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Abstract

This thesis interrogates the racialized nature of western modernity and the spaces and places of possibility for Black resistive creation. I explore the dominant socio-spatial structure’s antagonistic construction in opposition to Blackness (a construction that relegates Blackness as a spatial marker of abject otherness) and pose this question:  If Blackness implies a homeless position in the dominant socio-spatial structure of the ‘modern’ world how might one conceptualize a Black sense of place?  Perhaps more urgently, how might one imagine and act upon a liberatory Black sense of place?
The notion of becoming is useful to these questions. Both Georg Wilhelm Hegel and Stuart Hall offer salient insights and visions of becoming in relation to Black subjectivity. Both scholars theorize the idea of becoming as the subjective transformation of Blackness in relation to the dominant socio-spatial structure of modernity, however their visions are distinct.  Hegel’s understanding of becoming is premised on the destruction of Blackness whereas Hall’s view relies upon re-imagining Blackness outside of the constructs of oppressive Eurocentric modernity so as to create resistive spaces. Hall’s perspective offers a wider frame of possibilities.
Two case studies form the body of this thesis:  I explore a newly popularized term Afropolitanism and a 2014-2015 campaign run by The Real Silent Sam Coalition at UNC-Chapel Hill. I read both of these cases through Hegel and Hall’s opposing understandings of becoming in order to reveal the different conceptualizations of Black liberatory senses of place that they present.


These two case studies suggest that submitting to this position of abject otherness has potential to create Black liberatory futures. In fact, improvising from restive spaces and speaking from a place of abject otherness in the case of the RSSC seems to have been crucial to their success in opening new liberating spaces. 
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Introduction


Eurocentric-Modernity, though born on the backs of Black and brown bodies and supported by their labor was not intended for the socio-political inclusion of these fungible beings. The dominant white hetero-patriarchal, capitalistic socio-spatial structure of modernity was constructed in complete opposition to the Black subject; at the turn of the 16th century Western architects began territorializing the world into geographies of civilized and uncivilized, rational and un-rational beings laying down the groundwork that decided which bodies would be included in modern civilization and whose flesh would be used to construct this socio-spatial structure (Spillers, 1987).  Along with racially territorializing the earth, this dominant socio-spatial structure of modernity was cloaked in a veil of impermeable concreteness, conceptualized as the singular way of organizing the world.[footnoteRef:1]  [1:  These understandings of territorialization of the world, geographies of civilized and uncivilized the 
racialized construction of western modernity, from which this paper is based on and builds off of and couldn’t be conceptualized without, were first presented to me in Professor Alvaro Reyes class “Liberation Geographies: Resistance and the Socio-Spatial Structure of Modernity,” Geography 480, which I took part in during the fall semester of UNC-CH’s 2014-2015 academic year. ] 

When thinking about the dominant socio-spatial structure of modernity and the racialization of space the question of how a people locates/situates themselves in a socio-spatial structure that was constructed in their direct opposition emerges. Similarly questions such as how Blackness shapes the way people read and relate to landscapes, think about space and place and how the identifier shifts the way people create meaning about themselves, their futures and their surroundings arise. Can one think about a Black sense of place in a socio-spatial structure that deals with Blacks through the means of “enforced placelessness” (McKittrick; 2011, 951)? What is a Black sense of place? Is it an understanding of place marked with violence, dispossession, and a sense of homelessness? Is it devoid of life, a site defined by spiritual destruction? What is its relationship to time — past realities and future possibilities? What is its relationship to racial categorization and identification? Does one have to be racially Black to possess a Black sense of place? Is a Black sense of place limited to only being conceptualized within this dominant socio-spatial structure of modernity or is it an understanding of place that finds its social meaning outside of the imposed norms that the dominant socio-spatial structure of modernity assigns as the sole reality? 
Place is often shaped by how one conceptualizes one’s self and one’s people in relation to the socio-spatial structure that one is provided. Through this understanding, place making/place defining is a dynamic process where both place and self are in a constant process of shifting, challenging, and re-imagining each other in order to inform and reform each other. This reflexive self/place relationship is rooted in a dynamic process of becoming: the process of locating and defining oneself and one’s people in the socio-spatial structure of the world. 
When thinking of this dynamic self/place reflexive process of becoming in relation to Black subjectivity, the socio-spatial structure of modernity and a Black sense of place two prolific thinkers (Georg Wilhelm Hegel and Stuart Hall) have differing viewpoints on the process, producing distinct insights. Hegel’s dialectical structure in his Philosophy of History speaks about a subjects becoming in terms of an, “overcoming of the antithesis that necessarily leads to a ‘synthesis’” (Wright, 2004, 34). When thinking about his dialectical structure in relation to the Black subject, Blackness is the antithesis and whiteness is the thesis to be achieved. Hegel’s understanding of becoming in relation to the Black subject is part and parcel of the dominant socio-spatial structure of modernity’s construction of Blackness in opposition to western modernity; his understanding of becoming calls for the complete destruction of Blackness. Hall’s understanding of becoming differs completely from Hegel’s. In relation to the Black subject, Hall understands becoming as a process of confrontation and awareness of the oppositional position of Blackness to Eurocentric modernity; this awareness of self then calls for the continual re-imagining of self and working towards liberating self-determined futures (Hall, 1996). In his understanding Blackness is not something to be destroyed but something to be re-conceptualized and re-imagined outside of the confines of this oppressive socio-spatial structure. Both understandings of becoming acknowledge the homeless position of Blacks within the dominant socio-spatial structure of modernity though Hegel’s understanding of becoming calls for Blacks to erase themselves in order to achieve the unattainable goal of inclusion into the socio-spatial structure while Hall’s conceptualization of becoming is rooted in an understanding of homelessness that calls for resistive creation and space making. Hall’s understanding of becoming is what I believe grounds liberatory Black senses of place. 
In this paper I analyze two different scenarios, one abstract and another more concrete, where the idea of liberatory Black senses of place is being grappled with. The two scenarios that I will be focusing on are: 1) how Blackness and liberatory Black senses of place are understood contemporarily within the geographically vast and dynamic space of the African diaspora through an analysis of a recently popularized term, Afropolitanism 2) How college students at the University of North Carolina- Chapel Hill are re-conceptualizing themselves and their place in historically white institutions and fighting to create new spaces for themselves. 3) Through an in depth analysis of these two scenarios in relation to understandings of becoming I will show how a liberatory Black sense of place is grounded in a type of homeless- resistive creation, defined as much by the past and present as it is by the liberating possibilities of potential futures. 

Chapter 1: Locke and Constructions of the Dominant Socio-Spatial Structure of Modernity 


The dominant socio-spatial structure of modernity painted the “world” with a broad hetero-patriarchal, European, capitalistic brush excluding the Black subject from its understanding of civilization. As certain men began to divide and partition the Earth in ways that they saw fit particular geographies of “civilized” and “uncivilized” beings were created establishing spaces of value and bodies that could produce value and spaces of non-value and bodies that were unable to produce value. An example of this Eurocentric thought behind geographies of European determined value and rationality can be found in Philosopher John Locke’s Two Treatises of Government. Locke argues that, “God, who hath given the world to men in common, hath also given them reason to make use of the best advantage of life and convenience” (Locke,1936, 18).  To Locke, man’s reason was expressed in his ability not only to territorialize the earth, but also in his ability to establish property through laboring and creating value. Those bodies that did not structure their societies in these specific property-defined, value-adding ways — Native Americans and Africans —  were not rational beings in European light and thus were subject to conquest and domination in order to be placed in the European socio-spatial structure that contributes to the expansion of value.[footnoteRef:2]   [2:   Lecture: Dr. Alvaro Reyes, Liberation Geographies: Resistance and the Socio-Spatial Structure of Modernity, Geography 480. 05/09/2015] 

Through making these stipulations of value expansion, Locke lays down a foundational argument for the capitalistic economic structure of modernity and understands the conquest of non-rational people and ‘lands that lie in waste’ as the means to expand this socio-economic framework. Africans were to be turned into slaves whom, Locke describes as,
 “captives taken in a just war, [who] are by the right of nature subjected to the absolute dominion and arbitrary power of their masters… [are] not capable of any property, cannot in that state be considered as any part of civil society; the chief end whereof is the provision of property” (Locke,1936, 45). 

