and literacy: a small television service or radio station can be set up
and people in a particular community can, given certain basic equipment and training,
produce and listen to broadcasts in their own languages without necessarily being able to
read or write in English or any other language."
According to this research, electronic communication technology in this way provides an
attraction to Indigenous communities which is not provided by reading and literature. For
this reason many technological communicative programs that have been developed may be
culturally appropriate for Indigenous peoples. More commonly, however, technological
educational packages that relate to Indigenous issues are presented as a bridging 'the old
with the new' more for marketing purposes rather than out of any attempt at cultural
appropriateness.

While there is a link between the oral and the electronic for Indigenous cultures the
issue of electronically stimulating Indigenous languages is not so simple. The Australian
8
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Institute of Aboriginal and Torres Strait Islander Studies (AIATSIS) has an extensive
program to encourage the reinvigoration of Indigenous languages. Their role aims to revive,
maintain and strengthen Indigenous languages. They claim to do this in three ways: through
the maintaining of the world's largest collection of computer-based information about
Australia's Indigenous languages; through the provision of advice to communities and
educational bodies about the effective use of computers for the language work that they
wish to undertake; and by the electronic publishing of materials and encouraging local
communities to publish on the Internet.12 It is important to consider the focus of this
program in relation to the language restoration and its actual use within social contexts.
Some of the projects in this restoration program have been focusing on the storage of these
languages in order to avoid their extinction. While Zimmerman, et. al. are reserved in their
support of new technologies they do suggest the use of CD-ROMs in language preservation
or restoration.
Without a unique language, a culture uses the language of the dominant society, losing many
of its important thought processes and altering its woridview. Also, print media or
conventional classroom language instruction are difficult to use in traditional cultures reliant
on oral presentation. On CD-ROMs, voices and texts can be combined with video,
photographs, pictures and music to give accurate, contextualised presentations of linguistic
and cultural knowledge.13
However, I argue that languages stored on advanced digital equipment become a different
language than the one that is continually used within the context of social practices and
community integrative communicative practices. This is as a result, for example, of the
fixed codification of a moment of speech and the abstraction of the body of the speaker.

The association between spoken words and the written version is often so taken-forgranted it is difficult to critically examine the recording of orality. Walter Ong states:
At present the term 'oral literature' is, fortunately, losing ground, but it may well be that any
battle to eliminate it totally will never be completely won. For most literates, to think of
words as totally dissociated from writing is simply too arduous a task to undertake, even
when specialized linguistic or anthropological work may demand it. The words keep coming
to you in writing, no matter what you do. Moreover, to dissociate words from writing is
psychologically threatening, for literates' sense of control over language is closely tied to the
visual transformations of language: without dictionaries, written grammar rules, punctuation,
and all the rest of the apparatus that makes words into something you can 'look' up, how can
literates live? Literate users of grapholect such as standard English have access to
12
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vocabularies hundreds of times larger than any oral language can manage. In such a
linguistic world dictionaries are essential.14
Ong argues that by contrast with literate societies, oral societies can be characterized as
homeostatic, which he describes as a society that sloughs off memories that no longer have
current relevance. He goes on to explain the relevance of this to the dictionary.
The forces governing homeostasis can be sensed by reflection on the condition of words in a
primary oral setting. Print cultures have invented dictionaries in which the various meanings
of a word as it occurs in datable texts can be recorded in formal definitions. Words thus are
known to have layers of meaning, many of them quite irrelevant to ordinary present
meanings. Dictionaries advertise semantic discrepancies.15
The assumption then that the recording of languages in electronic forms of dictionaries will
save the languages is one that is debatable. The recording of a social language, which is
never spoken in a social setting in which it can evolve and develop, bears little resemblance
to the oral traditional language of that society. While the written form may not be beneficial
in this scenario, a multimedia package on which the spoken words can be heard may offer
little more benefit unless it is practiced in everyday social settings.
An example of a dictionary that has been produced for use electronically on the
world-wide-web is that of the Kamilaroi/Gamilaraay Dictionary.16 The web site states that
the Gamilaraay language from north-central New South Wales has a vocabulary of many
thousands of words and quite a complicated grammar. This language stopped being used
daily in the first half of the century due to the impact of colonisation. The world-wide-web
version is a hypertext document that has many links to activate cross-referencing of words
with similar meanings. The dictionary has a computer-generated finderlist (reverse
dictionary) and a thesaurus-style index. It has been designed to be attractive and easy to
navigate. The impact such a program would have on the communities of this region in
reinvigorating the use of their Indigenous language in their everyday lives in order to have a
social and cultural impact is questionable. While the language research has, in an innovative
way, prevented the dying out of the language, it may only have prevented it because the
language is now electronically stored. Another of the programs undertaken by AIATSIS in
its language program is the Language of the Month Series. This is a series which publishes
an article on the world-wide-web in multi-media format about a particular Indigenous
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language. An example of such as article is that of the Ngarrindjeri language of a large part
of the lower Murray and Coorong area of South Australia.17 The web page includes a sound
file that allows the spoken form of the language to be played and heard. The historical
researchcT who has presented this article, Rhonda Agius, "has spent nearly seven years
researching, and continues to find words that haven't been in use for decades." There are no
fluent speakers of the traditional language in the community, however, there is an altered
form of Ngarrindjeri words with English endings which continues to be spoken. Agius
researches and records the traditional forms and is currently teaching this form in the local
primary school in order to renew the language and revive it within the community. The faceto-face teaching program has the potential to revive the language rather than relying on an
archived electronic store. Languages are social practices that must be allowed to develop
and vary with cultures over time. The languages must be used and practiced within everyday
social settings to have meaning for the community who uses it.

The question of how to change literacy in order to help sustain a culture has been
addressed by Jim Martin in the edited volume, Language: Maintenance, Power and
Education in Australian Aboriginal Contexts. He suggests that bilingual literacy programs
have been mainly concerned with orthography, dictionaries and the production of reading
materials for the use of early grades in the bilingual schools.18 Martin argues that the
functional interpretation of writing symbolised in this process is of transcription, one where
the model of writing implicit in this program is one of writing as speaking written down. He
argues that for the vernacular language to aid the conservation of the culture there needs to
be a functional reason to write that complements the speaking form.19 The use and
maintenance of the vernacular, which is arguably integral in the maintenance of the cultural
practices of the communities, will only occur if there is a specific reason for its existence.
Martin goes on to suggest that reports on significant knowledge learned from elders,
procedural texts on how things were and may continue to be done, and traditional stories.20
His concerns however are undeniable.
It's the kind of writing our society deems appropriate for the least powerful members of our
community: the telling of personal experience and imaginative stories with the odd factual
17
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text thrown in. Given the rather precarious situation in which Aboriginal people find
themselves in Australia and the fact that few finish more than primary school, this kind of
writing is more than pointless; it is profoundly depowering and holds out no hope
whatsoever of Aboriginal people being able to use written language to do business with
other Australians.21
This is once again due to the prioritising of the written form over the oral in the linear
progressive world-view.

The preference for the electronic over the written form, however, still holds
relevance in some of the new developments. There are examples of the preference toward
electronic forms within the education system in Indigenous communities within Australia.
The Strelley Community School displays the importance of the electronic form being
introduced within the cultural framework of the community. The Strelley Community
School was established in Western Australia in 1976 and has maintained a strong
Nyangumarta language and cultural maintenance program. Part of the school program
involves a series of'Culture Camp' field excursions experiences.
Essentially, the focal activities on the culture camps turned the school curriculum over to the
oral traditions of Marrngu Elders and teachers. They returned the well travelled students to
their school classroom with new knowledge and experiences upon which to keep the
language practice thriving in many modes of expression.22
The School has also introduced new technologies such as CD-ROM and video that have
been used to produce projects in Nyangumarta.
Students found this new medium of expression fascinating and a novel change from
previous teaching resources based on the print medium. Their computer literacy and interest
in writing Nyangumarta has been stimulated by CD-ROM projects.23
This culturally appropriate integration of the electronic form into pedagogy is not evidenced
in many situations. There is often a tendency to assume that the electronic technology itself
will provide benefits in its very form. This benefit is thought to overcome the 'uncivilised'
or less progressive nature of communities that have retained a face-to-face level of
integration. Even in situations when there is recognition of these communities and the
purpose is to understand rather than overcome, there is an assumption that the technological
mode is appropriate and commanding.
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The inequity in education of Indigenous peoples of Australia occurs primarily
through a lack of understanding. There is a lack of understanding of the informal education
practices and their implications upon learning techniques. There is gradually becoming a
recognition that equity in Indigenous education is not only achieved through the
involvement of Indigenous educationalists, in establishing accreditation programs with
institutions and Koorie influenced curriculum, but also in recognising that the teaching
practices which are used must be culturally appropriate. The emphasis upon oral traditions
in educative practices and Indigenous communities is evidenced through the studies of
learning styles and through preferred methodologies. Discussion of research conducted
within Indigenous communities acknowledges the importance of the researcher to be known
to those being researched. Russell Bishop and Ted Glynn have written of this in Maori
communities as being referred to the 'seen face'.
"He kanohi kitea" - a face seen is an argument understood. Making a request in person is
more courteous, more comprehensible, and consequently more likely to be followed up.
Researchers should be able to identify, and know how to mihi to appropriate Kaumatua who
support the respective organisations, institutions or communities involved in the proposed
research.24
Without some understanding of these culturally specific practices the introduction of
electronic technologies are unlikely to be beneficial. Cathryn McConaghy and liana Snyder
write of the survey carried out by John Hobson in 1997 'on the websites that have a
predominant focus on Indigenous topics'.
He characterized sites in terms of level of consultation with Indigenous people in their
development and degree of Indigenous participation in aspects of their construction. Hobson
concludes that Indigenous activity in online services is very limited, with only three of the
174 sites surveyed designed by Indigenous people and 61 per cent having no Indigenous
involvement. In particular, Hobson notes that there is a dearth of Indigenous personal home
pages.25
Many multimedia packages and enterprises offering technological wizardry will find these
endeavours ineffectual if not grounded within the more concrete practices of the learners'
communities.
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Integrating the Electronic
Instructional tools and pedagogical methods are culturally reproductive. These cannot be
effective methods of communication if divorced from social practices. The application of
computerised communicative techniques cannot simply be imposed with effectiveness and
benefit without consideration for the cultural practices of the community in which they are
being used. The integration of information technology into pedagogy has been presented as
necessary to keep-up and to be progressive. Discussions around the adoption of technology
have generally been around the access and affordability questions. There has been
considerable concern that schools that are unable to afford to install up-to-date computer
hardware, will be disadvantaged. Schools often position themselves competitively by
promoting their information technology resources. Yet it is not only the issue of access that
needs to be questioned. The implications of disembodied communicative practices upon the
constitution of social relations needs to be critically examined.

