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ABSTRACT

In this auto-ethnography, as an indigenous man in a Kabyle landscape, | take into account the
relational experience that involves the development of a Kabyle identity. The indigenous
cultures in North of Africa all come from the same family called the Imazighen (free men).
Kabyle live in the North East of Algeria but there are other Imazighen living in the diaspora
all over North Africa, from Morocco to Egypt, like Touaregs or Mozabites. My inquiry
narrates my personal experience as a Kabyle man born of Kabyle parents in France. In this
auto-ethnography I return to my father’s village to understand and access my heritage. I hope
that this narrative helps my readers to reflect on the effects of globalization on the
transmission of indigenous cultures. | portray Algeria, a North African Muslim country in
2010. | draw on critical pedagogy, socio-constructivism and indigenous knowledge and
experiences. Looking to Algeria with the perspective of an indigenous person, | explore the
social organization in my village and the way values and relationship shape the traditional
education of a Kabyle man. My experiences and research in my ancestral village show that the
war Kabyle people have fought against France has not resulted in independence. Rather, in my
case, decolonization made me twice stranger to myself as Kabyle in an Arabic dominated
country but also as an immigrant in France, the old colonial country, and Canada. However,
my spiritual and sacred heritage is still alive in me, shaped by both my own experiences and
the teachings of other members of my culture, and | have expressed this heritage throughout

this narrative.
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PROLOGUE:

MY STORY BEGINS

INTRODUCTION

With this prologue | aim to describe how | have become aware of the effect oppression
has had on me personally. Because of painful childhood experiences and the early break up of
my family, | have spent my life in many places. | became, for a time, a nomad, with lengthy
stays in Canada, in Quebec, Newfoundland, North West Territories and British Columbia,
France and Algeria, and New Zealand, as well as travelling widely in South and East
Asia. These nomadic periods in my life, times of stable residence in one place and the period
of research in my ancestral village in Algeria, are all contributing factors in the development
of this narrative of my Kabyle (Berber) Identity. | deliberately include narrative scenarios in
non-linear patterns; these scenarios are cameos, like miniature paintings, that contribute to
some part of my deepening understanding of Self and Spirit that this journey allowed. I
believe this non-traditional style of writing is essential and unavoidable, in order to present the
narrative with integrity and in a way that is respectful of indigenous methodologies, (Smith
1999). Rather than adopting a more reductionist approach characteristic of more positivistic
objective inquiries (Denzin, 2010). I offer narratives and discussions of them that convey
meanings that allow each reader to form impressions and draw conclusions based not only on

my narrated experiences but also on their own world-view, identity and culture.

The support of indigenous communities helped me to engage in a cultural recovery and
value my traditions, Kabyle language and Berber culture that | thought I had lost. | chose to do
this inquiry in New Zealand because it was a “culture friendly” environment. Even though I do

not quote Maori scholars in depth, being in an academic location and intellectual space where



questions of indigenous cultural recovery and social justice are important helped me find a
great support for my inquiry. I met with Dr. Wally Penetito, my supervisor, when he was in
Montreal. He read my Master’s degree thesis, Education as a healing process. We engaged in
extended conversations about issues of culture, indigenous education and cultural
revitalization. Much of what has happened in Maori education over the last 30 years he saw as
a potential endorsement of what | was setting out to understand and achieve with my own

indigenous people. Clearly, | was seeking out a kindred spirit and intellectual guidance.

At the same time, my renewed cultural strength was something | was able to develop
with the help of Native people on the North American continent, I have found, in this narrative,
the energy and motivation to share my experiences of cultural recovery. Narrative inquiry
enables me to write and bridge the two worlds, both academic and indigenous, and bring them
into a coherent sense of self (Geertz 1986). With my auto-ethnography of cultural recovery, |
discover and share the channels that irrigate my Amazigh, “Free man”, the name of the
Indigenous group | am a part of, through identity. In the northeast of Algeria a part of the
Amazigh people are also called the Kabyle, an Arabic word for tribal man. This dissertation is
an Auto-ethnography in a Kabyle landscape, my story of cultural recovery of a Kabyle man in
his natural environment. Ellis and Bochner (2011) explain that: “Auto-ethnography is an
approach to research and writing that seeks to describe and systematically analyze (graphy)
personal experience (auto) in order to understand cultural experience (ethno) (Ellis, 2004;
Holman Jones, 2005)” (p.1). Ellis and Bochner (2011) present different sorts of ethnographies

that are all related in my inquiry:

- “Indigenous/native ethnographies, for example, develop from colonized or economically
subordinated people, and are used to address and disrupt power in research, particularly a

(outside) researcher's right and authority to study (exotic) others...



- Narrative ethnography refers to texts presented in the form of stories that incorporate the

ethnographer's experiences into the ethnographic descriptions and analysis of others...