As shown through Locke’s words, Blacks were seen as irrational beings located outside the boundaries of ‘civil society’ understood in the socio-spatial structure of modernity solely as identitiless, placeless subjects to be used for the progress of ‘civil’ society. 

Chapter 2: Hegel’s Understanding of Becoming in Relation to Blackness
The oppositional position of Blackness to Eurocentric modernity is also exemplified through Hegel’s dialectical thought and his antagonistic understanding of the becoming nature of Black subjectivity. Hegel, Like Locke, sees reason and the ability to act rationally as determining a being’s inclusion (or exclusion) in civil society. In his introduction to the Philosophy of History Hegel asserts, “that Reason is the Sovereign of the World; the history of the world, therefore, presents us with a rational process” (Hegel, 1900, 9). For Hegel, reason holds “Infinite Power” and acts as the “substance” and “infinite energy” of the Universe (Hegel, 1900,9).  In relation to humanity, Hegel believes reason serves as the, “guiding element by which man can come into sentience and thus achieve his full potential, his subjectivity, for it conjoins the material with the spiritual, man’s desires with their realization and consequently makes them free” (Wright, 2004, 32). In this understanding of the world, reason and rationality become the link to subjective freedom. 
This ‘free subject-producing’ reason that Hegel theorizes is localized to a particular geography and societal structure. Hegel locates Europe as the geographical location that is controlled by reason; he comes to this conclusion by arguing that ancient Greece is the birthplace of philosophical thought (Reason he sees as the foundation for philosophy) thus Europe is the birthplace and continued site of rationality (Wright, 2004, 2). In his introduction to the Philosophy of History Hegel also asserts that this rational free subject can only be realized in a State based society. Hegel asserts this structural parameter to rationality by conceptualizing his free subject as possessing an ‘essential being:’ “this essential being is the union of the subjective with the rational Will: it is the moral Whole, the State, which is that form of reality in which the individual has and enjoys his freedom; but on the condition of his recognizing, believing in, and willing that which is the common Whole” (Hegel, 1900, 38). To Hegel, reason and rationality are only achievable within State structured societies and the freedoms that reason bestows are only granted through submitting fully to rationality. 
This geographically and structurally constrained understanding of rationality excludes certain begins from achieving subjectivity in western modernity’s construction of the world. Hegel’s “universal” understanding of reason is geographically biased, “attaching subjective values to a supposedly objective (universal) dynamic” (Wright, 2004, 33). European based societal structures are theorized as rational and modern, while regions located outside of these boundaries are described as existing in a static state of nature characterized by, “injustice and violence, untamed natural impulses [and] inhuman deeds and feelings” (Hegel, 1900, 41). Africa, the locus of the racially defined Black subject, becomes the backwards antithesis to European state based society. According to Hegel, Africa is an unhistorical, undeveloped space that exists in, “the conditions of mere nature” (Hegel, 1900, 99).  Hegel presents a dichotomous understanding of rationality where those who exist inside the “moral Whole” established through State structured societies are rational beings who’ve achieved subjectivity while those who exist outside of these boundaries reside in a space of irrational oblivion, in a, “land of childhood, which lying beyond the day of self-conscious history, is enveloped in the dark mantle of Night” (Hegel, 1900, 91). 
	Though Hegel puts European rationality and African irrationality in stark opposition to each other he does believe that it is possible for the irrational African to achieve subjectivity. Hegel’s dialectical logic is driven by the understanding of Aufhebung: the continual overcoming of the antithesis to form a synthesis. As explained by philosopher Michael Forster, when thinking of the contradictory nature of the thesis and the antithesis, “Hegel tries to show that there is a positive outcome that unites them but in a manner that avoids their self-contradictoriness, because it not only preserves them but also modifies their senses: the category of Becoming” (Besier, 1993, 133). This becoming category, characterized by preservation, unification and transformation, takes a different form when thinking about the Hegelian dialectic of the Black other and white subject/self.  The becoming of the Black other in Hegelian logic is dependent not upon the preservation but upon the destruction of the Black self (Wright, 2004, 34). 
Subjectivity is unattainable for Blacks within the Hegelian dialectical structure. According to Hegel, Blacks’ ability to reach subjectivity (subjectivity as defined through Eurocentric conceptualizations of possessing a certain type of reason and consciousness) is achievable only through enslavement. For Blacks slavery within the State apparatus, “is itself a phase of advance from merely isolated sensual existence — a phase of education — a mode of becoming participant in a higher morality “ (Hegel, 1900, 99). The problem with this understanding of becoming is that it is based upon Blacks being included into the “moral Whole” of western modernity, a space built antagonistically against Blackness; the only way to be included into this contradictory constructed space is through enslavement: subjective dispossession and destruction. Scholar Hortense Spillers illustrates this destructive, dispossession based phenomenon when describing the process of African enslavement in the new world (the slavery Hegel theorizes) as being, “a theft of the body — a willful and violent… severing of the captive body from its motive will, its actual desire” (Spillers, 1987, 67).  Through enslavement Blacks do not become free subjects but disposable objects used for Western modernity’s advancement. This becoming that Hegel theorizes for the Black subject is defined by an unrealized striving, a striving to be included into a space that exists in one’s opposition, a striving that leads to objectification and spiritual and subjective obliteration and not subjective freedom or fulfillment. 
Stuart Hall’s Understanding of Becoming in Relation to Blackness