The use of information technology has been promoted as an avenue for teaching to
be carried out away from institutional settings, and allowing individuals to learn at their own
pace. This move away from the face-to-face in a pedagogical discourse has been assumed to
be part of the linear-progressive march that technology is taking us on. There has been little
debate around the implications on communicative practices that such an adoption of
information technology may have. Like the question of language in schooling, computer
technology needs also to be discussed. While the use of technology can be beneficial in
bridging geographic isolation, this reason often clouds some of the problems that it may
engender. One of these reasons is the problem that is pursuant to the neglect of the cultural
implications of technologically based educational practices. The adoption of packages
designed for majority cultures by minority and/or Indigenous cultures will not solve
educational concerns or aid educational needs. The design of computer instructional
packages needs to 'empower, extend, and enrich the students culturally specific knowledge
and ways of thinking' and unfortunately this is not generally occurring.26 The way in which
learning is culturally undertaken is crucial for the incorporation of educational programs. A
difference in learning styles between Indigenous and non-Indigenous peoples is that
between the formal, institutional style and the informal, 'learning-by-doing' style.
26
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It is possible to see through studies of learning contexts in Indigenous communities
of Australia a continued emphasis on informal education. This method of teaching
incorporates the everyday practices of the social grouping into the learning environment. It
is a process of learning that corresponds to the preference for face-to-face communicative
practices, or those practices that are framed within the level of this most concrete mode of
communication. The technological communicative techniques which are becoming more
and more popular in educative settings must be introduced in such a way as to be sensitive
to this learning style and this integrative mode to be the most fruitful. Stephen Harris
summarises the context of learning as incorporating both informal and formal education. He
states that formal education maintains two distinguishing features: that language (written
and/or oral) is the major means of transmitting knowledge; and that teaching and learning
are carried on out-of-context, that is, outside of immediate everyday experience. In
comparison, he states that informal education is characterised by learning by observation
and by doing rather than by verbalisation and that the learning is situation-specific.27
Many educators are aware that Western children learn in schools much of the knowledge
that they need for living, and that Australian Aboriginal children learn outside of schools in
more informal settings much of the knowledge and many of the skills that they need for
living. What many teachers are not aware of, however, is that this contact between formal
and informal learning runs deeper than merely a contrast in terms of the content of learning,
or the type of discipline and degree of organization involved ... Perhaps, a more significant
contrast between formal school learning and informal traditional learning is that the
processes, or methodologies (as opposed to content) of teaching and learning are
fundamentally different.28

Recognition of the differences in learning techniques is integral to any proposed
developments in pedagogical practices. When these developments include the involvement
of modernising, technological communicative methods it is also necessary to consider the
preferred mode of communication and traditional practices.
Lyn Henderson of James Cook University has also commented on the need to be
aware of and adapt teaching to accommodate differences in learning practices. Henderson
has been integral in the design of culturally contextualised computerisation for the Remote
Area Teaching Program in Queensland, discussed in detail below. Her research interests
focus on "the mental models, thinking processes, and teaching-learning strategies used by
27
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teachers and learners when interacting with electronic databases, interactive multimedia and
the world wide web." 29
For instance, questioning and justifying the validity of statements and analysis are endemic
to academic discourse but are generally unacceptable in Australian Indigenous currenttraditional ways of learning and teaching. Thus in one academic context, evaluation of
Indigenous learners who are having difficulty with justification questions embedded in IMM
courseware can identify the learners as deficient and, at best, remedial, and design feedback
loops for context mastery. In a multiple cultural academic context, it is understood that
Indigenous acceptance of the rationale for questioning and interrogating the knower (the
White lecturer) and providing evidence based on objective research (rather than tradition and
the authority of the elders) will need a cognitive apprenticeship approach.30
This is a step beyond that of the introduction of electronic communicative forms such as that
of the Strelley school as discussed above. It is not only introducing the equipment to be used
in a culturally appropriate manner, but also adapting the programs which are used within the
forms of the media to also be culturally appropriate.

There are significant issues within the instructional design of computer technology
which are essential to the debate of technology, education and cultural specificity. Betty
Collis has argued that culture has a critical influence on the acceptance, use and impact on
learning resources. She points out that these cultures "include those of the institution, the
subject disciplines, the instructors and the learners."31 She also indicates that such concerns
will become more relevant as student mobility is seen to be increasing across subject areas,
geographic borders, and study programraes.32 These have specific implications for the case
within Indigenous communities.
To this point, the paper has stressed that instructional design is socially and culturally
determined. Instructional design, no matter its paradigm, is therefore about the maintenance
and creation of cultural identity. But whose cultural identity? It is argued that instructional
design of IMM [interactive multimedia] artifacts generally ignores or dismisses issues of
cultural diversity.33
Computer technology carries with it culturally specific meanings. Even iconic information
has proven in a number of studies to have had little clarity for some users, for example the
question mark to indicate help, or the pointing hand to mean 'go to' or the arrow to mean
'continue'. 34 Henderson outlines a number of reasons why instructional design shows
29
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evidence of being culturally unidimensional and exclusionary. These include having an
unconscious culturally homogenous approach; wishing to avoid the possible controversy in
the contradictory stances; treating the user as 'the learner' with no other identity; assuming
the call for multiculturalism in educational software as wavering to political correctness; or
assuming that developing such design is cost-ineffective and naive.3S
The recognition of the need for distance education programs to incorporate
culturally specific design and process to be inclusive of Indigenous students was discovered
by the Sydney Distance Education Primary School's program. A co-operative review
between the school and the Indigenous communities began in 1996 to study the low
participation and retention rates of Indigenous students. The outcome of the review was
documented in the Brady Report in 1997. This report included in its conclusions the notions
of distance at both a geographical (living in a remote or isolated community, or through
family movement) as well as a personal level (feeling distanced from the structure and the
environment of the institutional school) for Indigenous students.36 Other important outcomes
included those that are supported by findings from other studies conducted overseas. One
such study was the McGreal report of Indigenous secondary students from Cree in isolated
communities on the James Bay coast of Ontario in Canada. These outcomes include the
cultural inappropriateness of the teaching materials, language difficulties, inadequate faceto-face teaching support, and the perceived lack of community ownership.37 Such concern is
also supported by a number of presenters who gathered at a conference in Rarotonga in the
Cook Islands in 1992 to discuss the imperative of culturally based pedagogy to ensure the
survival of small Indigenous cultures.38 There is an emphasis on the importance to include
cultural studies in the curriculums and not only languages indicating the necessity for one to
support and make sense of the other.39 It is necessary, therefore, for any distance education
programs implemented for Indigenous students of Australia to be culturally appropriate if
they are to be beneficial for the learners.
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However, it should be noted that the adoption of culturally appropriate instructional
design can also have its problems. A suggested method of what Henderson calls 'soft
multiculturalism', to design in a culturally inclusive way, is simply to include various
elements of the minorities' cultures. One of these methods is to include myths and legends
from around the world. Often this instructional technique involves the students in devising
their own myth and legend with authoring software. Henderson does point out the hazard in
such a technique:
the activity becomes culturally inappropriate if, as constantly happens in Australia,
Aboriginal and Native American creation stories are put into the category of myths and
legends. Such classification demonstrates an inexcusable lack of understanding about the
spiritual significance of creation stories. (We would never consider asking students to devise
their own Christian creation story to model the genre used in the Bible.)40

Other design changes may be seen to be tokenism, such as superficial modifications to the
coloring of characters, voice-overs, and music in an attempt to localise the courseware.
Henderson notes that this does not have to be the case:
the inclusion of music, still and moving pictures, colors, characters, voice-overs, and
languages (with subtexts or user-choice of a language) of particular ethnic groups is not
cosmetic or an act of tokenism when it (a) is embedded with those of the majority culture,
(b) acknowledges the students' identity in the learning task, (c) personalizes the IMM
courseware, and (d) supports multiple cultural content and multiple cultural learning
activities.41

This instructional design occurs in various subjects developed at James Cook University in
the program that is outlined below. While acknowledging these concerns, it is possible to
illustrate educational programs operating within Indigenous communities of Australia which
have reflexively adopted computer-mediated technology into their educational programs.
These examples demonstrate the capacity of many Indigenous communities to adopt
technology in such a way as to maintain the face-to-face practices crucial to their socially
integrative communities.
Cultural Reflexivity in Educational Practice
Three programs which are in operation in the field of Indigenous education in Australia can
illustrate the maintenance of traditional practices while incorporating modern abstracted
technologies within pedagogical practice. These examples, discussed below, are the Koorie
40

Henderson, op. cit., pp. 91-92.

185

Australia: Embodi?a Teaching Persists

Open Door Education program in primary education in Victoria, the Nyerna campus of
Victoria University and the Remote Area Teaching Program in Queensland. These examples
illustrate the innovative and successful programs being established which emphasise the
face-to-face in an increasingly abstracted global arena.
In 1995 the Koorie Open Door Education (KODE) primary school of Woolum
Bellum was established in Morwell, Victoria as a result of a community submission.42 The
KODE schools have been developed in order to provide education that is culturally relevant
for Indigenous students. This is a scheme that operates under the auspices of the Victorian
Aboriginal Education Association Incorporated. It is a program running from the
Preparatory year to Year 12. There are three schools in Victoria which are organised in this
way: Glenroy, Morwell and since 1998 in Mildura. There are certain curriculum
requirements defined by the State Government Education Department. However, local
community members determine most of the curriculum and its details through a consultation
process with the school community. There are officially established Local Aboriginal
Education Consultation Groups which are established through open membership from the
Koorie community in the respective localities. The classes and the way in which they are
taught are community and culturally inclusive as the community culture of an Indigneous
child has implications for the classroom. Many Indigenous children at Woolem Bellum have
not attended preschool programs and have had limited print-based experiences which affects
their readiness for formal literacy learning programs.43 "Informal storytelling and
demonstrated practical learning occurs more often in many Koorie family situations than
more formal literacy experiences such as regular reading of story books."44

The model that is used addresses four key issues in contemporary Indigenous
education. These issues are retention of Koorie students from early childhood through 12
years of schooling; participation of parents in decision making about policy, programs and
resource allocation, and their children's learning; curriculum reform; and access to higher
education beyond school.45 An important aspect of these schools is the emphasis on
contextualisng language-use. "At Woolum Bellum three forms of language are used and
41
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f
valued, Koorie English, traditional Ganai Langauge and Standard Australian English."46
While the retrieval and use of local Indigenous languages is arguably crucial in the
transmission of culture as "cultural knowledge is embodied within language"47, it is the
intention at Woolum Bellum to inspire a trust and respect with the teacher and therefore the
children's natural language is unconditionally accepted and recognised.48

Both literacy and technology have been identified as priorities within the curriculum
program at Woolum Bellum.49 The information technology implementation has been
deliberately placed throughout the school rather than having a specialist computer facility.
There are at least five computers in each classroom with CD-ROM and Internet access, the
computers are networked across the school, and there is access to laptop computers. The
school has reported that many enhancements have been noted since the implementation of
the computer resource, including:
•

increased school attendance.