- Reflexive, dyadic interviews focus on the interactively produced meanings and emotional

dynamics of the interview itself...

- Reflexive ethnographies document ways a researcher changes as a result of doing

fieldwork...

- Layered accounts often focus on the author's experience alongside data, abstract analysis,

and relevant literature. ..

- Community auto-ethnographies use the personal experience of researchers-in-collaboration
to illustrate how a community manifests particular social/cultural issues (e.g., Toyosaki,

Pensoneau-Conway, Wendt & Leathers, 2009)...

- Co-constructed narratives illustrate the meanings of relational experiences, particularly how
people collaboratively cope with the ambiguities, uncertainties, and contradictions of being

friends, family, and/or intimate partners...

- Personal narratives are stories about authors who view themselves as the phenomenon and
write evocative narratives specifically focused on their academic, research, and personal lives

(e.g., Berry, 2007; Goodall, 2006; Poulos, 2008; Tillmann, 2009)” (p.5-6).

In my auto-ethnography, | share my experiences at the same time that | learn from other
people’s experience. My process of meaning making is reflexive. This process shows how |
change and adapt as | learn in the field. My reflexive narrative gives a different focus on the
journey that creates different layers of understandings where my personal experience is in

relation with the experience of my community. My narrative illustrates my community socio-



cultural knowledge. This Kabyle indigenous life story narrative is the academic inquiry that |

present here.

Major reflective understandings and implications of my inquiry

| aim to write my Kabyle life story narrative in the sense that | explain hereafter and
that | develop in chapter Three. As a Kabyle, I am experiencing a journey back to the place of
origins of my family from my father’s side. I write about my indigenous journey of cultural
and social recovery. | undertook this journey to reconnect with my community and my culture.
In the future, | aim to participate more in the life of my community. | also want to be able,
after this journey, to take my responsibility in the heritage that will be left for me after my
father passes. My narrative then is not a traditional ethnography of a Kabyle society as
Bourdieu did, for example, in Esquisse d’un théorie de la pratique (Outline of a theory of
practice, 1972). Rather I envision my text as an auto-ethnography of my cultural journey back
to my Kabyle society. Thus, I highlight more of my route to the center of my village than the

village. I present my ethnography with different lenses as Geertz explains:

“Confinement to experience-near concepts leaves an ethnographer awash in
immediacies as well as entangled in vernacular. Confinement to experience-distant

ones leaves him stranded in abstractions and smothered in jargon” (p.29).

Although this narrative is more a text written from the perspective of a man who grew up in a
diaspora, a community with members of the same cultural origin regrouped outside of the
country, than of a man born and raised in the village, | present my perspective as well as an

insider because | am part of the culture I experience.



I begin with the story in narrative episode 1

With this following narrative I aim to present my purpose and shape of the inquiry:

Narrative episode 1: Drawing the structural metaphor of the inquiry, June 2010

“Walking along a street in Sainte Anne de Bellevue, Quebec, my Master’s Degree
supervisor, Ann Beer, now retired from university teaching, and | were talking about
the possible shape of my PhD dissertation. We considered motivation, methodology
and other delights that we needed to order to complete the menu of a good evening in

extraordinary early summer weather in April.

We decided to go to a Thai restaurant. In a cozy little house, there was one table left in
the corner. It seemed to be the best place for us to sit. We stood there waiting for the
waiter to clean up the table and then we moved closer. A woman came over with a big
piece of paper that she put on the table to be our tablecloth... Ann and I looked at each
other with a smile, touching the material and laughing again at what it was going to
become: our working and drawing sheet. We asked the waiter and he said yes. | took
out my pencils and, after ordering some wonderful food, Ann asked me: “Tell me, what

is your PhD about? How can I help you?”

To answer Ann’s question I drew a big tree on the table and explained that the purpose
of my research was to reopen the channels within the body of the tree that isolated the Berber

culture and diaspora from its roots. So began my journey into doctoral studies.



| wanted to understand the context of Berber people in a dynamic movement of
culture-recovery. Instead of drawing a two-dimensioned diagram that described a situation
where people are isolated in their post-colonial locations, | thought about the geopolitical
dimensions to return to an organic conception of culture. By organic I mean a genetic and
spiritual heritage. | thought about the interconnectedness of things. Instead of staying at the
borders and locating myself in a space of friction, | hoped to transcend political borders in my
indigenous culture, re-establishing an idea of harmony rather than struggle. “I want to have a
family of my own and | want to know how to raise my kids! | want to write about peace and

harmony rather than colonization, assimilation and acculturation.”

Given the tensions in which indigenous people live today in an increasing climate of
globalization, how can we who have indigenous families raise our children in indigenous
cultures? Building a nest from peace and harmony, how can we overcome the colonizing

situation, assimilation and acculturation present in the actual systems of education today?