	Does the Black subject solely exist antagonistically to western modernity? Are Blacks cursed to exist in an “un-realized,” objectified state or is there a possibility to re-position and re-conceptualize oneself outside of the subjective constraints of western modernity? Cultural theorist Stuart Hall grapples with these questions in his many written explorations on African diasporic cultural identity. In his essay “Cultural Identity and Diaspora” Hall explores the position of Black diasporic people within the confines of western modernity. He examines the debilitating way that western modernity constructed Blackness as not only antagonistically oppositional to the socio-spatial structure of western modern life but also in such a way that Blacks themselves, “see and experience [themselves] as ‘Other’” (Hall, 1997, 225). Hall proposes a different way of understanding the position of Blackness, an understanding that works to “break with the hegemonic modes of seeing, thinking, and being that block [Blacks] capacity to see [themselves] oppositionally, to imagine, describe and invent [themselves] in ways that are liberatory” (hooks, 1992, 2).  Hall thinks of this subjective transformation as a type of becoming. Unlike Hegel, this understanding of becoming in relation to western modernity is not based on an unobtainable inclusion into the socio-spatial structure but instead is based on the creation of new spaces and new ways of defining one’s self.  Hall’s perspective imagines the possibility of a more profound transformation that ruptures the dominant modern socio-spatial structure.
	Hall theorizes a dynamic understanding of becoming that challenges the imposed oppositional position of Blackness to western modernity.  When theorizing identity formation Hall describes how people,
“use the resources of history, language and culture in the process of becoming rather than being: not who [they] are or where [they] come from, so much as what [they] might become, how [they] have been represented and how that bears on how [they] might represent [themselves]“ (Hall, 1996, 4). 
Hall’s understanding of becoming is premised on an active positioning and representing of self. In Hegel’s understanding of becoming the process of Blackness achieving (what above was described as unachievable) subjectivity is dependent on the actions of those who possess subjectivity within western modernity: whiteness must work to transform that which ‘is enveloped in the dark mantle of Night.’ Hall’s understanding of becoming is conversely self-determined. It starts from an awareness and confrontation of one’s placed position in the dominant socio-spatial structure of modernity and works to instead define one’s own position and create liberatory spaces that speak to oneself, one’s being and one’s people. Hall’s vision opens up the future to multiple trajectories in contrast to Hegel’s bleak vision of stasis.
	Hall’s understanding of becoming grounds a liberatory Black sense of place. His use of the concept strives to contest the fixed oppositional position that Blackness assumes in the dominant socio-spatial structure of modernity by, “transforming… worldviews [moving] away from dualistic thinking about good and bad” (hooks, 1992,4), moving beyond proprietary western subject and dispossessed ‘other.’ Hall’s understanding of becoming provokes a critical confrontation with the exclusionary nature of the “moral Whole;” through this confrontation Blackness doesn’t need to continue to exist in sole opposition to something else but exists as it defines itself.  Hegel’s understanding of becoming was dependent on a sole socio-spatial structure, a singular conception of the “world” thus, if one doesn’t exist within the confines of this Euro-centrically defined world then one doesn’t consciously exist (i.e “Africa… is no historical part of the world” (Hegel, 1900, 99)). Instead, Hall’s understanding of becoming argues for the existence of other “worlds”, other ways of organizing and understanding space in relation to people, history and identity. Hall asserts this possibility for the multiplicity of worlds through the distinction he makes between “being” and “becoming”: being stuck in one place versus producing other places.  
	Whereas Hegel’s understanding of becoming is premised on an idealized site (the “moral Whole”/state) where one achieves subjectivity Hall’s understanding of becoming is not bounded by place, time or structure but instead is defined by subjective production and liberatory creation. Hegel’s understanding of becoming draws power from origin, from a subject’s placed position in relation to the original site of argued rationality (i.e Europe).  His conception of becoming is bounded, constrained within the limits established by past ideals, stuck in a static mode of maintenance. Conversely Hall’s understanding of becoming is not rooted in a specific site of origin, or constrained by time, it is not concerned solely by ‘where one comes from’ but instead ‘what one might become,’ where one is going, what one has the possibility to create (spatially and subjectively) for oneself. Hall’s becoming, “belongs to the future as much as to the past” (Hall, 1997, 225). It exists as a mediation between both past and future provoking critical confrontation of the past to enable some type of agency in (one’s present and) one’s future. Thus, Hall’s understanding of becoming draws power from being both spatially and temporally homeless, from rejecting the constrained understanding of self and place that western modernity imposes on all beings and instead dares to exist in a space of resistive creation.  Hegel’s understanding of becoming is indicative of western modernity’s rationale while Hall’s understanding of becoming challenges the dominant socio-spatial structure of modernity. If Blackness is the antithesis of Western modernity, then a break from the oppressive structure must be born from within this space of abject otherness. Hall’s theorization of becoming, rooted in a type of homeless resistive-creation, is this break from the imposed status quo and defines liberatory Black senses of place. 
Finding Liberatory Black Senses of Place
The next section of this paper looks at two different instances where concepts of liberatory Black senses of place are being grappled with and explored. First I look at contemporary western-bound migratory patterns in the African Diaspora and politico-intellectual terminology that is being used to understand and position diasporic subjects within the dominant socio-spatial structure of the world. Second, I examine the bounded site of historically white universities (looking specifically at the University of North Carolina – Chapel Hill), to analyze how University space relates to the politics and oppressive understanding of western modernity. Through analyzing the work of a particular activist group I will look at how students, faculty and staff are currently organizing to create new spaces that defy the oppressive socio-spaital understanding of western modernity so as to claim the futures they desire. In both of these case studies, the position of a people in relation to the dominant socio-spatial structure of modernity is being assessed. I read these instances in relation to Hegel’s and Hall’s conceptualizations of becoming that were analyzed above in order to see how these two understandings inform the way people situate themselves in (or out of) the dominant socio-spatial structure of the world, how they think of themselves in relation to place and strive to create new spaces for their subjective liberation. 
Chapter 3: An Unrealized Striving: Afropolitanism and Africa’s Quest for Acceptance
The past ten years have seen a resurgence of literature concerning the changing dynamics/demographics of the African Diaspora. Much of this literature is concerned with the increase of Western bound African migration that took place during the 1980s and 1990s, induced primarily by post-independence social, political and economic disillusionment and the possibility of opportunities aboard (Okpewho; Nzegwu, 2009). Massive migratory flows from the continent shifted the way migrants and their children identified and understood themselves in relation to place (place of origin, destination site, place in relation to national, cultural, racial ties). With these immigrants also came the emergence of a new politico-intellectual term used to characterize them and their varied localities: Afropolitanism. 
Afropolitanism, as theorized by its supporters, argues that the contemporary migratory patterns of these immigrants and the dynamic multi-national place that they occupy showcase a type of openness and realized inclusion into the dominant socio-spatial structure of the world. The term is noted as first gaining popularity after its use in author Taiye Selasi’s Lip Magazine article “Bye-Bye Babar” published in 2005.  In this article Selasi describes the migratory population as, “African young people working and living in cities around the globe, they belong to no single geography, but feel at home in many” (Selasi, 2005). This ‘of the world’ definition of Afropolitanism was furthered by the academic work of Scholar Achille Mbembe. In his 2006 essay Afropolitanism, Mbembe explores the transformative powers of claiming this Afropolitain identity. He expands on Selasi’s outside-of-Africa oriented understanding of Afropolitanism by characterizing the continent itself as always being a site of ‘worlds in movement,’ of being a constant destination and site of departure for people and cultures of the world (Mbembe, 2006). Mbembe argues that Africa has always been ‘of the world’ and that the, ”interweaving of worlds,” has always been Africa’s, “way of belonging to the world” (Mbembe, 2006, 28). 
The two words that make up this portmanteau also characterize Afropolitanism as a way of being that is open and of the world. Afropolitan is created by splicing together the words African and cosmopolitan. In his article “Rethinking African Culture and Identity: the Afropolitan Model” scholar Chielozona Eze explores different conceptualizations of cosmopolitanism in order to describe this contemporary moment of African engagement with the world. He focuses on cosmopolitanism’s ability to transcend nationality and culture in order to activate vast bonds with geographically dispersed people (Eze, 2014). More specifically Eze concentrates on Martha Nussbaum’s understanding of cosmopolitanism which characterizes a cosmopolitan as, “the person whose allegiance is to the worldwide community of human beings” (Eze, 2014, 242), and argues that those who fall into the category of Afropolitanism (an African cosmopolitan), “subscribe to the idea of fundamental openness to diverse community” (Eze, 2014, 242). Eze’s reading of Afropolitanism in relation to conceptualizations of cosmopolitanism corresponds to Mbembe’s understanding of Afropolitanism as an,
“awareness of the interweaving of the here and there… the relativisation of primary roots and memberships and the way of embracing, with full knowledge of the facts, strangeness, foreignness, and remoteness, the ability to recognize one’s face in that of a foreigner and make the most of the traces of remoteness in closeness, to domesticate the unfamiliar, to work with what seem to be opposites” (Mbembe, 2006, 28). 
Both Eze and Mbembe’s definitions speak to a type of proactive inclusion into the dominant socio-spatial structure of modernity, an inclusion that is spurred through awareness and acceptances of historically constructed difference. 
These understandings of Afropolitanism also characterize the dynamic spaces, and peoples the term describes in ways that correspond to the capitalistic economic structure of western modernity. In her essay Selasi shows that there is a certain type of professionalism that characterizes this Afropolitan space marking how this generation of Africans embrace the world. Throughout her article Selasi vividly describes these Afropolitans; they are “dapper lawyers in global law firms” venture capitalists, designers and occupy such places as, “chem labs and jazz lounges” (Selasi, 2005). These highly skilled professionals with their multinational world-views enjoy the privileged place that Afropolitanism affords them, consuming and producing value in ways that are recognizable to the capitalistic economic structure of western modernity. Mbembe follows along similar lines when describing Johannesburg, South Africa, as a city that exemplifies Afropolitanism. To Mbembe Johannesburg is, “the centre of Afropolitanism par excellence… [due to the city’s] vibrant racial legacies, vibrant economy, liberal democracy [and] culture of consumerism that partakes directly of the flows of globalization” (Mbembe, 2006, 29). Johannesburg is an exemplary site of Afropolitanism because it can be included into, and understood through, the socio-spatial terms of western modernity (defined by a certain type of state structure, capitalistic economies and consumption patterns) while still retaining some of its “African” flavor.
All three of these authors characterize Afropolitanism as being a liberatory way of describing Africa’s position in relation to the dominant socio-spatial structure of modernity. Eze sees the term creating room for more complexity in the ways Africans identify themselves. He argues that post-colonial nationalism constrained the ways newly independent Africans identified and understood themselves.  In particular, post-colonial nationalism locked them in opposition to Europeanness but, according to Eze, Afropolitanism, “blur[s] cheap dichotomous categorizations of persons” (Eze, 2014, 235), freeing people to claim the many places that they themselves embrace. Mbeme also considers the dichotomous categorizations of Africa by reflecting upon the unique possibilities that Afropolitanism affords to Africa’s historically “othered” position in western modernity. To Mbembe,
“Afropolitanism is an aesthetic and a particular poetic of the world. It is a way of being in the world, refusing on principle any form of victim identity – which does not mean that it is not aware of the injustice and violence inflicted on the continent and its people by the law of the world” (Mbembe, 2006, 28-9). 
To Mbembe Afropolitanism is a way of positioning oneself that frees Africans from existing in a purely “othered” state. This dynamic way of seeing oneself (and one’s people) as ‘being of the world’ shifts one’s perception of self from “victim,” complicit recipient to the unjust practices of the world’s structure, to active producer of new modes of relating to the world. It is a way of embracing the world through creating one’s own terms, and modes of expressing oneself that comply with the world system. 
	These understandings of Afropolitanism fail to take account the deeply antagonistic oppositional position of Blackness to western modernity. The term falls into a type of facile internationalism, an understanding theorized by Frantz Fanon in his seminal work The Wretched of The Earth that describes the colonizeds’ mistaken understanding that they too can belong to the world, when in fact the “world” they strive to belong to (western modernity) was born of their subjugation. Afropolitanism does not recognize that, “African subjects by the virtue of being raced, often at times become homeless as the world that Afropolitanism says they must embrace is the very antithesis of their existence” (Sithole, 2014, 142). How can one claim to be of a space that was built in one’s opposition and dispossession? The term becomes a mirage (Sithole, 2014, 144), projecting a type of subjective freedom by clouding the reality of subjugation that exists in the dominant socio-spatial structure. The term signals a continuation of relationships of subjugation in order to reach an unattainable inclusion into the dominant socio-spatial structure of modernity. 
Afropolitanism and Hegel’s Becoming 