•

increased student self-esteem, especially in terms of willingness to share and display
work.

•

increased participation rate in the curriculum.

•

improved teacher morale.

•

a more focussed school community.

•

greater school pride.

•

increased awareness of own and other cultures.

•

improved community and parent involvement in the school.

•

enhanced student behaviour.50

These improvements were established through school attendance records, teacher
assessment, student portfolios/drafts/completed tasks, school newsletter, and the less
definitive attributes such as relationship development and out-of-class contact. 51
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Woolum Bellum has participated along with the local community in the
development of a CD-ROM for teaching the Ganai local Indigenous language. The threepart Nambur Ganai CD-ROM software will include a dictionary and video and sound files
to aid pronunciation and uses a combination of animation and the spoken word as its
teaching tools.52 Woolem Bellum recognise the introduction of a computerised technology is
ineffectual without access to the technology. As most students and members of the
community do not have easy access to computer equipment they are also opening a
community room at the school with computer equipment for local community members.
The school also operates a web site that allows children to show their work anonymously,
which is an example of the culturally appropriate learning opportunity.53 The school is also
an active participant in the International Education and Research Network - I*EARN
(Australia). This technologically mediated site of communication allows for the mediation
between other First Nation schools around the world which promotes cultural relativity. The
establishment of the school as "a community determination to change the way in which
'education' is provided for local Koorie children"54 has reflexively integrated abstract
technology into a cultural relative education program.

The Nyerna program is a tertiary course that is offered through Victoria University
of Technology located in Echuca and Moama. This is in the north of Victoria on the border
of New South Wales situated on the Murray River. It began in 1998 at the request of a
delegation from the local Koorie community, which includes the Cummeragunja area. The
delegation travelled to Melbourne to approach the University with their request for a
professional degree program in their local area. The aim of the program was established to
provide an alternative to regional students who "felt alienated when forced to leave their
family and country to study, often failing to finish."55 The centre offers a three-year
Bachelor of Arts in Sport and Recreation and Youth Studies and a four-year Bachelor of
Education program. There are also TAFE accredited qualifications applicable to first and
second-year courses. The program has been designed with flexible, integrated, informal and
enquiring approaches to teaching and learning in order to be culturally and locally
appropriate.
52
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There are a number of agreed principles for the Nyema Studies program that
incorporates the democratic approach to learning and teaching. These include, firstly, a
community responsiveness and partnership strategy between the students and the
community based on mutual respect, interest and authority. Secondly, the teaching and
learning is based on an inquiry, learn-by-doing approach fostered through small group
workshop and seminar formats which enable students to build on real-life situations,
encouraging reflection and analysis of situations encountered particularly in their
community partnership programs. Thirdly, there is a system of flexible pathways and
outcomes where it is possible to exit the program at a number of points and achieve certain
accreditation and also there is a practice to encourage the students to determine their own
questions, outcomes and forms of assessment. Fourthly the nature of learning is prioritised
through innovative practices such as the integration of year levels and the combination of
classes which may bring about economic efficiencies but not at the expense of learning.
Finally, there have been two further principles that have developed during the first two years
of practice. One being the recognition and incorporation of learning from the land in which
the study centre is located and the other being the consideration of culture in the program's
design while maintaining an awareness of the necessity to support open inquiry.56

There are different and varied ways of knowing which should determine both the
form and content of teaching practices. The project has accepted the legitimacy of other
ways of knowing, in this case culturally aligned ways derived from the community.
A university program that genuinely seeks to grapple with definitional social and
educational issues of such magnitude must, in the first instance, decide to reverse the
relationship and usual flow of information from the expert to nai've learner. Instead, it must
base its teaching and learning program in the culture and knowledge of the local community.
The contradictions so created, of elevating community knowledge to a level equal to that of
academy knowledge, of recognising alternative interprete.tion, explanation and theory and of
exploring the interface between different social paradigms, will transform the nature of
traditional university life.57
The emphasis on community involvement is paramount to the Nyerna project.
A program that aspires to be epistemological pluralist and democratic must establish open
communication with its community, learn from it and draw upon the central features of its
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culture. This will take time, patience and a willingness to adopt methods that will be subject
to institutional criticism as the journey continues.58

When a pedagogical project is undertaken with its way of knowing derived from the
community in which it is based, it is operating at the most concrete level of integration. The
role of the face-to-face is the framing for the educational practices undertaken by the group.
While the project is framed within the analytical category of the face-to-face, the students
do use more abstract modes of communication in their learning activities. The students of
Nyerna have designed their own web pages on the internet and have communicated worldwide via a chat line to discuss, respond and amend their work.59
The Remote Area Teacher Program (RATEP) is based at James Cook University in
Queensland and began in 1990. It was established in collaboration with Education
Queensland and the Tropical North Queensland Institute of TAFE. RATEP is designed to
educate teachers who are located primarily in Indigenous communities in remote areas in
Torres Strait, Cape, Gulf and east coastal regions and in the far south. It is an off-campus
degree which is the same as the in-campus Bachelor of Education but it is studied through
interactive multimedia computer courseware supplemented by other electronic technology,
texts and on-site tutors. The course is accredited throughout its three-year program the
Certificate of Community Teaching, the Associate Diploma of Education, and the Diploma
of Teaching. The course has had an unprecedented better than 85 per cent successful
graduation rate over the first nine years of operation.60 The significance of this program is
that the course has been culturally contextualised for its primarily Indigenous university
students. However, while it is possible to commend this course for its cultural sensitivity,
the largely disembodied form of its teaching program needs to be ackno 'ledged. An
analysis of the form of the program will be undertaken below.

RATEP has addressed the pedagogic and theoretical question of designing an
appropriate instructional interface between the learner and the interactive multimedia
materials.61 This program was particularly designed for Indigenous teachers as the
traditional methods of distance teaching where found to be inappropriate. The retention and
58
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graduation rate for special entry Aboriginal and Torres Strait Islander on-campus students
studying the same Diploma of Teaching with the same lecturers was 30-40 per cent.62 Long
periods away from the communities were unacceptable for the teachers as was carrying out
the course by internet-based programs or by written distance-education packages. Each
teacher is provided with a lap-top which has the required projects to be undertaken akeady
loaded on to them. The actual design of the interactive material has also been designed and
modified to suit the requirements of the Indigenous users. It has also been revealed through
research that non-Indigenous students are not disadvantaged by using the same culturally
contextualised materials, but that rather many see numerous personal and importantly,
cognitive advantages.63
The multiple cultural model which has been outlined by Henderson and has been
used for the design of RATEP aims tc combine the academic, mainstream and minority
cultures in a coherent interplay. Henderson describes this in detail:
The following guidelines are based on RATEP's multiple cultural model. First, instructional
design of a multiple cultural model needs overtly to incorporate the specific requirements of
mainstream school and tertiary culture. These are expressed through the content to be taught,
types of assessment, written and oral genres, research methodologies, and culturally-specific
ways of promoting cognitive development within an academic environment. Second, as
academic culture is embedded in society's dominant culture, aspects and values of the macro
culture, including systemic issues to do with power, control, and disadvantage, need to be
included in the overall instructional design of any IMM [interactive multimedia] package.
Third, it is also necessary that instructional design incorporate the minority's culture,
knowledge, and preferred ways of thinking and doing in a manner that goes beyond
tokenism. In this way, the multiple cultural model does not merely encourage, but stipulates,
the integration of shared value systems.64

While RATEP is still a distance education program enabled and dependent upon computer
technology it recognises the inherent cultural and social reproduction in its instructional
design. If it is not possible to simply adopt computer technology without recognising that
this must be done in a culturally appropriate manner. Henderson has researched this
incompatibility of instructional design with minority cultures and has been influential in the
setting up of this program. The RATEP comes out of such a study, one that recognises the
cultural specificities that impact on learning.
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Audioconferences are usually conducted weekly or fortnightly and, depending on the
appropriateness for the subject, seek to: clarify points of difficulty, ascertain levels of
understanding, promote discursive discussion, encourage usage of the language of the
particular discipline, discuss assessment criteria, and give feedback on written work ...
Importantly, the audioconference seminar combines Torres Strait Islander oral
teaching/learning strengths with the language, analysis and questioning requirements of
academic genre. Audioconferencing taps Torres Strait Islander preferred ways of learning by
providing personal contact with the authority, the lecturer, in order to obtain clear direction,
particularly about subject requirements, through a medium that hides non-verbals and thus
helps prevent public shame.65

The program is designed in a cyclic model to accommodate the specific learning
characteristics of its students. This can be illustrated by the way in which the student is
directed to move between various texts, the workbook, the textbook, video and computer to
complete a task. This cycle of observation, demonstration, practice, with immediate
feedback correlates with the methodologies of 'current-traditional' ways of learning.66 It is
possible for this cycle to be repeated and importantly it is possible for this rehearsal to occur
privately as there is a reticence to take risks publicly.
However, as indicated at the beginning of the discussion of the RATEP program,
while being culturally sensitive, the form of the teaching program is mainly of a
disembodied mode. Unlike, the other programs illustrated above, the RATEP program does
not extend its culturally specific style of teaching and content of material to the form in
which this is practiced. The teaching is carried out primarily through the use of computermediated technologies within the student's community. In order for the program to carry an
integrative form, addressing the intersecting of disembodied and face-to-face modes of
communication the program would need to be extended to include extensive periods of faceto-face relations between the student and the teacher within the student's community. Such
an extension of the teaching method would achieve the necessary emphasis upon the
foundational oral communicative mode, hi this way, the pedagogical practice would
maintain the intersecting and overlaying of the different modes of communication to
reinforce the dominant mode of face-to-face relations within the Indigenous community.