A Kabyle Indigenous Life Story Narrative Inquiry

This inquiry is a Kabyle Indigenous Life Story Narrative Inquiry. My text is Kabyle
from the beginning because | write as a Kabyle to understand from two main indigenous
concepts that shape my inquiry: Niff and Nyia. Niff refers to the pride, sense of connection and
honor that | show about my heritage. Nyia is the principle of respect, generosity and humility
that | use in my everyday life. They are both developed in depth in the methodology but they
are the life values that speak throughout this inquiry. | present them here to explain who | am
when | start my journey. My father and my mother transmitted these values to me. Niff and
Nyia are the expression of the education of these two strong individuals that | wish to honor

here with this life journey. When one asks me where I was born, I respond, “In the womb of a



Kabyle woman.” This is where my journey as a Kabyle man started. This is also what makes

this journey a Kabyle journey.

| view my task as an indigenous academic experience similar to that described by
Linda Smith in Decolonizing methodologies (1999), because of its transformative,

decolonizing, empowering agenda.

“The implications for indigenous research which have been derived from the
imperatives inside the struggles of the 1970’s seem to be clear and straightforward: the
survival of peoples, cultures and languages; the struggle to become self-determining,
the need to take back control of our destinies. The act of reclaiming, reformulating and
reconstituting indigenous cultures and languages has required the mounting of an
ambitious research program, one that is very strategic in its purpose and activities and

relentless in its pursuit of social justice”(p.142)

My inquiry is indigenous because it is written by myself, an indigenous man, in order
to recover my culture and honor my indigenous heritage. This inquiry is a personal life story
narrative auto-ethnography as described by Ellis and Bochner (2011): “When researchers do
auto-ethnography, they retrospectively and selectively write about epiphanies that stem from,
or are made possible by, being part of a culture and/or by possessing a particular cultural
identity” (p.3). Being a Kabyle is a key requirement for the writing of a Kabyle auto-
ethnography, as | understand here. However, at the same time, | view my inquiry as an act of
experiencing and/or being in/from the culture and also an act of sharing my culture with others.
“Auto-ethnographers must not only use their methodological tools and research literature to
analyze experience, but also must consider ways others may experience similar epiphanies;

they must use personal experience to illustrate facets of cultural experience, and, in so doing,



make characteristics of a culture familiar for insiders and outsiders” (Ellis and Bochner, 2011.

p.6).

The acts of sharing can be divided in two different acts that are the telling that is the
more reflective part of the experience and the showing that is less directed to the explanation
of a subject matter but more to an holistic presentation of my experiences. Combining these
two approaches enable me to position myself as an insider outsider and engage in self-
reflectivity. “"Telling" is a writing strategy that works with "showing"” in that it provides
readers some distance from the events described so that they might think about the events in a

more abstract way” (Ellis and Bochner 2011. p.5).

Auto-ethnography is an act of writing in relation to social contexts in a particular place
and time; it is artistic and scientific. “Auto-ethnography, as method, attempts to disrupt the
binary of science and Art. Auto-ethnographers believe research can be rigorous, theoretical,
and analytical and emotional, therapeutic, and inclusive of personal and social phenomena”
(Ellis and Bochner, 2011, p.16). My Kabyle indigenous narrative life story aims to create
emancipating inquiry in the continuity of my family life’s story that I undertake and share

within western academia. My inquiry is written in relation with my family and my community.

After my mother’s death

It is difficult to find where or when my auto-ethnography actually started. | have
always been a Berber, a Kabyle. With this inquiry, am | discovering a culture or recovering it?
| am learning about my culture, that is sure. | could have lost my culture, since | was raised in
France in a context that was culturally threatening to my heritage. My mother’s untimely
departure from this life set in motion a journey of loss and discovery. | realized how important

her presence was in our family. My mother passed away when | was twenty-three years old.



When this happened, | realized that | had lost much more than | had even thought. She died
after five years of fighting cancer at the age of forty-three. None of us were ready to let her go.
As she used to say when she was alive: “When I die, you will understand what I am telling you
today.” | have now realized the importance of her words. She brought the culture into our
home and kept the Kabyle community that is our family, together. She not only taught us how
to be Berber or what it meant to be a family, she was also working all the time at home and as
a full-time worker fighting in an environment totally hostile towards us. France, after the war
of independence in 1962, was a very difficult place for new Algerian Nationals. Even if
France had many wonderful aspects, the interrelationships between two peoples of different
cultures and countries were limited. The French cultural education | experienced in France
was organized like an uprooting and assimilationist school system where one needed to move
away from the cultural background of one’s origins. This distance was the only starting place
for an exile to fulfil his or her duty of becoming French by embracing responsibilities as a
foreign citizen in France. Even though I was born in France and even though my mother was a
descendant of one of the heroes that freed France from the Nazi occupation of the Second
World War, | was still called an immigrant and my mother did not have her place in French

society.