	The above-presented theorizations of Afropolitanism call for a type of becoming that coincides with Hegel’s dialectical understanding of western self and Black ‘other’. In his concluding remarks on Africa in The Philosophy of History Hegel asserts, “at this point we leave Africa, not to mention it again. For it is no historical part of the World; it has no movement or development to exhibit” (Hegel, 1900, 99). The above-presented understandings of Afropolitanism attempt to argue that Africa exhibits traits that make the continent worthy of being included in the “moral Whole” of western modernity. Mbembe seems to be responding to Hegel’s statement, dismissing Africa as a static space by characterizing the continent as ‘belonging to the world’ because it is a site of ‘worlds in movement’. His description of Johannesburg as an exemplary Afropolitan city also seems to be in conversation with Hegalian notions of backwards, dark, “othered” Africa. Mbembe characterizes Johannesburg as a site of exciting possibility because it mirrors the structural forms that are understood as being of value in western modernity, the capitalistic economic structure and democratic organization of the “moral Whole”.  Mbembe’s example showcases the problematic nature of Afropolitanism, which conceives progress through knowledge produced and valued in Western modernity and thus neglects to engage with the nature of subjugation that defines “modern” socio-spatial structures. This “liberatory” understanding of Afropolitanism is anything but. It forces Africa to continue to exist in a state of unrealized striving, a state of definer and the defined. It forces the continent to continue to strive to be included into this western defined world instead of imaging and creating other worlds (socio-spatial structures) to exist in. The term does not rupture the antagonistic relationship of western modernity to Blackness but instead strives to define Blackness through an understanding of the world that was built on the subjugation and destruction of Blackness. 
Chapter 4: “Diversity Without Justice Is Not Enough”: A Fight For Shifting Landscapes in Historically White Institutions

	If Afropolitanism is a term that celebrates the superficial inclusion into a space built antagonistically to Blackness’, then what does a confrontation of this superficial inclusion and a resisting look like? This type of confrontation and resistive creation (that marks a Black liberatory sense of place) can be seen throughout history from maroon slave communities in the Americas to the Black Panther Party. For a contemporary example of this liberatory sense of place consider the University of North Carolina – Chapel Hill and the work being done by a certain activist group: The Real Silent Sam Coalition (RSSC). This chapter analyzes the work of RSSC through using the essential scholarship of John (Yonni) Chapman in his dissertation Black Freedom and the University of North Carolina, 1793-1960. In his dissertation Chapman explores the white supremacist foundation of the University and the continuation of such legacies at UNC in relation to Black freedom struggles that worked to change the university to be a more democratic and “just” site. Though the work of this coalition spans many years, their demands numerous and their arguments nuanced, this chapter will focus specifically on the coalition’s 2014-2015 campaign to rename Saunders Hall. This section looks at how the RSSC’s actions can be understood through Stuart Hall’s dynamic understanding of becoming and how the coalition’s activity relates to (and expands our racialized understandings) of a libertory Black sense of place (Hall, 1996). 
	The University of North Carolina, established in 1789 is the first public University of the United States. Like other historically white Universities, UNC was established to be a scaled-down version of the “moral whole,” complying with the value system and social norms set in place by western society, furthering and accelerating western modernity’s project. Though UNC was established as a public institution, the “public” that UNC served was selective from the outset. UNC was established for land- and slave-owning white men (the elite),
 “it was the only institution that brought the sons of gentry together from throughout the state…[enabling] them to develop relationships with other members of their class, [training] them to be masters in both the public and the private sphere, [strengthening] their sense of duty to class and sending them back into society to assume positions of leadership” (Chapman, 2006, 10). 

The University was a site used to produce and educate those men who would go out into the world and further western civilization’s ideals and values. 
	Though only certain white male bodies were able to benefit from the University other bodies of color (their land and their labor) contributed to the prosperity of UNC. UNC was built by Black slave labor on the stolen land of natives. The land the University sits on today was given to the institution in 1789 by Colonel Benjamin Smith who received 20,000 acres of land for his service in the revolutionary war, though this “gifted” land actually belonged to the violently displaced Chichasaw Indians (Chapman, 2006, 14). Along with “free” land, UNC was also constructed by “free” labor. The University, its bricked pathways and many of the campus’s first buildings were built by the “free” labor of Blacks. Yonni Chapman describes slave labor as providing the University with a direct financial subsidy that contributed profoundly to the prosperity and growth of the school (Chapman, 2006, 16). Slave labor contributed to the leisure and intellectual life of the University; as outlined by Chapman, slave labor serviced the wealthy young men allowing them to focus on their education, it freed professors from “mundane chores” allowing them to devote their time to their studies, spend more time with their students and families and take part in town affairs (Chapman, 2006, 16). The rationale of western modernity that placed conceived “irrational” beings outside of the fruits and benefits of ‘civil society’, while using their land and labor for the progress of ‘civil society’ is the same racially oppressive rationale that constructed UNC. 
	Since the University’s founding the intellectual sphere of the UNC has expanded to include people of color. Yonni Chapman argues that Black liberation struggles played a leading role in transforming the social composition of the University. Black liberation strivings are an integral part of UNC’s History, from newly freed slaves’ organization of self-dependent communities and schools to the practices of self defense that Black Chapel Hill community members engaged in during the mid -1880s, to the struggle of Chapel Hill Black youth activists protesting Jim Crow policies. [footnoteRef:3] As Chapman argues in his dissertation, “black freedom striving promoted new, broadly accepted norms of social responsibility that challenged the university to become more honest, more inclusive, and more just” (Chapman, 2006, xi). Thus, it is these local freedom struggles, and those that took place on a national scale that led to greater diversity in UNC’s student, faculty and staff populations and academic programs. This newly created and “appreciated” difference has been celebrated at the University in a desperate attempt to launch into a post-racial future without addressing the white supremacist foundations of the University’s past/present. Chapman describes this contemporary moment as existing in a paradigm of “diversity without justice”, “replacing the open celebration of white supremacy with new forms of subtle, “colorblind” institutional racism that persist today” (Chapman, 2006, iii). This troubling paradigm allows the white supremacist foundations of the institution to exist un-challenged and un-confronted, maintaining their oppressive influence. Just as western modernity is conceived in singular notions as the “sole” social spatial structure of the world, which exists “inalterably” so to does this paradigm allow the University to stand in the same faux impenetrability, the institution’s past dismissed, not to be questioned, not to be linked to the realities of the present. Just as resistance struggles against western modernity strove to rupture the oppressive socio-spatial structure so too has work been done since UNC’s inception to reimagine the space and break down its oppressive practices. A contemporary example is the work that students, faculty and staff are doing organizing around renaming Saunders Hall.   [3:  For an in depth analysis of the Black freedom struggles that took place in Chapel Hill please take a look a Yonni Chapman’s important work Black Freedom and the University of North Carolina, 1793-1960. The examples I noted above come from Chapters 2, 3 and 5 of his dissertation. 
] 