Conclusion
This chapter has addressed the popularisation of electronic communicative technologies
within educational practices in Indigenous communities of Australia. Within effective
65
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Indigenous pedagogical practice it is necessary to address specific cultural practices. The
instructional programs in electronic forms must acknowledge the culturally specific
practices in their design. The preferred mode of the face-to-face communicative mode must
also be addressed in the learning and teaching practices and be integrated with the
disembodied mode of the electronic in appropriate ways. This also has significant bearing
upon language and the language options that must be available for learning. There are a
number of programs operating in Australia which have taken measures to acknowledge and
incorporate culturally appropriate practices, those which are framed within the face-to-face
level of communication. A number of these have been studied in this chapter to exemplify
the possibility for oral traditions to retain their significance and integrative framing of
practices within communities while adapting to electronic forms.
The persistence of face-to-face teaching in culturally reflexive ways indicates that
the adoption of technology need not be a dominating, all-changing one. There is a
persistence of the face-to-face which grounds the use of information technology within
some educational programs and evidences communities maintaining integrative depth. In
some circumstances a predominance of the disembodied form of computer-mediated
communication is both necessary and advantageous. But without the groundedness of the
framework of the more concrete face-to-face integration, disembodied communication will
prove empty and unsatisfying. The examples that have been explored within this chapter
have demonstrated the capacity of Indigenous communities of Australia to maintain or
reconstitute characteristics of integrative community. This has been achieved through a
reflexive framing of the abstract forms of communication being framed within social
practices constituted at the level of the face-io-face. Further examples of the maintenance of
integrative depth within community formations will be undertaken in Chapter Nine which
looks at Indigenous communities of Chiapas, Mexico.
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CHAPTER NINE

Mexico: The World Builds a School
Today the Penghulus, the longhouse chiefs, have assembled in splendour. Tattooed
and armed, in leopard jackets and feathered headdresses, they sit facing
Temonggong Jugah, chief of chiefs, who paces back and forth in front of them,
pointing at me, then sneering at them: 'You with your tattooed fingers [for heads
taken]: his hands are clean. You with your spears; he has come to collect them to
show to children. You with your parangs [swords]: he is unarmed; he mocks you.
Why? He reads. He has come so far in a day, you could not travel in a lifetime.
You will not disobey me: your children will come out of the fields and go to
school.'
Here's a man who recognizes that power today lies in media, not weapons.
Edmund Carpenter (Sarawak, Borneo; 1957)
Oh What a Blow That Phantom Cave Me!, 1976

Throughout Mexico's history education has been used as a political tool. Government
policies and projects have carried the assimilationist ideal. There was an assimilationist
ideal behind the political decisions and allocation of resources in order to achieve a unified
Mexican nation that would be able to compete economically. Through the 'nationalization'
programs and the bilingual projects enforced from the cities, the Indigenous communities
had their education formalised and Spanish was used as the language of schooling.1 The
Mexican state was able to affect social change through these programs even though, or
perhaps as a result of the fact that, education was seen to be democratic and a right of all
children. However, despite the powerful project administered by the Mexican state, the
Indigenous communities have struggled against this rejection of Indigenous languages and
informal teaching and learning styles. They have undertaken a persistent campaign of
maintaining an education system in which there coexists a place for Indigenous languages
and community practices alongside the formalised Spanish programs. It could be argued that
even before the governments administered their social projects of change through education,
it was already politicised through the peasant revolutions and uprisings. There have been
repeated demands by Indigenous peoples presented to national governments since the 1910
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Mexican Revolution for the maintenance of Indigenous face-to-face education practices.2
The struggle of the Indigenous peoples over education and the call for reform continues
today in the state of Chiapas by way of the Zapatista rebellion and through other education
movements.
The national political project of national identity and modernisation set in place to
achieve economic competitiveness within the global arena, has been undertaken through
formalised, disembodied forms of education. The way in which Indigenous communities
have reinforced their own languages and communicative practices has been through the
maintenance of formal and informal schooling practices. Informal schooling is where there
is an emphasis to develop community-specific practices for adulthood and where the
Indigenous language is spoken while formal schooling includes institutional teaching
through the national language of Spanish as a reflection of official knowledge. In Chiapas
the new forms of schooling which are discussed are focusing on education that prioritises
the local community and its languages and cultural practices. These new education
movements

contradictorily have been assisted through new

computer-mediated

technologies. The issue of technology within educational practices in Chiapas is not one that
is as much a priority as in the case of education for Australian Indigenous peoples as
discussed in the previous chapter. As Marcos commented days after the Zapatista uprising in
Chiapas: "Communication in Chiapas is a grotesque joke for a state that produces
petroleum, electricity, coffee, wood, and cattle for the hungry beast."3 While computermediated technology is negligible in Chiapas, it is rather the reflexive use of the technology
for stimulating international solidarity (as discussed in Chapter Six) and for broadening
pedagogical practice which has also benefited the Indigenous communities in their desire to
maintain their face-to-face practices within the education system.

Indigenous peoples of Mexico are reflexively and strategically using technology to
maintain their languages and the local qualities of their communities. Schooling within
many Indigenous communities in Chiapas is an example of the accentuation of the local
within the global context. The education movements in Chiapas are "targeting the perceived

2
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opportunities that global movements are opening for local action."4 There have been
significant steps made by teachers and communities themselves in reforming the formalised
education system. Various organisations of teachers have fought against the political
pressures of their posts to align themselves with the community in promoting culturally
appropriate pedagogical practices. There has also been considerable work undertaken by the
Union of Teachers for a New Education in Mexico (Union de Maestros de la Nueva
Education para Mexico, or UNEM). This movement of Indigenous teachers is utilising the
wider organisations that have become more known and available to them such as research
centres and non-government organisations to implement teaching programs and strategies
which the Indigenous communities themselves have formulated and demanded for the
education of their community members. These programs have direct relevance to their
cultural practices but retain, at the same time, a sense of openness to outside opportunities.
In addition to the New Education Movement, as a result of the significant
international support for the plight of the Zapatistas of Mexico, various acts of solidarity
have been ventured. One of these projects is the Schools for Chiapas project. The first of the
schools built under this project has been a secondary school in Oventic, Chiapas, for which
the funding and the construction have been undertaken by international organisations and
visitors to Chiapas. The school has been constructed in the community of Oventic, miles
from the closest city within an autonomous zone of the Mayan land. This project is now
proceeding with the training of Indigenous local teachers and lessons are conducted in the
Indigenous languages and in Spanish. The project has only been possible through
international financial support, in addition to assistance of manual labour provided by
international visitors. The call for the project has been made primarily using the solidarity
networks of the internet while providing concrete, on-the-ground pedagogical support.
Throughout the eighty or so years since the end of the Mexican Revolution there has been
continual struggle and demands for Indigenous education to be reformed in a way which
emphasises its association with the community in which it exists.

Revolutionary Education in Mexico
There have been significant and symbolic changes to education brought about since the
1910 Revolution. The Revolution stands as an event that brought about equity and change
4
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for peasants' demands, one being that of democratically available education. Free and
universal primary education was constitutionally mandated with the requirement that any
population center with more than 20 school-age children should have a school.5
Public education dates to the beginning of this century and was an essential achievement of
the revolutionary movement of 1910, that was generated by the conditions of injustice and
great social inequalities that had been long in the making. Article 3 of the Constitution of
1917 offers education to the great excluded masses by establishing the right and obligation
of every Mexican to receive elementary and the obligation of the State to offer it. Public
elementary education - and currently secondary education - has distinguished itself by three
attributes that give it its popular character it is free, mandatory, and nonreligious.6
The progress in democratic schooling achieved through the Revolution, however, was not
unproblematic. The responsibility and emphasis placed on individualism within the reform
dictated the modernised form schooling was to take. This emphasis can be evidenced in the
OECD document, Reviews of National Policies for Education: Mexico. It states il[t]he 1917
Constitution enshrined ideas of social reform and individual guarantees and at the same time
embodied the ideas of liberty and social justice put forward by the groups that headed the
Mexican Revolution." 7 There were also a number of concerns for the local community in
relation to the involvement of the federal bureaucracies.
While federal educators proffered a radically different, and presumably more relevant, rural
agenda, literate peasant leaders and traditional authorities often defended the precepts and
contents of education they had appropriated during previous years. Beneath the
controversies over the content of schooling, a structural issue - the intersection between
central control and local autonomy - was also at stake. The federal system tended to
restructure school governance in order to counter local powers and brace central rule, while
the local population attempted to preserve its control over the school - a control symbolized
by its possession of the keys.8

The existence of local schools was contradictory for the communities, for while the schools
were prized for the prestige associated with them9, the local communities had to struggle
against the appropriation of control over the form of education that was imparted.
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One particular area of concern over the appropriation of the form of education for
Indigenous cultures and practices, which continues to be relevant today, is the emphasis on
the nation-building component evident within education programs. The previously
mentioned OECD report states:
Article 3 of the Constitution establishes that education in Mexico shall be designed to
develop harmoniously all the faculties of human beings, fostering a love of the homeland,
awareness of international solidarity, in independence and justice. Based on these general
philosophical principles, education aims to produce critically-minded, thoughtful, patriotic
citizens capable of changing their present circumstances and furthering social and economic
development.10
A nationalistic sentiment carries with it the idea of acculturation and assimilation. One very
efficient way to build a nation is through the education system and particularly through one
common language. Nancy Modiano argues, within a study of education within the highlands
of Chiapas, that schooling has been seen as the tool to assimilate the Indigenous
populations.
Indians, speaking fifty major indigenous languages, comprise slightly over 10 percent of
Mexico's population. As in many countries of the world, the national leaders have turned to
formal education to lay the groundwork for major economic development and social change.
They see in formal schooling the means for incorporating the Indian minorities into the
national life.11
While there has rhetorically been a bilingual and bicultural program operating within the
formalised education system in Mexico, in practice this is rarely the case. Rather, there has
been a politically enforced project to ensure the predominance of the Spanish language
above all other existing languages in Mexico and a formalised uniform education program
in operation.12

Following the Revolution and the changes that it brought to education, Mexico has
experienced a conservative rule. Mexico is a state which until recently has been controlled
for over seventy years by the Party of the Institutionalised Revolution (PRI) through a multitiered system of national organisations. The ways in which they undertook social control
over people, particularly in ethnic relations, was politically. This has been carried out
through the exercising of the health care system, the schools and the Institute of Indigenous
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Affairs (INI).13 In addition, federal teachers also played a role, sometimes being a
fundamental link in the reconfiguration of the central government, aligning local groups
with federal organisations which were eventually integrated with the official political
party.14
Educational policy and action cannot oe analyzed sui generis, but only in its relation to the
other institutions in the sociocultural milieu. The normative rule of schooling for every
community with over 20 children is violated for a long period of time. It requires complex
political maneuvers by local politicians to obtain a teacher. This teacher becomes a resource
that is sought by the local politicians, controlled at the local level by the Inspector, and for
which the local politicians must enlist the aid of other political institutions.15
This power, however, is now being challenged, and it is being asserted that the old
structures are not able to answer the demands of the local communities in the global arena.
[T]he old corporate state is currently unable to respond to and satisfy the demands of local
communities and the Mexican society. The market, the global system of communications
and the new forms of flexible capital are reconfiguring the economy and the local culture of
the different regions of Mexico. At the same time, the papers make evident how locals are
appropriating global culture, already translated and adapted to their own concerns, to frame
their collective self-representation in ways that appeal to people in other parts of Mexico and
abroad.16