 
2014 – 2015 Campaign to Rename Saunders Hall

William L. Saunders was a Chapel Hill native who graduated from UNC in 1854 (Chapman, 2006, 74). During the Civil War, Saunders earned the rank of Colonel in the Confederate army. He also served as North Carolina Secretary of State and was an Executive member of UNC’s Board of Trustees from 1874-1891 (Chapman, 2006, 74). Saunders was also a member and Grand Dragon[footnoteRef:4] of the North Carolina Ku Klux Klan, a national white supremacist terrorist organization whose main purpose was to incite fear and brutalize Black people in order to maintain white/Black hierarchal power structure (Board of Trustees, 1920). When Saunders was a part of the administrative body of UNC his racist alignments were not lambasted by his fellow members, in fact they were supported; in “1875, UNC was led by white supremacists, including the former leader of the Ku Klux Klan [Saunders], the former largest slave owner in the state [Paul Cameron], and the former governor [William A. Graham] who believed that the right to vote must be “jealously reserved to the white race” (Chapman, 2006, 74). The racist ideology of North Carolina’s administrative body reveals the white supremacist project that UNC believed in and strove to uphold.  On June 15, 1920, twenty-nine years after Saunders’ death, UNC’s Board of Trustees (B.O.T) decided to name a soon-to-be-built building after Saunders to honor, “his service to the University and to the State” s(Board of Trustees, 1920). One of the primary things that the B.O.T highlighted as service that deemed Saunders qualified to be glorified on a campus building was his known role as Grand Dragon[footnoteRef:5] of the North Carolina KKK.[footnoteRef:6] The 1920’s B.O.T reveals how UNC was actively supporting the agenda of white supremacy in the 1920s. [4:  Grand Dragon, within KKK terminology, refers to the leading figure of each state chapter]  [5: ]  [6:  See appendix for copy of this BOT document ] 

For years the Real Silent Sam Coalition has been organizing around the goal of renaming Saunders Hall. The coalition is made up of a group of students, faculty, staff and community members,
 “who are devoted to bringing historical accuracy to the physical and mental landscapes at the University of North Carolina at Chapel Hill and [its] surrounding communities. [RSSC does] this with the understanding that historical precision is absolutely necessary in order to foster an anti-oppressive community, and a safe space that truly welcomes.”[footnoteRef:7] [7:  Mission of the coalition found on the groups Tumblr page: Last accessed February 25, 2015 http://realsilentsam.tumblr.com ] 

 RSSC strives to contest the way that Western modernity’s white supremacist project encodes itself in the University’s landscape. The coalition works to make UNC a University that truly is “for the people”, that represents and includes the heterogenous diversity of people that occupy the University. The Coalition draws its origins from a former student group named Students Seeking Historical Truth (SSHT) which was founded in 1999 by Kristi Booker (Muschick, 1999). In October 1999, SSHT organized an action to visually demonstrate the legacies of violence and hate that Saunders represents and glorifies on UNC’s campus: “Using KKK banners, nooses, and 77 posters (for the 77 years the building had stood as a symbol of white supremacy), the students tried to convey both their outrage and the significance of the historical legacy of Col. William L. Saunders” (Chapman, 2002, 1). It is in these footsteps that RSSC follows. 

The Rename Saunders Campaign and Stuart Hall’s Becoming 
The work of RSSC can be understood through Hall’s dynamic understanding of becoming. RSSC’s organizing is in the spirit of the homeless resistive creation that defines Hall’s vision. Hall’s becoming draws power from being spatially and temporally homeless. Temporally, it exists in between and within both the past and the future; Hall’s becoming critically confronts the past in order to create a more just present and future. Spatially Hall’s becoming is born from an awareness of one’s placed, subjugated, oppositional position to western modernity. Hall’s understanding moves towards resistive creation, a re-imaging of self in relation to place and a self-determined creation of places that coincide with one’s complexity of self. Below I will analyze the work of RSSC through Hall’s becoming paradigm outlining moments that correspond with the awareness, confrontation and re-imagining/creating framework that grounds Hall’s vision (Hall, 1996,4). 
Awareness and Hall’s Becoming
The RSSC’s contemporary campaign to Rename Saunders Hall was born of an awareness that traversed both temporal and spatial boundaries connecting the dots across time and space of the maintenance of white supremacy project. During the first semester of UNC’s 2014-2015 school year violence occurring across the United States by police against Black bodies showed the nation visually that despite post racial claims The United States has yet to overcome it’s racially oppressive foundations. In a letter to the editor published in the Daily Tarheel on January 26, 2015 coalition members connected the physical forms of racial violence occurring nationally to more nuanced forms of racial violence that occurred on campus during the same time. RSSC argued that the racially charged events taking place both on campus and in cities around the country, “show that no space (even the often-fantasized utopia of higher-ed) is free from the racially oppressive structures that our nation was founded upon” (Brown et. al, DTH, 2015). In a speech given at RSSC’s large rally to “Kick Out the KKK” RSSC organizer Dylan Mott again expressed the spatial links that RSSC was making stating that the campaign to rename Saunders hall was, 
“in solidarity with other struggles against white supremacy, the folks on the streets in Ferguson, in New York, in Chicago and Oakland, and everywhere else—[in solidarity with those fighting against] this war on bodies of color, specifically on black and brown bodies in this country” (Mott, 2015). 
Mott’s statement of solidarity shows an awareness of the antagonistically oppositional position of Blackness to the western modernity that crosses spatially boundaries. This awareness provoked coalition members to break from western modernity’s stifling tendency to conceptualize instances of subjugation in isolation and instead provoked members to connect the ways that white supremacy spans spatial boundaries and thus must be thought of relationally. 
	The contemporary action of RSSC was also born from an awareness of the temporal connectivity that links the work that RSSC is doing to past instances of student activism on UNC’s campus. As coalition member Tasia Harris mentioned in a letter to the editor published in the Daily Tarheel, “for years, students of color have organized and expressed their outrage for sites on campus that blatantly uphold white supremacy” (Harris, DTH, 2015). The RSSC drew strength from an awareness of the legacy of student activism that existed on UNC’s campus, a legacy of students calling out the institution for the maintenance of white supremacist ideals. It was through an awareness of past activism (like, the list of demands that the Black student movement gave Chancellor Sitterson in 1968 that led to the creation of an African and Afro-American studies curriculum, the work of Black staff members and students during the food workers strikes of 1969 and 1970, the student activism that led to the erection of a Black cultural center on campus) that RSSC gained energy (Counter Cartographies Collective, 2009). One of the campaign’s first events was a public screening of David Merritt’s 1994 documentary “Don’t Forget the Hype: The Misrepresentation of Facts by the Media Concerning the Construction of the Dr. Sonja Haynes Stone Free Standing Black Cultural Center”, which documents UNC students’ fight for a Black cultural center. Through these past students’ action contemporary students of color found a place on a campus that was constructed in their exclusion: they reached across time to localize themselves in the spirit of resistance that lives in UNC.
Confrontation and Hall’s Becoming 
Confronting western modernity’s imposed reality disrupts the constructed “truths” that the socio-spatial structure dictates as the sole way of understanding oneself in the world. Hall explains how western modernity created a reality embedded with a certain ‘knowledge’ (or value system), this ‘knowledge’ causes those ‘othered’ people to become, “subject to that ‘knowledge’… by the power of inner compulsion and subjective con-formation to the norm” (Hall, 1997, 226).  Hall showcases how western modernity maintains power through not only creating a ‘world’ but by creating a way of understanding the world, a ‘knowledge’ of the world that ingrains itself in one’s being dictating how one can engage, what roles one can play, and how one can be represented/treated (Hall, 1997).  When speaking about decolonization in A Dying Colonialism Frantz Fanon explains that, “the breaches made in colonialism are the result of a victory of the colonized over their old fear and over the atmosphere of despair distilled day after day by colonialism that has incrusted itself with the prospect of enduring forever” (Fanon, 1965, 52-53). [footnoteRef:8] Fanon’s statement, like Hall’s reveals how Western modernity maintains power by presenting (through physical and mental subjugation) its socio-spatial structure as unalterable, as the ‘sole’ way of organizing the world and the ‘knowledge’ that this world produces about one’s self as enduring forever.  [8:  In this paper I understand colonialism as emblematic of western modernity. Colonialism was born of western modernity, used as a subjugating tool to sustain and advance western modernity’s project.
] 

	The act of confrontation ruptures western modernity’s monolithic claim on the world. It challenges the dominant socio-spatial structure’s power to define the ‘othered’ masses through its constructed ‘knowledge’, which presents these masses subjugation as the norm. In A Dying Colonialism Fanon describes this liberating rupture through describing the shifting mentality of the Algerian woman infiltrating the colonial city. He writes,
“each time she ventures into the European city, the Algerian woman must achieve a victory over herself… she must consider the image of the occupier lodged somewhere in her mind and her body, remodel it, initiate the essential work of eroding it, make it inessential, remove something of the shame that is attached to it, de-validate it” (Fanon, 1965, 52). 
This woman that Fanon describes exemplifies the decolonizing subject, a subject 
of change, a subject of action, a subject of confrontation. As Fanon describes, the decolonizing subject “considers the image of the occupier lodged somewhere inside her mind and body” or in other words, confronts this colonizing presence. This decolonizing subject threatens western modernity’s power by “de-validating” the colonizing presence’s ’knowledge’ and claim of the world and the decolonized subject’s self. This confrontation showcases an ability to conceptualize oneself outside of the oppressive ‘knowledge’ that western modernity presents as the world’s sole reality. This rupture presents the opportunity for new roles and organizational possibilities to be imagined and created.  The public actions of the RSSC exhibit moments of this type of liberatory confrontation. 
	By concerning itself with UNC’s built environment, the RSSC strives to contest the ways that western modernity’s white supremacist project encodes itself in the University’s landscape, normalizing its oppressive historic and contemporary existence. Thus RSSC’s confrontation takes both figurative and material forms 1) figuratively bringing to light the oppressive nature of the dominant socio-spatial structure of modernity that strives to normalize and make itself invisible and 2) physically confronting the material sites that are emblematic of the oppressive nature of the dominant socio-spatial structure of modernity. What follows is a description of two moments indicative of this liberatory confrontation. 
On January 30, 2015 the RSSC publically kicked off the coalition’s 2014-2015 campaign to rename Saunders hall through a large public rally. The rally took place in front of Silent Sam, a monument donated to the University in 1913 by North Carolina’s Daughters of the Confederacy and the UNC alumni association to commemorate the UNC students who died fighting for the confederacy (Chapman, 2002, 2). Unveiled on June 20, 1913, this monument was not a simple commemorative memorial, but instead was erected as a reminder of western modernity’s white supremacist project’s enduring quality. Forty-eight years after emancipation, Silent Sam served to remind Black community members that though formal laws of enslavement had been abolished, Blacks were not free to navigate, engage or understand themselves in the world as they pleased: western defined order would still remain, the roles of subjugation that the social spatial structure assigned would be maintained. Silent Sam stands urgently at the north entrance of the campus not in mourning of the fallen but in alert attention, protecting western modernity’s constructed world order.
 The true sentiments of the memorial were expressed by North Carolina industrialist Julian Shakespeare Carr during the unveiling of the confederate monument. In his celebratory speech Carr stated, 
“The present generation, I am persuaded, scarcely takes note of what the Confederate soldier meant to the welfare of the Anglo Saxon race during the four years immediately succeeding the war, when the facts are, that their courage and steadfastness saved the very life of the Anglo Saxon race in the South—When “the bottom rail was on top” all over the Southern states, and today, as a consequence, the purest strain of Anglo Saxon is to be found in the 13 Southern States—Praise God” (Carr, 1913).

Carr’s speech highlights the desire to maintain white supremacist world order. He describes the moment after emancipation “when the bottom rail was on top”, when Blacks’ legal enslavement ended and the power that whites had over others and their environment was not as easy to define. To Carr, the confederate solider must be remembered for his relentless fight to restore order, to reinstate the “right” roles (whites in a position of dominance, Blacks in a position of subordination), to save “the very life of the Anglo Saxon race” by saving the Anglo Saxon defined world. 
 	Silent Sam was not only installed as a reminder of white supremacy’s project for those present in 1913, but was meant to serve as a reminder for future generations as well. While writing alumni to fundraise for the monument, UNC’s president at the time, Francis P. Venable wrote, “A fitting monument is to be erected on the campus this year… This will commemorate the heroic era of the University… Further, it commemorates the greatest lesson that a man can learn, namely, that the call of duty is supreme. The monument will stand as a lesson in stone and bronze to all succeeding generations of students” (Chapman, 2006, 113). In his letter Venable makes clear that UNC was a site of white supremacy and that it was the duty of those white men who occupied the University space to protect and maintain the established world order. As both Carr and Venable’s words show Silent Sam is a part of landscapes of power and domination that assert certain truths about the world (who is included/excluded, who is in power/ who serves) that were to be maintained and remain forever unquestioned.
	The RSSC rally to begin their Rename Saunders Hall Campaign served to confront the oppressive truths that western modernity produces and which are encoded in the University’s landscape. During the event, the rally physically confronted a material site, Silent Sam as emblematic of white supremacy’s project. The racial make-up of those participating in the rally ruptured the monolithic claim western modernity has to territorialize space. Present in the crowd were UNC students, faculty, staff and community members of color those who should never have been able to occupy a space in the intellectual sphere of the University. These members of the rally stood in front of Silent Sam, their presence alone ‘de-validating’ the truths of the white supremacist world structure that the monument was erected to defend. 
	The January 2015 rally also served to discursively confront western modernity’s ability to maintain power through normalizing its oppressive construction of the world. Actor and UNC student Andrew Heil began the rally by re-enacting the speech given by Julian Carr in the same location 100 years prior. 100 years later, Carr’s speech possessed a different quality; his words about preserving the Anglo Saxon race were not received with blind acceptance and exaltation but instead with stark awareness and dissent. White supremacy makes itself invisible enacting its oppressive reign on the world by maintaining power through remaining nameless. Similarly, Silent Sam is emblematic of the white supremacist foundations that ground UNC silently maintaining its claim on the University space, dictating who gets to engage with the University and in what capacity. The rally served to reveal and confront the true oppressive nature of western modernity and name its white supremacist tendencies as constructions, that should be destroyed, and not enduring truths of the world. As RSSC organizer Dylan Mott said after Heil’s performance of Carr’s speech,
“We have witnessed today the reenactment of a particular moment in history when the mask slipped and the ugly truth of the racism embedded in the heart of this university’s history was made obvious. We have gathered here today, on that same site as a coalition of the courageous, to hold up a mirror to this university’s past – AND present – to show that things have changed far too little in the past 100 years” (Mott, 2015). 