This has been powerfully articulated by the uprising of the Zapatistas and the associated
movement against the policies of neoliberalism. The struggles of the Indigenous peoples are
expressing their dissatisfaction of the neo-liberal project in such areas as education.
The democratisation of education, which was an objective of the Mexican state
following the Revolution, largely failed for the Indigenous peoples. The accessibility of
education did not expand into the rural areas as it did into the urban ones.17 There has been
recognition of this failure to address the inequality of Indigenous education and there has
been a history in Mexico of the undertaking of Indigenous education projects and reviews of
Indigenous education policy. However, the history is strewn with the abandonment of these
projects and reviews after only a few years following the changes in the political
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administration.18 There have been devastating problems with the provision of teachers with
low educational levels19 or with teachers being sent to areas where they do not speak the
Indigenous language and often the newest teachers being sent to the most remote of
locations with a gradual transfer toward the city with time served. The historical close
relationship between the school and the community, and between the teacher who held a
position of prestige in the community, has posed a considerable challenge to teachers in this
situation.20 Teachers have also claimed that the formal education they receive, when they
receive it, carries a dominant ideology of modernity through a consumer mentality, one that
conflicts directly with the cultural and spiritual practices of Indigenous communities. The
teachers have also tended to interpret their roles bureaucratically and define and solve their
problems separately from the community.21 There has been little assistance from the federal
and state levels to the instructors and consistently overdue service payments that, when
teachers living standards are generally low anyway, has reduced their commitment. Beatriz
Calvo discusses the modernization reform program which was introduced into the public
education system in 1992 and states that "the material conditions under which the teachers
had always worked worsened with the arrival of the modernization."22 The teachers have
also been faced with a lack of material, or appropriate material support23 to Indigenous rural
areas.24 Also, when there have been changes advocated in the education system where
bilingual and bicultural teaching are concerned there has been little support for the teachers
who are required to carry out these changes. Those who have been determinedly convincing
communities that teaching Spanish is the most advantageous course for the children are then
18
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required to counteract these policies, due to a contradictory policy directive being issued by
the bureaucracy in the Capital, with little direction, assistance and support.25 In relation to
the teaching profession it is also beneficial to note that "the teaching profession is maledominated and functions as a means to reach social and economic mobility, thus alienating
the teacher from his community."26
Despite the many problems and inadequate services that have ensued from the
education programs their continues to be a recognition of the advantages of formalised
education programs. Many parents of children retain the belief that Spanish is the main
language that has any power for their children. Education is often viewed by parents as the
key to urban migration and there continues to be a negative evaluation of the Indigenous
language.27 This belief has been produced over many years of policies carrying the
assumption that Indigenous languages were primitive and inferior. Linda King argues:
...being an Indian is portrayed as a shameful condition that can be resolved by learning how
to speak Spanish. In the 1953 Tojolabal workbook, the ability to speak Spanish is explicitly
equated with the crossing of ethnic boundaries and an improvement in social status: "If you
learn to speak Spanish you will no longer be ashamed when you talk. People are going to
treat you better. They are going to pay attention to you. You are going to be happier. You
will be happy to speak to a ladino or a ladina?1

The recognition of the importance of the capacity to read and write in Spanish has resulted
in the educational reform insisted on by Indigenous peoples being one in which both
traditional practices and languages coexist with disembodied, formalised practices. This can
be illustrated by reviewing the demands made at the Congress of San Cristobal in 1974
which has been documented by John Womack Jnr in his historical account of the event
leading to the uprising in Chiapas.29 This Congress was instigated by Bishop Samuel Ruiz of
Chiapas who wished to organise a congress for the various Indigenous groups in Chiapas in
which the 'Indians could have their own say'. The Indigenous peoples chose to organise
their discussion at the Congress around four issues: land, commerce, education and health.30
The various Indigenous groups agreed on a number of demands with regard to education
which included the following:
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1.
We want Indian teachers to be trained who will teach in our language and
our custom, and that they also teach Spanish. We do not want teachers who do not
know our language and customs.
2.
We want teachers who will respect the communities and their customs. We
want them to teach us our rights as citizens. We want the community to be taught its
rights.31
These demands demonstrate the capacity of the communities to reinforce their traditional
and tribal practices while reflexively adopting modern technologies, such as the Spanish
written mode, and practices, such as the demands for rights. It is interesting to note that the
final demand within the area of education at the congress was "that there be an Indian
newspaper in our four languages [Choi, Tzotzil, Tzetzal, Tojolabal]", and that "the paper be
the Indians' and that it serve for our own communication."32 This illustrates the desire to
maintian their own face-to-face communities through internal communications using
modern technology. While there needs to be a return to the emphasis upon community
involvement in education for any possible reform to be successful, there is a recognition that
this can interpenetrate with a formalised system. The reform instigated by Indigenous
communities is to maintain control over the education program to ensure the maintenance of
the dominant face-to-face traditional practices while momentarily stepping outside of this
dominance to practice modern, disembodied communicative forms.

The role of the community in local educational programs has proven paramount for
educational success in Mexico. There has been an historic relationship of intimacy between
rural schools and their communities.33 There must also be the input of the community to
achieve the integration of traditional forms into contemporary pedagogical practices so as to
make education relevant to its community. "[T]he most fundamental element is the
involvement of the indigenous community itself in the definition of educational projects for
children and youth in accordance with their expectations and realities."34 The involvement
of the community is required in a holistic educational reform, including the reallocation of
resources to domains other than those of formal education, incentive programs for users of
Indigenous languages, media campaigns and promotion of Indigenous languages in public
arenas,35 examination of teaching practices, and a plan for the continuation of educational
31

Ibid., p. 160.
Ibid., p. 151.
33
Densmore, op. cit., p. 65.
34
Elizondo Huerta, Tarrow, and Salinas Sanchez, op. cit., p. 333.
35
Hidalgo, op. cit, p. 203.

32

202

Mexico: The World Builds a School

practices in Indigenous language instruction through higher education. In a study conducted
by Densmore the Zapotecos, an Indigenous group of Oaxaca, concluded that they needed to
develop their own schools in order for education to serve their cultural problems.36
A sense of optimism about the role of public school education is clearly not shared among
the Zapotecos. Education does not equip their young for daily life in the village nor does it
impart an understanding of their role in the world, or of what is expected by their
community. In order for schooling to develop a proper notion of community, in which
collective concerns tal.e precedence over individual concerns, and where the maintenance
and development of their culture is perceived a priority, the Zapotecos have concluded the
Mexican government and the SNTE are unwilling to work with them.37
The Zapotecos believe it is possible to fuse the traditional with the modern, taking
advantage of new technology in order to maintain and i , ognise the value of their traditional
way of life.
The Zapotecos believe it is possible for them to interweave the traditional with the new. By
maintaining their way of life, day-to-day, to as great an extent as possible, while taking
advantage of cameras and video equipment, they resist assimilation. They view education
potentially as a key cultural institution through which this fusion can occur.38
The case of the Zapotecos is one that illustrates an Indigenous group reflexively positioning
their difference, against an historically persistent assimilationist ideal, to achieve cultural
recognition and respect. The situation for this Indigenous group is replicated across Mexico.
In the area of education they have faced continual racism and a denial of their differences in
cultural practices.
For the Zapotecos, education, including teacher education, is deeply scarred by the effects of
the racism that permeates Mexican society: the denial of self-determination, the widespread
poverty, and the dominant ideology of 'progress' and 'modernization'. These indigenous
peoples are literally fighting for their survival as Zapotecos on a daily basis.39
The realm of education which has for so long been a state political tool of unification and
the creation of homogenous national identity is being appropriated by groups such as the
Zapotecos and Indigenous communities throughout Chiapas to achieve their own goals.

The history of Mexico's policies in relation to Indigenous languages was for many
years one with the objective of unification and the integration of the Indigenous peoples into
the nation's mainstream. During the 1970s and 1980s, however, there was a definite change
in the policies regarding the nation's Indigenous peoples and the recognition of the 'pluri-
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cultural composition' of Mexico and the INI's budget was increased to promote and support
Indigenous languages.40 Although it is arguable that such policies have had significant
impact, the reason for these changes in policy are significant. G.G. Patthey-Chavez
documents the history of the Indigenous voice emerging from 1975 specifically in relation
to the recognition and the revival of the Indigenous languages. It includes a number of
developments: Indigenous leaders forming the Council of Indigenous Peoples in Patzcuaro
and drafting a letter including demands for educational services addressing language
maintenance; the creation by Indigenous pre-school teachers of the National Alliance of
Bilingual Indigenous Professionals in 1976 who lobbied for language changes; more
regional and ethnic based groups throughout the 1970s being formed, with some since
growing to national stature; and in 1979 the creation of a new university program was
created to train Indigenous professionals as ethnolinguists.41 This history documents the
significant Indigenous activism which has arguably been responsible for language reform in
Mexico, hi some cases it has been noted that teachers who did not speak their Indigenous
language or had an incomplete knowledge of it and who were then required to teach within a
bilingual system were relearning it.42 The relation between language maintenance and
educational reform is important. The significance of Indigenous language within education
and pedagogical practu nust be recognised in order to achieve a learning practice which is
culturally relevant ar

n turn favorable.

In 1979 another movement of teachers emerged in objection to the education sector
in the states of Chiapas and Oaxaca. The Mexican teachers union (the National Union of
Education Workers, SNTE) had been the largest official union in Latin America. It had also
been known for iis corruption and repressive control in response to any threat to its power
over teachers due to affiliation with the PRI government. However, in 1979 a strong,
democratic reform movement, the National Coordinator of Education Workers (CNTE)
emerged. This organisation worked from within the SNTE securing advancements for
teachers in relation to participation and decision-making, securing autonomy from political
parties and calling for an alternative education operating on broader notions of teaching and
learning by more actively and intimately involving parents and communities in the
education process.43
40
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Thus, distinct from members of other occupational groups, CNTE activists worked closely
with members of their communities, mostly indigenous peoples and other organized sectors,
on a wide range of local issues. Because of this work, teachers were widely recognized as a
democratically oriented popular force, particularly in rural areas of Mexico. This inevitably
put them into conflict with government officials, especially at the local level, who are often
corrupt and abuse their power. Consequently, other people struggling against corruption and
government repression in Mexico identified with CNTE.44