Mott speaks about having the courage to confront the truth by not letting the white supremacist foundations of the University go unacknowledged, maintaining power asserting its oppressive dominion on students, faculty and staff of the present. 
Another moment of confrontation came the following Monday, February 2, 2015. From the hours of 11am – 2pm Black students congregated on the steps of Saunders Hall. The students wore nooses around their necks and held up signs, which read: “This is what Saunders would do to me”, “I Can’t Breathe” and “Black Lives Matter”.  During the demonstration, demonstrators occupied their time performing everyday tasks: they read, did their homework, ate lunch. The performance of mundane tasks with nooses around their necks was meant to showcase how Black students are tasked to strive to be successful in historically white universities, “while bearing the undue burden of white supremacy in almost every space they inhabit” (Harris, DTH, 2015). This public action demonstrated how symbols of the University’s blatant upholding of white supremacy’s project impact the way students of color are able to navigate and express themselves in a space that was built in violent opposition to their existence. 
At 12.10pm the demonstration took a more vocal form, a crowd gathered in front of Saunders Hall and listened to demonstrators express their dissent.  The protestors started by chanting, “this is what Saunders would do to me”, while tugging at the rope around their necks. The violent and visceral visual was designed to confront the white supremacist legacy that exists at UNC; the decision to glorify Saunders on a building was not based simply on aesthetics but was based on a legacy of violent racial dominance that the University embraced and honored. The demonstrators in 2015 were commenting on the system of value that UNC chose to uphold, a system of value that saw them and their lives as dispensable.  Student demonstrators also chanted statements such as “we can’t breathe” and “Black Lives Matter” connecting the legacy of white supremacy that Saunders Hall represents and upholds to contemporary struggles against anti-Blackness and violence against Black bodies that are occurring nationally.  
In between collective chanting, demonstrators organically took turns giving their own testimonials.  Saunders Hall is indicative of the way western modernity’s white supremacist project subtly presents itself in the University’s landscape. This violently oppressive project that the University continues to uphold was designed to silence and suppress Blacks, which makes the testimonial part of the demonstration a powerful moment of confrontation and rejection of the socio-spatial structure. A sophomore female-identifying student said:
“I was asked via Yik Yak that if UNC’s history offends me maybe I should go somewhere where it’s less oppressive! But every step I take, every breath I take is in an oppressive land and I will not sleep till every step I take and every breath I take is in a land that welcomes me, that loves me, that let’s me love myself!” (personal communication, Feb. 2, 2015)

This student’s statement showcases her understanding that UNC is a microcosm for white supremacist systems of oppression that extends beyond the boundaries of the school. As she describes, this oppressive world order dictates the way she engages with and is understood on campus and in the world more generally. Through her statement this woman shows that she understands this dominant socio-spatial structure of modernity as a way of understanding and organizing the world that can be altered. A sophomore male-identifying student yelled to the crowd:

“Around everyone’s necks is a noose, it may be invisible now but this is what Saunders would have wanted us to be like and this is still perpetuated today as long as these buildings as long as this history is perpetuated in our own system, we still have nooses. If you are Black, Brown, Latino/Latina, Asian, any marginalized group you have a noose around your neck. And they are telling you that noose has to stay there, but we don’t have to accept it.” (personal communication, Feb. 2, 2015)

This man’s statement speaks of the constricting nature of the dominant socio-spatial structure that enacts its control of the world in visible and invisible forms. By addressing other people of color he comments on how the anti-Black construction of western modernity also dictates the self-expression of, and subjugation of other racialized groups. He asks all those marginalized people to collectively look at how the white supremacist socio-spatial structure affects their ability to lead self-determined lives. His statement asserts that a liberatory Black sense of place does not necessarily comply with western modernity’s conceptions of race but is about confronting the oppressive landscapes that western modernity produces and working to create a more just reality from a space of abject otherness. Like the woman’s statement this man’s statement speaks of the subjugated position that western modernity places conceptualized “othered” people in. He too confronts this placed subjugated position contesting that it is the sole way of organizing the world.
	Both of these statements were vocalized forms of confrontation to normalized systems of oppression that often go unnamed on UNC’s campus and in the world. Through confronting the oppressive legacies that are being maintained in the campus’ landscape RSSC shows that students do not have to accept these constructed roles of subjugation. In their manifesto the coalition is aware that students of color were included into historically white institutions only through struggle. They state, “UNC was never meant for us. Yet here we are. And here we will stay. We DEMAND our right to challenge and alter our institutions when we find them to be unfit. We do not tolerate the inheritance of these racist institutions.” (The Real Silent Sam Coalition Manifesto, 2015). The manifesto shows how the RSSC not only confronts and contests the racist foundations of their University but also strives to create their own self-fulfilling spaces.

Re-imagining/Creating and Hall’s Becoming


The RSSC campaign to rename Saunders Hall re-imagines the University space as one that allows all who inhibit the space to exist in their self-determined full complexity of selves. To achieve this goal the University’s oppressive foundations must be acknowledged; in other words, this liberatory break can only occur through, “remembering the past even as [one] creates new ways to imagine and make the future” (hooks,1992, 5). Through confronting the University’s past and the legacies of oppression that have been maintained, RSSC members partake in different modes of resistive creation; they work to create new understandings of place in relation to themselves that break from the constrictive definitions that the white supremacist foundations of the University provide.
	Past iterations of RSSC’s campaign to rename Saunders Hall focused specifically on exposing the white supremacist legacies that form part of the University’s built landscape. This 2014-2015 RSSC campaign not only worked to expose the violently racist legacy that UNC upholds by maintaining the name Saunders Hall, but also partook in a public renaming, a resistive act to create something that better represents what students want the University space to be. In early January students returned to Chapel Hill after winter break, for many their campus Geography had changed; to them Saunders Hall no longer existed but was now known as Hurston Hall recognizing Anthropologist and folklorist Zora Neale Hurston. The name chosen by a group of Black students on campus who decided that instead of waiting for the University administration to acknowledge and rectify the white supremacist sentiments on campus that negatively impacted the way students of color engaged with the University space, they instead would take the initiative to informally rename the building themselves. The name change quickly gained currency; many students latched on to the symbolic meaning of the new name, attracted to the idea of a more inclusive University space. 
 RSSC members also began referring to Saunders Hall as Hurston Hall and soon implemented the name as part of their campaign demands. The story of Hurston’s time at UNC resonated with the critique RSSC made about the superficial inclusion of students of color in historically white. Hurston was the first Black woman to study with a UNC professor (in secret) at UNC prior to integration. Though she was not a registered student Hurston briefly studied with Pulitzer playwright Paul Greene (Zora Neale Hurston, 2015). Due in part to segregation and the racial climate on campus Hurston left UNC. Explaining the rationale behind the public name change of Hurston Hall the RSSC wrote in the Daily Tar Heel, “by choosing to honor Hurston, we students of color honor ourselves and all those who have come before us. She wasn’t given a place on this campus. Now, we give her one” (Brown et. al, DTH, 2015). By publically renaming Saunders Hall, students of color were reclaiming the university space (that was constructed in their exclusion) and reimaging the University space in ways that recognized the interests of all students. 
	The RSSC Rename Saunders Campaign also intentionally created resistive spaces that would serve their unique identities and needs. At the kick off campaign rally Dylan proclaimed, “it is time for [students of color] to come together to demand change and to begin, on our own if need be, to create the spaces that we need to live full and healthy lives while we are present in this place” (Mott, 2015). Dylan’s statement indicated a desire to create a sense of place in the University, one freed from constrained, imposed, limited definitions of self and instead claiming space for self-determination and self-definition. One resistive space that was created was the students of Color Coalition. The initial people of color (POC) only meeting took place after the rally to rename Saunders; the timing of the meeting highlights RSSC’s philosophy of not only confronting and bringing attention to the University’s maintained legacy of white supremacy but also creating resistive spaces where 
students are able to engage with and be recognized in University space. The POC-only space was a site of release; it allowed students to express often silenced grievances that they had suffered in the University environment.  It allowed students to unite through their shared “othered” positions and collectively imagine new ways of understanding themselves and their place at UNC. 
Another resistive space that emerged was the Hurston celebration event that took place the Friday after the visually violent demonstration of February 2, 2015 where Black students wore nooses around their necks on the steps of Saunders Hall.  If the demonstration on Monday represented the violently oppressive status quo that the University maintained, the Hurston celebration presented the inclusive, liberatory, supportive space that students imagined for their University and hoped to create. The event was filled with music, and quotes from Zora Neale Hurston; students were also invited to share poetry in an informal open-mic style. The celebration transformed the site, from one that represents subjugation and violence to one that supports self-determined expression and collective reckoning. Through reimagining the white supremacist University space and creating resistive spaces RSSC members momentarily created their own liberatory sense of place on the campus, a sense of place linked to past liberation struggles and in pursuit of self-determined futures.  This liberatory sense of place troubles Eurocentric geographic conceptions of the world by presenting, “new and different perspectives on the production of space” (McKittrick; Woods, 2007, 5) that move away from Eurocentric ideas of territory and absolute claim and reign over space. 