The CNTE's most important feature was arguably was its communication and co-operation
with parents and other community members.45 This organisation carried with it a call to
move away from the prioritisation of the formalised, centralised and removed education
system which extended through from the 1930s to the 1970s to a return to a communityoriented education system. The system which was being demanded was to change the
emphasis to one which was directly relevant to the community, and involved the teachers,
students, parents and overall community in the decision-making and educational program.
Language, Schooling and Practice
Indigenous communities of Mexico have consistently struggled to retain a sense of
community control over educational practices to ensure the maintenance of the face-to-face
practices that are constitutive of their social formations. One of the ways in which these
practices are maintained is through the reinforcement of traditional languages. The
denigration of traditional languages and practices within education occurred because of the
imposition of formalised education that has been administered through a requirement to
teach in the national language. In Chapter Seven of this thesis I discussed the concept of
diglossia. The theory of a diglossia of communication outlines that within bilingual
communities different practices invite different languages. I suggest that, similarly, there
can be a distinction in the uses of different modes of communication. The oral mode of
communication is more likely to be used in family-based informal situations, while
formalised situations such as schooling invites the written mode of communication to be
practiced. In this way the Indigenous languages which are used in the informal, family
settings remain unwritten modes, while formalised schooling is based around the national
Spanish language.
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The imposition of the written mode taking the Spanish language as its
communicative form has resulted in various concerns over the levels of literacy within
communities. However, a discussion over the literacy levels carries with it assumptions
about language-use. Literacy is generally associated with progress, civilisation, individual
liberty and social mobility assuming low literacy levels correlates with a lack of modern
capacities. However, this assumption fails to acknowledge a literacy which is a culturally
embedded practice that interacts with oral modes of communication.46 When an interpretive
approach is taken in relation to the nature of literacy we are able to distinguish between the
technical and the social aspects of reading and writing.47 Linda King asserts, in the light of
the work of Brian Street, that the levels of illiteracy in Indigenous communities results from
cultural practice rather than lack of education.
It is in this sense that the explanation of the pattern of illiteracy in Mexico has less to do
with the expansion of educational opportunity than with the nature of communicative
practices in specific cultures. In this context, illiteracy is highest in regions with a largely
Indian population because writing in the indigenous languages has ceased to occupy a
central place in these cultures and writing in the Spanish language is marginal to the social
organization.48

In addition to the social context determining the use of different languages there is a
reluctance placed on the use of a written form of Indigenous language because of the
historical dominance of the Spanish form. The desire for the creation of the modern nation
included the desire for a unified language. In order to achieve this the use of Indigenous
languages in any official capacity was abandoned and they gradually reverted to
predominantly oral usage for informal situations.49 The hegemonic dominance is an
arguable explanation for the assertions that the adoption of a written form is too difficult or
that there is little utility to learn to read and write a language in which there are few books
printed and that has no official or legal uses.50 For this reason the reflexive reclamation of
language-use for specific social contexts is justified and achievable. This is also a reaction
to the common self-devaluation that is attributed to illiteracy, due to the symbolic power of
the dominant mode of language-use. "Illiteracy has meaning only by contrast with literacy,
for to be illiterate implies that literacy is central to the society in question, a standard against
which its members are measured."51
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The dominance of the formal, national language, while taking the role of the official
and formal language, should not be considered superior. Indigenous languages used
primarily in informal situations have a specific role in the constitution of community.
"Language, either as a shared remembrance or as the current practice of a particular group,
is an intrinsic part of ethnic identity in that it marks off natural and symbolic boundaries
between groups."52 Linguistic practices are culturally embedded and in many Indigenous
communities in Mexico the Indigenous languages are not necessarily a written system to be
used in the formal capacity. In oral traditions such as these the word has a symbolic
significance which may be lost with the introduction of the written form.
In agraphic cultures, speech is the primary means of communication; it is also the instrument
through which the group reproduces itself socially in the education of the young through the
transmission of knowledge from generation to generation. At family and ritual reunions, the
young listen to and leam from their elders. Mothers tell stories to their children. In the
evening the family gathers around the hearth to exchange gossip and to comment on
community affairs. This continuous flow of language, words and knowledge is the basis of
the social and cultural system of reproduction. The "word" has a symbolic significance that
is largely lost when a community makes the transition to a dominantly literate mode of
communication.53
In a review essay by Fernando Cervantes of Gruzinski's book TJie Conquest of Mexico, he
reiterates Gruzinski's assertion that oral traditions were not destroyed by literacy.
Gruzinski begins by pointing to the passage from pictograph to alphabetic writing, a process
which he sees as one of the major and most underestimated effects of the Spanish presence
in Mesoamerica. The cultures of central Mexico, he reminds us, were primarily oral; yet
Mesoamericans took great care to cultivate, codify and transmit the various oral traditions
through pictographs, ideographs and phonetic signs. The sudden irruption of literacy did not,
as is often assumed, completely destroy these traditions.
In this way, the Indigenous languages play a specific and crucial role in the constitution of
community beyond a formalised education system. The concern with literacy in these
communities would be considered over-inflated and unnecessary.

The bilingual and bicultural teaching programs which have been undertaken in
Mexico were developed on the basis of the extremely poor educational standard of
Indigenous rural communities and the lack of access to schools. Gradually the program
included a sense that the educational practice must be linguistically appropriate for the
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Indigenous students in order to achieve higher literacy rates. Studies have shown the
educational benefits of teaching in the first language of the students.
Indeed, it is argued, Mexican experiments in education have shown that Indians who do not
speak Spanish achieve literacy most effectively and rapidly if reading and writing in the
mother tongue are taught first, with reading and writing in Spanish following after. ...
Instruction through the Spanish language and knowledge of the functioning of the national
society can be added to a solid base of knowledge that is gained when children receive initial
instruction through the mother tongue, in an atmosphere of respect for indigenous persons
and their cultures.55
While it is recognised that teaching practices are more efficient if the Indigenous languages
are used, there must still be a critical assessment of the way in which these policies are
implemented. It is possible for the use of the Indigenous language to be used as an
instrument in attaining eventual national assimilation and the reduction of national illiteracy
rates. The policy program has been known to begin with the use of Indigenous languages
simply to gain confidences and motivation with the intention of the eventual subordination
of the language to that of Spanish. In the article published in 1978 by Diana Drake we can
see the evidence of the gradual or abrupt transfer of language of instruction.
Over time within each grade, and from one grade to the next, the national language is used
increasingly, while the indigenous tongue is used less, as the medium of instruction in all
parts of the curriculum - from about 100 percent use of the mother tongue as the language of
instruction in first grade, to about 100 percent use of Spanish by fifth or sixth grade. 6
The tn\r sitional model is also documented by Margarita Hidalgo who asserts that these
programs which are disguised as 'balanced bilingualism' fail to lead to the acquisition of
either langauge in total and enhance cognitive disadvantages that inevitably lead to
academic failure.57 As recently as 1995 a program was announced by the Program of
Educational Development in Mexico for the period of 1995-2000 which proposed to
"promote initial learning of reading and writing in the mother tongue during the early grades
and to advance, when the first improvements allow it, to the teaching of oral and written
Spanish as a second language."58 Salomon Nahmad, who was joint director of the INI has
stated that the objective was to make Spanish not only a means of communication within the
wider society, but also a living tongue within hidigenous areas.59 This model of assimilation
may have a detrimental impact on Indigenous language maintenance, respect and
recognition. Some of the teachers referred to by Drake who teach in this manner, however,
55
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believe that such a model is not necessarily detrimental as they believe the Indigenous
language will continue to be spoken in the home and the community and that in many cases,
the school would be their only opportunity to learn and practice Spanish.00 However, when
the communities have faced years of racism and devaluing of their Indigenous languages the
cynicism which may be attached to the bilingual programs can be understood if such
replacement models as this are exemplified. As mentioned previously both the pedagogy
and the materials used in teaching have been invariably inappropriate for Indigenous
students. This was found in studies undertaken during the period of 1964-1965 by Nancy
Modiano which showed that the materials were generally unrelated to the lives of the
children.61 This has also been documented more recently by King in her book Roots of
Identity.
On the one hand, those materials that include references to rural life tend to demean
indigenous culture, showing it as poverty- and disease-stricken, with problems of
alcoholism, "paganism", and economic backwardness. On the other, texts that take little
account of the context of rural Mexico are so far removed from everyday life as to be
incomprehensible to the Indians.62

One of the major problems in the introduction of the bilingual program is that of the
objective of raising the educational standard and the literacy rate as a national indicator of
the country's standard in the global arena. The objective never appeared to be to offer a fair
and equitable, relevant and appropriate education system.
The introduction of bilingual and bicultural education, although heralded as an
important step in the education process, needs also to be analysed not only in its success or
failure in its implementation but also in its structural composition. The question of the role
of the language that is used must go further than assuming that the use of the Indigenous
language is in every case the correct decision. In most discussions of bilingual and bicultural
education there is often an assumption made about the role of language without careful
consideration of its various roles in an education context. These roles are language as the
language of literacy, the language of instruction and language as an academic subject.63 It is
important to recognise these differences particularly in relation to the Indigenous languages
which do not carry an alphabetic script. In cases where an alphabetic script is devised the
emphasis is placed on which characters and how many and obtaining some agreement and
60
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acceptance. There is little emphasis placed on the consideration of the impact of an imposed
alphabet on a community because "giving an alphabet to a community is not the same as
giving it a writing system."04 If the community does not already practice a written form as a
communicative mode to create an alphabet with the intent of making an Indigenous
community literate in their own language is purely artificial. Further, where the language of
instruction is a bilingual situation with the Indigenous language being used orally to instruct
and explain and the Spanish language as the written form the students must have the ability
to contrast and analyse the two languages to be an effective pedagogical practice.65
Instead of continuing to ask which language should be used to teach reading and writing to
children in indigenous communities, we should first become aware of the advantages of
contrasting both languages simultaneously. This is what any bilingual child does without
any education intervention. We should also try to give equal chances for both languages to
appear in their oral and written forms in bilingual classrooms, the way orality and writing
interact in any monolingual school.66

These questions arise from the need to see education as a cultural practice within the
everyday lives of the Indigenous communities.
Other ontological questions such as the use of time within pedagogical practice is
one which highlights considerable cultural differences between informal and formal
education practices. Diana Drake comments on the need to address the educational practices
on a broader scale.
Clearly, this concept of bilingual education refers not only to linguistic, but also cultural,
pedagogical, and attitudinal variables which in combination are expected to foster efficient
learning of academic subject matter and constructive learning about oneself as a person.67

It is the overall place of education as a practice within local communities who are
increasingly reflexive in their daily lives that have led to a more autonomous educational
reform in Chiapas. These reforms are focussed upon the role of the community and their
daily practices. Imperative to the programs is the appropriate use of Indigenous languages
and their relevant modes of communication. These reforms have, contradictorily, benefited
from the global arena through their ability to encourage broader learning techniques and
programs and increased solidarity from those sympathetic to ideas of community-based
autonomous education. The continued calls for changes to education can be evidenced
63
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through a teacher-based New Education Movement and also through the Zapatista
Autonomous Education movement.
New Education Movement in Chiapas
Throughout the history of Mexico there have been continual struggles by Indigenous
peoples over the control of education programs. As established above, the desire of these
communities is to maintain a place for traditional language and practices through teaching
programs and methods. While there have been significant programs and policies
administered by the Mexican government, particularly through the Institute of Indigenous
Affairs (MI), there is little evidence that such bilingual and bicultural programs have been
successful in any educational sense for Indigenous Mexicans. Robert DeVillar writes that
there is a significant schism "between the official rhetoric which seemingly advocates
democratic inclusion of indigenous groups and official practices that actually move
significantly toward it."68 This is also the general argument of the chapter in the same edited
volume by Calvo which outlines the contradiction between the official discourse of
democratization specifically in relation to public education in Mexico and reality.69 The
programs which the INI undertook focused on raising the literacy rate for Indigenous
peoples. Throughout the 1960s, educational reform implemented a new mode to achieve this
objective. The idea was to use Indigenous language and culture through the bilingual and
bicultural program to further the educational capacity of students. However, this method
was only used with the intention of later assimilating Spanish grammar, natural sciences,
social science, math and national culture.70

In response to the lack of success in the programs that have been directed and
dictated by the official government organisations there has been an movement of Indigenous
teachers from throughout the state of Chiapas who have initiated a new education
movement. This Union of Teachers or a New Education in Mexico (UNEM) began as a
result of an INI seminar in 1995 where a number of teachers met and shared their ideas. The
seminar was intended to take up the issue of unqualified, untrained, and inappropriate
67
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teachers with a project to assign community-elected teachers. It was through this seminar
that the Indigenous teachers discussed the problems of not only the teachers but the
education system itself.71
One of the major concerns carried by UNEM was the community concern that the
formalised education practices sustained little relevance to the community life. The
communities requested teaching curricula to include ethnic cultural practices and an
emphasis on agricultural classes. "While such an emphasis bears direct relevance to
community practices there was still a community concern that the educational program
should have the capacity to provide aspirations to higher education. These aspirations
illustrate the communities desire to overlay both traditional and modern practices,
constituting a coexistence of social forms. This indicates the capacity for Indigenous
communities to maintain the predominance of face-to-face practices while momentarily
stepping outside of this to undertake more abstract practices such as formalised education.
The teachers believed educational reform desired by the communities could be achieved
through the implementation of an educational program that combined theory and practice. In
order to achieve their objectives UNEM approached the Center for Research and Higher
Studies in Social Anthropology Sureste (CESAS) located in San Cristobal, Chiapas. In
turn, to develop teaching programs local NGOs and government-funded human rights
organisations make up an advisory and pedagogic team.72 These teams designed and helped
implement, with the assistance of the Department of Education, teaching programs for over
1400 Chiapas community instructors and advisory staff.73

Changing the emphasis of the teaching program to one with local relevance is not an
action that was an intended act of dislocation or an accentuation of a reductive binary
opposition as outlined in Chapter One. The capacity to overlay the oral mode with a written
(and computer-mediated) form is paralleled through the accentuation of the local in the face
of the global. Such an act refutes a local-global divide through its coexistence and
interpenetration of the ways of living. The promotion of the local and the ethnic was one
that is undertaken bearing in mind the global characteristics of their environment. This
illustrates the reflexive capacities of these communities. The Indigenous communities of
Chiapas who are demanding and designing the New Education Movement "want the global
71
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world to reinforce their local concerns, bringing the world into their classroom, but shaping
it according to the indigenous communities' interests."74 Gabriela Vargas-Cetina argues that
this united collective of social actors working within a common framework in response to
the global culture in addition to the national educational programs. She argues that the
movement of Indigenous teachers is an organisation which is actively promoting its local
character while recognising the need to do this in a globally advantageous mode.
Ethnic movements, which are among the most frequent forms of local responses to today's
globalizing tendencies, seem to draw on both self-referential and exogenous collective
images particular social groups have of themselves. UNEM's proposals are framed within an
ethnic logic, as the idea of an indigenous education is what is articulating the organization's
program. UNEM is trying to accommodate, simultaneously, the self-referential image of the
various culturally distinct groups within its membership and a collective self-representation
built around the idea of Indigenousness. The organization is finding that, to be successful, it
has to speak at least two kinds of language: local dialects of the several indigenous
languages extant in Chiapas, and "global slang", including a very developed ethnic
vocabulary. In the new education movement, therefore, locals are appropriating the global
language of "locality", "ethnicity" and "civil action" without losing sight of their own
diversity and cultural specificity.7

This ability to recognise and reflexively use the local character of the educational practices
in a global framework allows the communities to retain and enhance their cultural practices.
This coexistence of traditional practices and modern practices ensures the maintenance of
the face-to-face practices in the face of abstracted and globalised neo-liberal programs rather
then becoming subordinated to them.
While the Zapatista movement has been influential in the education movement in
Chiapas, discussed below, the UNEM organisation of teachers has enabled the issue of
Indigenous education to cut through the divisions and factions which have evolved in
communities between those who are supporters of the Zapatistas and those who are not.76
This organisation is advancing the cause for more adequate rural education for Indigenous
communities in the face of sometimes local hostilities, the shifting tolerance and intolerance
of the state to the popular movements such as the Zapatista rebellion and the international
attention pursuant from the Zapatista movement, while trying to maintain a politically
neutral front.77 The contestation between the local and the global is one which has enabled,
while also contradictorily inhibited, this process.

73

Ibid., p. 1 5 1 .
lbid., p. 158.
75
Ibid., p. 139.
76
Ibid., p. 157.
77
Ibid., pp. 129-130.
7A

213

t
Mexico: The World Builds a School

Zapatistas Construct Schools for Chiapas
Within the state of Chiapas lives a number of diverse Indigneous groups including Tzotzil,
Tzeltal, Tojolabal, Mam, Zoque, Lacandon, Mixe and Choi. In 1994 a mostly Indigenous
army, the Ejercito Zapatista Liberation Nacional (EZLN) or referred to as the Zapatistas
staged an uprising demanding the end of neoliberalism and the poverty it brings particularly
to Indigenous peoples.78 The Zapatista rebellion centred around a criticism of the
neoliberalism project. Education for all Indigenous children was one of the Zapatistas'
specific demands. They called for "adequate bilingual indigenous education, devoid of the
ideology of the state."79 The Zapatistas claim that austerity programs which have been
administered by the Mexican government in order to meet the neoliberal requirements of
global organisations such as the World Bank, the International Monetary Fund and the
North American Free Trade Agreement have meant the reduction and devastation of social
programs including an equitable and appropriate Indigenous educational program. Bonfil
Batalla writes of the imaginary Mexico, one which relegates its Indigenous roots to history
and propels a fictitious Mexico, as a monocultural Western civilization.
The instruction given at school ignores the culture of the majority of Mexicans and attempts
to replace it rather than develop it... It is schooling that negates what exists and provokes in
the student a schizophrenic dissociation between his concrete life and the time he spends in
the classroom.80

Prior formal schooling only represented examples of acculturation. "Relatively few children
attend the Chiapas rural schools beyond second grade."81 In response to the previously
administered state educational projects, the Zapatistas have developed an alternative
educational autonomous pedagogy that is defined and determined by the Indigenous
communities.82
One of the instigating facts for the Zapatista rebellion was the denial of their
cultural practices of which language was a primary one. The education program
administered by the state, as discussed above, carried with it an assimilationalist ideal which
78
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intended to create a unified Mexican identity in order to become more globally and
economically efficient. There had often been problems with unqualified and inappropriate
language speakers in schools in the Chiapas region and throughout the Indigenous populated
areas. It has been argued, that as a result of the uprising, bilingual teachers were banned
from entering communities, although in many communities the teachers were government
supporters and they simply left. In many cases school for the children of Zapatista
supporters was ceased altogether. Occasionally this role was taken up by International
Observers simply to entertain the children who were missing out on schooling.83 In some
communities new teachers were appointed by the communities themselves.84 The result of
this was for the Ministry of Education to begin a project, Indigenous Community Instructor,
to help train, qualify and provide resources to communities in this position. However the
]

Ministry did not have the resources to fulfil Ihe stated objectives of the project.85 The

I

Indigenous people of Chiapas have, with assistance from a national and international
support base, to build an autonomous high school for Indigenous students who have never

!

had this opportunity before.
The support for the Zapatistas came from across Mexico and throughout the world.
|<

This interest took on various levels of support. The Junior High School in Oventic ha? been
arguably built by various leveld of mediated communication. There has been national and
international construction teams sent to support the local community and the hundreds of
supporters rallying from the surrounding communities who risk harassment and violence
from military and paramilitary patrols. In addition there has been national and international
non-government organisations supporting the project. And finally, there has been
considerable funding and support from networked individuals and groups instigated through
the Internet. The response of the government has been telling. They have expelled one of the
international supporters from Mexico on the grounds that he was supporting an
unconstitutional school.86
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Since 1997 there has been construction teams visiting Chiapas to help build a school
and living area for a boarding school for 400 students.
The Oventic Aguascalientes II School will offer a comprehensive 7th through 9th grade
curriculum with emphasis on agriculture and animal husbandry. This multilingual education
center is being planned, and will be administered, by the popular Zapatista leadership in the
community of Oventic Aguascalientes II in the municipality of San Andres Sakamc'en
which is located in the highlands of Chiapas about one hour formt he ladino city of San
Cristobal de las Casas.87
These people supporting the program travel to Oventic and assist on the ground carrying
sand, gravel and cement blocks as required by the community to build the Oventic school.
The community which has defined the project has used the assistance of these people in
creating their project. Those travelling to Chiapas are not required to be skilled, but are
required to have "respect for human diversity and enormous patience."88 In addition there
are specific projects and committees which have been setup to discuss the pedagogical

;

practices which will be used and the training of teachers from local Mayan communities.
These committees have been developed in order to share ideas from educators around the
world.

There has been considerable support from non-government organisations within and
outside of Mexico. This level of support has assisted through the organisation of both teams
of visitors who have assisted in the construction of the schools and other needs, but also in
the devlopment of a networked support base which exists from the internet networks. Global
exchange, is a major non-government organisation based in the United States and has a
primary role in administering the project. This has included the administering of funding
which has primarily come form a bonds scheme and the organisation of construction teams.
The construction teams are generally made up from the international support base created
through the internet during the Zapatista struggle and continued with the electronically
mailed newsletters and updates from Global Exchange. Peter Brown, when he was one of
the participants of a construction team has commented on the reasons for their support.
Gazing up the rocky hill of Oventic we were struck with the numerous contradictions of a
small private, Jr. High School — in the center of an Indian insurrection against corporate
globalization - seeking to become a public school. Perhaps many of those who are
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supporting the school at Oventic do so specifically because the same forces fighting the
Zapatistas want to privatize and cut funds for public schools in their home towns.89

There is a contradiction between the occurrence of the internet, a technology of the
globalised world, which has created the national and international support base for the
Zapatistas, and the struggle itself, which has criticised globalisation and, in opposition,
reflexively accentuated the culture and the localness within the practices which they are
defending and for which they are demanding recognition.
At a more abstract level there are funds and support networks which have developed
through the internet support base. The support of the educational program has been
particularly popular with those who have not been comfortable supporting the Zapatista
Army with its view of necessary violence but still wanting to support the movement. These
disembodied networks are paradoxically supporting embodied practice.
A basic premise of the autonomous model is that autonomous education cannot exist outside
of the context of the autonomous community. There is a dialectical relationship between the
two in that autonomous education is part of the building the autonomous community and the
autonomous community helps to develop autonomous education. A corollary to this premise
is that the autonomous community is interdependent with the autonomous municipality and
the municipality interdepends on the autonomous region, etc. In this global context, where
dependence is absolutely necessary, transnationalism is natural enemy to autonomy. It is no
coincident that the Zapatistas rely so heavily on international (global) support and protection
90
to their peaceful approach.