Chapter 5: Desperate Attempt to Maintain the Status Quo 

RSSC’s 2014-2015 Campaign to Rename Saunders Hall culminated with the coalition presenting their demand for the building name change at the UNC Board of Trustees (B.O.T) committee meeting on March 25, 2015. In past presentations to the B.O.T, RSSC formulated their arguments in ways that would be palatable to the Board by adopting a professional tone and manner appropriate for the bureaucratic nature of their audience and meeting space. On March 25, RSSC consciously decided not to concern themselves with constructing arguments that spoke to any administrative body but instead decided to speak for themselves. The coalition used their seven-minute presentation time to disrupt the stifling “order” and tone of the meeting. A crowd of around fifty students and faculty members walked into the board room dressed in black carrying signs such as: “Black Lives Matter”, “Hurston Hall”, “When the Status Quo = White Supremacy, Inaction = Consent”, “Honor Black Brilliance” and “No Longer Asking.” Everyone supporting RSSC wore Black in solidarity and in collective recognition of the new University space they were working to create. 
RSSC’s presentation did not bother with pleasantries or formal, professional rhetoric.  Instead, it was direct. Maintaining the spirit of the previous actions in their 2014-2015 campaign the presentation did not shy away from personal experiences and feelings and instead spoke from this lived ‘othered’, embodied position. The presenters did not simply acknowledge the horrific acts of violence that the KKK and men like Saunders committed but rather personally and directly linked themselves, their beings, histories and realities into these legacies of violence. They spoke from a space of self-grounded experience their testimonies reminiscent of the subjective liberatory sense of becoming that is presented in Audre Lorde’s essay “Poetry is Not a Luxury”. In her essay Lorde writes,   
 “When we view living in the European mode only as a problem to be solved, we rely solely upon our ideas to make us free, for these were what the white fathers told us were precious. But as we come more into touch with our own ancient, non-european consciousness of living as a situation to be experienced and interacted with, we learn more and more to cherish our feelings, and to respect those hidden sources of power from where true knowledge and, therefore, lasting action comes” (Lorde, 1984, 37). 

As Lorde describes, in their presentation RSSC could not “rely solely upon ideas… white fathers told [them] were precious”, they could not subscribe to western notions of rationality because the violence they were condemning was essential for western defined “rationality” to be born; this anti-Black violence is what created geographies of rationality. Thus to make their critique RSSC had to dismiss the oppressive, erasing logic of the dominant socio-spatial structure, they had to speak from the position of abject otherness that they occupy both in the University and world at large. Dylan Mott, who was one of the three people to present, vocalized this dissident sentiment when he said, “we are tired of having to prove to you what violence is, when we can see and feel the effects of this violence in our community” (Mott et. al, 2015). Dylan’s statement shows RSSC’s understanding that occupying a space of abject otherness within the “moral Whole” means when fighting for liberation there is nothing for one to “prove”, there is no problem for one to “solve” because the socio-spatial structure that one is trying to break free from was not meant to shift or alter but was meant to endure forever. Instead, one must find one’s own modes of expressing and representing oneself, exhuming one’s past and creating one’s future.
 
At the end of the presentation, the Board of Trustees did not make any decisions about the name change but instead chose a path of least resistance, in which Board members could appear to be ‘listening’ to the public until the academic year came to a close. The meeting ended with the unveiling of an online commentary page for UNC affiliates and non-affiliates to give their opinion on the name change.[footnoteRef:9]  [9:  Board of Trustees Saunders Commentary Page. Last Accessed March 29, 2015
http://bot.unc.edu/comments/
] 

	The B.O.T’s strategy to delay any decision on the name-change was predictable, an action that was less predictable but one that illuminates the deep-seated fear of change for those who benefit from the dominant socio-spatial structure of modernity was Senate Bill 477, titled “An Act To Amend The Procedures for Protecting Monuments, Memorials, Plaques and Works of Art on Public Property”. One day after the B.O.T meeting, March 26, 2015, the proposed legislation to the North Carolina General Assembly would mandate that  “no monument, memorial, plaque or work of art commemorating events, veterans, or persons of North Carolina history on public property of the State or any political subdivisions, may be relocated, disturbed, altered or defaced” (Protection of State Monuments of 2015, 2015).  
	The Senate bill is a blatant attack on the public (or rather a reminder of who the “public” belongs too). As students start to imagine and work to create a more inclusive University space the bill reminds people who is included in the University space, and who is excluded from this same ‘public’ space left to exist vacantly in the margins.  By sanctioning the, “relocation, disruption, alteration or defacement” of commemorative objects and the built environment the bill declares who and what deserves to be remembered and asserts that white supremacist legacies must be maintained. As stated at the beginning of the Chapter 4, historically white institutions are scaled down versions of the moral Whole. The proposed bill (and the stifling effects it would have on the work being done by groups like RSSC to recreate and reimagine the University space) reflects the dominant socio-spatial structure of modernity’s oppressive claim on the world dictating who gets to exist in the western defined socio-spatial structure and in what capacity. 
The bill also reveals the dominant socio-spatial structure’s cripplingly rigid quality. The day after RSSC disrupted the bureaucratic nature of the B.O.T meeting, the coalition’s nonconformist presentation reflecting students’ shifting conceptions of self in relation to the University space, the bill was proposed.[footnoteRef:10] This immediate action shows that once a new more inclusive reality is imagined and acted upon these new liberating possibilities must quickly be contained so as not to rupture the oppressively constructed dominant socio-spatial structure of the world. The bill represents western modernity’s strenuous attempts to endure forever.  [10:  To be clear I am not arguing that this bill was proposed solely because of the work of UNC-CH affiliates. In the past year schools around UNC (Duke University, East Carolina, and UNC Greensboro to be exact) have organized around white supremacist sites on their campuses and have gotten them renamed. Thus this threat to the University’s white supremacist status quo was widespread. 
] 


Conclusion
Through understanding that western modernity is dependent on the racialization of space, one becomes aware of how Blackness was conceived —and endures — as a spatial marker of abject otherness. The two scenarios analyzed above (Afropolitanism and the campaign of RSSC) give insight into different ways one conceives of, and navigates this space of abject otherness. Afropolitanism, with its “mirage” like qualities, hides western modernity’s antagonistic nature towards Blackness.  The term conceptualizes progress and liberation as integration into a system based on Blackness’ subjugation; because this integration is into a system dependent on Black subjugation genuine liberation cannot be achieved only faux integration. Adhering to the destructive becoming theorized by Hegel, Afropolitanism (and the western-defined transformation of place and self that it promotes) decides to veer away from this space of abject otherness, forfeiting the liberating possibilities that this space can produce, subscribing instead to a state of unrealized striving into western modernity’s antagonistic socio-spatial structure. The case study of RSSC’s campaign to rename Saunders Hall showcased an embracing of this space of abject otherness that allows more room for creative imagination and thus, more possibilities of becoming. The coalition’s actions coincide with Stuart Hall’s dynamic understanding of becoming through their work confronting white supremacist legacies that permeate their University and resistively imagining, creating and improvising spaces that met their subjective needs at particular moments in the struggle. The campaign of RSSC shows that an exploration of this space of ‘otherness’ is needed, an exploration that doesn’t regard this position solely as one of degradation and subjugation but also as a position filled with power, possibilities, filled with insights about how one could reimagine and organize the world in more liberating ways.  Through this exploration one may realize that finding Black liberatory senses of place means submitting to this space of abject otherness becoming with and through this space in order to produce more liberating collective and individual futures. 
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Appendix

[image: ][image: ]1) University of North Carolina’s Board of Trustee document from June 20, 1920 discussing the naming of a soon-to-be-built building after William L. Saunders.(Wilson Library: University Archives, Oversize Vol. SV-40001/12 pgs 233-235)
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