Across several levels of abstraction, the face-to-face, agency-extension and the
disembodied, it is possible to see the support which has aided in developing a local,
community-based school in Chiapas. This school maintains its traditional practices while
reflexively using abstract communicative practices to support its project.
Conclusion
Education in Mexico has proven to be a significant area of political struggle. The education
system has historically been used to carry-out a nation-building exercise through the
undertaking of centralised and formalised education programs administered in the Spanish
language. Government organisations and their policies and practices have historically borne
the concept of assimilation and continue to do so. The Indigenous peoples of Mexico have
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struggled against this to maintain control over the educational practices, their existence and

1

their development. While they have acknowledged the benefits in acquiring skills in the

i

Spanish language and other abstract practices, they have insisted on ensuring there is a

'f .

teaching program that is relevant to their face-to-face communities. This has resulted in an

T I

I

emphasis in Indigenous communities for an education program controlled by communities

I

which enables them to ensure there is a maintenance of traditional practices and languages
within the education system. The Indigenous communities have struggled to achieve
pedagogical practice that is appropriate and relevant in order to develop new skills,
recognising the value of the coexistence of traditional and modem practices.

i
Their struggles have now become recognised within the .international arena. The
reflexive use of globalised technology has opened up the Indigenous communities of
Chiapas to the global arena in the form of national and international support. It is this global
stage, with its threat of homogeneity, which has provided a platform for the accentuation of
the local and the ethnic through reflexive projects. Such projects have been exemplified by
I

the educational reform programs that are now operating in Chiapas. The government
system, which has for so long carried the assimilationist ideal, has been evaded by the recent
educational reform programs running in Chiapas. Autonomous, community-based,
culturally appropriate and relevant educational programs have been supported by national
and international organisations and individuals alongside the locals who are reflexively
determining their own mode of educational practice.
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Integrative Community Constituted
Through Coexistence
We're dealing with an indigenous population that had little contact with the rest of
the world. We're dealing with people who were essentially hunter-gatherers. They
didn't have chariots. I don't think they invented the wheel.
Phillip Ruddock, Minister for Reconciliation, as quoted by
Rajiv Chandrasekaran in The Washington Post, 6 July 2000

In contemporary Australia, statements such as the above example from the Minister for
Reconciliation, outrageous as they may be, should not surprise us. For many people a linear
progressive model of thinking continues. This model prioritises progress through the
adoption of modern technological practices while at the same time banishing traditional
practices. This way of thinking reinforces the 'savage' versus the 'civilised' dichotomy that
carries the assumption that there is a divide between two diametric states which is bridged
only through the relegating of traditional practices to the past. This belief in progress results
in continuing the assimilationist project in the relations between black and white Australia
today. While there is much talk of reconciliation within the public realm, including
government posturing, the underlying belief in a linear path of progress to civilisation
prevents an acceptance of contemporary ways of being, which includes tradition-jl and tribal
practices, for Indigenous peoples. Assimilationist policies and ideals have, throughout
history, assumed that Indigenous peoples need to be 'civilised' in order for them to become
empowered and part of our society. Linear progression theory has extended the
assimilationist ideal by assuming adoption of modem technology brings the user closer to a
progressive 'civilised' way of life, and that traditional practices and modern practices cannot
coexist. It is assumed that in order to progress and become 'civilised', traditional practices
must remain a part of history, retained only for their exotic qualities and entertainment, and
society must continually advance through the adoption of modern technologies. This thesis
has argued that such a bias prevents recognising the richness of communities in which the
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maintenance of social integrative, face-to-face practices coexist with abstract technological
practices.
Within the field of social theory, significant consideration has been given to the
transition that has occurred from tradition-bound, face-to-face societal formations, to
modern, rationalised, abstract societal formations. The shift has been signified by the
"subordination of social and cultural frameworks of belief and action to the instrumental
goals of economic accumulation."1 The result of this transition for societal members has
been offered as an ambivalent one. The rationalisation of life, on the one hand, has the
potential to advance a feeling of alienation, disenchantment and anomie. However, on the
other hand, the loosening of the constraints of tradition, it is argued, has the potential for
emancipation and liberation. Moreover, the debate has now progressed to one which
attempts to further analyse society's movement away from modernity to that of a latemodern or postmodern society. This debate now focuses on the increased fragmentation of
the formations and practices which once unified societal structures. Community has been
popularised through the desire to replace the perceived loss of boundedness as a result of the
fragmentation of modernity.

This thesis has entered the popular debate over the possible fragmentation of society
and more specifically community, questioning one of the central tenets of progress that
underlies a transitional theorisation. It has not been my intention to suggest that a shift has
not occurred. The shift from a traditional to a modern, and perhaps to a late-modern or
postmodern social form, has undoubtedly occurred. This thesis has rather argued that the
proposition about an epochal shift from one distinct period to another is reductive. This
reductive analysis does not allow for the possibility for tribal, traditional, modern and latemodern social forms to overlay and interpenetrate each other with all their contradictions
and tensions. The notion of linear progress within social theory has been an assumption that
has prevented a thinking that allows for a social formation constituted by the
interpenetration of different modes of practice at differing levels of social integrative depth.
This thesis has argued that it is possible for different levels of abstract practices to coexist
with more concrete practices within community formations although such coexistence often
creates contradictions and tensions. While there may have historically been a subordination
1
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of one period over another, it is possible to retain practices and structures from the previous
determining period in the practices and structures of the following one. Traditional practices
and modern practices, while often contradictory, can coexist. I have argued that this is not
'

only possible, but that it is preferable. It is preferable because such an integration of the
dynamics of societal actions encourages aricher,more meaningful social formation.
1 o retain the practices of traditional or tribal social forms and not allow them to
become subordinated requires a reflexive project. This project is constituted through a
framing of disembodied practices within face-to-face relations resulting in the maintenance
of the dominance of the depth of social integration. The reflexive capacity of communities
j

in working to achieve a coexistence of traditional and modern practices was demonstrated

I

by empirical examples within the areas of political dissent and educational practices. The
examples throughout the thesis have been taken from Indigenous communities in which the

J

purposeful retention of concrete practices has been necessary in order to maintain the

5

dominance of the face-to-face way of being. Predominantly in non-Indigenous modernised
communities there is an eagerness to take up technological innovations due to the linear
progressive bias. The adoption of technologies is seen to be civilising and progressive and
therefore, a commitment to retaining the practices at a more concrete level is less likely.
While it may be easier to retain these practices in the face of transition, it is possible, with a
reflexive framework, to maintain or re-constitute these practices.
This thesis has demonstrated that the adoption of technologies is not a one-way
process. There is value in the retaining of traditional practices within a modern social
formation. The dominating and subordinating shifting of levels of integration in accordance
with the reflexive practices of the community. The argument against a totalising linear
progressive framing of societal practices has been demonstrated through the changing mode
of communication. The mode of communication provides an interesting and illuminating
illustration and has been popularised through the introduction of disembodied
communicative techniques. Communicative technologies have been one of the most
prominent modes of practice in the modernising of social formations. Their ability to
connect people through disembodied means over vast distances within immediate time has
changed the ways in which we live. It is through an analysis of these changes that I have
been able to critically examine the way in which such transitions have impacted the
constitution of our community formations. This has resulted in the argument that such
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change need not be considered totalising and that it is possible for the coexistence of the
traditional and the modem in a rich and integrative social form. The communicative mode of
practice was selected because it is one of the most important constitutive practices for
communities. The way in which a community as a formation communicates to the outside
world and the way in which the community communicates between its members within the
community formation have both been addressed within the empirical sections of this thesis.
This has highlighted the changing modes of communicative practices and the differing
levels of reflexivity that are attached to these practices.
Modem communicative technology can be used by communities that are formed
primarily at the level of the face-to-face without dominating the traditional form.
Disembodied, abstracted technological practices are subordinated to the integrative level of
the face-to-face through the reflexive integration of face-to-face practices such as kinship
ties, tribal affiliations, ceremonial and social customs, and so on. In this way it is possible
for an oral, written, and computer-mediated mix of practices to exist rather than more
abstract practices dominating more concrete practices. The written mode of communication
is generally privileged over the oral and computer-mediated modes within non-Indigenous
communities. However, within the examples from Indigenous communities that have been
explored throughout this thesis I have argued that the traditional oral practices can be
advantageous in the maintaining of social integrative depth while still using disembodied
communicative and other abstract technologies.

Throughout this thesis I have explored examples within Indigenous communities of
Australia and Mexico which display the character and qualities of integrative community.
Social forms that have maintained or re-constituted social integrative depth through the
maintenance of face-to-face levels of integration while adapting technological practices
have been demonstrated as rich and rewarding community formations. While the examples
that have been used to illustrate the character and qualities of integrative community have
been of Indigenous communities, integrative community is also possible for modernised and
non-Indigenous societies. Broadening the perspective of integrative community among
contemporary late-modem communities would allow for richer communities in the age of
the tyranny of immediacy and fragmentation. In the contemporary age where gatedresidential enclaves and solitary workers tele-connecting from within their homes is
becoming more and more common, engaged social relations are more difficult 10 maintain.
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In the face of globalising practices, which have the propensity to rupture and fragment the
integration of social connections, it is necessary for the coexistence of social forms to be
consciously, reflexively, actualised. The challenge of reconstituting social integrative depth
within communities of the late-modern era is one that takes us into a much-needed area of
research.
Integrative community, created at a point of contradiction through a layering of
practices from different social forms is rich and rewarding. It is one which is practiced in
many Indigenous communities, as evidenced throughout this thesis. My intention with this
thesis was to provide a theoretical framework for the reflexive constitution of integrative
community. The establishment of this framework, I hope, can contribute to social theorising
in two ways. The first is to broaden its application to many more communities, including
non-Indigenous community in which the engagement of social relations appears
increasingly under threat. The second is to provide recognition of the complexity and
sophistication of Indigenous communities in the face of contemporary governments and
publics who continue to proclaim the goals of assimilation through their ignorance and
racial bias. Such ceaseless persistence in maintaining and reconstituting the richness of the
face-to-face against aggressive threat surely deserves acknowledgment and commendation,
and in my opinion, replication. Integrative community is one that is possible, and preferable,
in the face of abstracting technologies of the modern age.
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