Moving from an oppressive outside world to my interior world I found that reaching
the place supposed to be providing me with inner peace was a rough transition. Our families,
village of origins, language and culture became a battlefield for our new ambiguous selves.
The children, who were kept silent within them, had to deal with a lot of acculturation too;
they were witnesses to their own destruction at the same time that they were, as well, actors in
the acquired and internalized destructive neo-colonial behaviors. Today, my family is

scattered throughout different countries and family meetings are almost impossible. Thus, my



need for healing was important and | realized it more when | came to North America and was
exposed to the cultures of the Native American Nations of the Innu, the Cree, the Algonquin,
the Ojibwe, the Cherokee and the Lakota. In September 1998, | entered Canada via Quebec
and | realized that |1 had much to learn. My first challenge was to let go on the need to control

the outcomes in my life and to engage in my learning experiences.

ENTERING INDIGENOUS LAND - MOVING FROM OUTSIDER TO INSIDER OF

MY COMMUNITY

I now explain how | ended up connecting education and culture and how | entered the
Innu Nation, an indigenous Nation in Northern Quebec. In these next episodes | connect the
different narratives that brought me into this field of indigenous study and to the precise aims
of this inquiry -- that is to understand the main goal of Indigenous Education and transform it
to a personal inquiry about my cultural recovery. These three narrative episodes offer
understandings of the social location I was in. They show what helped me end my cultural

alienation and find a location that reconnected me to my deepest roots.

From being a deviant

Narrative 2 takes place in Edmonton, Alberta, in the Library of the Faculté Saint Jean where |

did my Bachelor degree in Elementary Education.

Narrative Episode 2: From being a deviant, October 2000

“I was standing at the counter of the library trying to sort out some nebulous
administrative issues when one of my new friends there came to me. He was standing

there with a book in his hand and told me that | was different from the others-- outside
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of the norm. | was happy with that but as he kept on going with a description of my
inappropriateness | started feeling uneasy. | was fine with the idea of being different
but something was bothering me and | went closer to him and asked him what was
wrong. He laughed and said: “You are a deviant. It is not me saying it but the
dictionary.” And he showed me the cover of the book he was reading. He saw I was
upset and he said: “Don’t worry, I am deviant too.” We had a good laugh and started
a chat. I said: “Do you want to go for a drink?” His face changed. I said: “What?”
He said: “I don’t drink.” I said: “Of course you do.” He said: “I mean alcohol.” 1
said: “Me neither. I am Muslim. I didn’t say we were going to drink alcohol. You can

choose what is in your glass, no?” He looked at me with eyes wide open and said yes.”

My friendship with him has led to many wonderful experiences and a rich journey into the

Native American world. The next time we spent together, we went to the Native American

Friendship Center in Edmonton.

The Canadian Native Friendship Centre in Edmonton

When | was in Alberta, |1 had no social time outside of my courses. The local culture

was so foreign to me that | did not seem to find a way to connect to it. Luckily, my new friend

brought me to a place where | found an echo of myself in the depth of the Native American

culture in a Canadian Native Friendship Center in Edmonton, which | describe in narrative

episode 3.
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Narrative episode 3: Eating with Red Buffalo, November 2000

The Innu man and | became good friends. We would walk together on the trail that
surrounds the faculty. He would show me rabbit tracks; bring me to a beaver house
and other things | would have probably not noticed without him. One day he invited me
to a drum dance at the Canadian Native Friendship Centre and only asked me to bring
tobacco. | said ok. We laughed a lot. He was joyful but never explained much about
the place... He just brought me there and he left me do what | wanted. | would not do
much because | was too timid but I never felt judged, looked at or something else. The
ceremony started with a prayer on the first floor that we would not see and then the
feast, sharing food. I remember going once, thinking that it was time to eat. An elder
called Red Buffalo I think, was serving plates. | went there. | was sure that they were
asking me to go there. | took a plate and a young man came to me asking me to wait. |
was not sure about it but I was starving. The old man asked him to let me go. He asked
my name, | told him, we shook hands and | went back to my place. | felt terrible after I
realized that | had served myself at the same time as the elders but the old man was
totally comfortable with that, I thought. So I guess it was the right thing to do. Or at
least this is what | told myself but I excused myself to the elder and to my Innu friend

who invited me there.”

The time in Edmonton led me to go to Northern Quebec where | learned more about
the traditional and contemporary lifestyle in the Innu Nation. The next narrative is about my
arrival in the woods somewhere in Labrador where my friend would go to hunt geese every

year.
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My arrival on the land and in the culture

With this next short narrative episode 4, | explain that access to native spirituality is
made with a sincere offering of tobacco. | show how that spirituality happens any time and
everywhere; it is not only a question of programmed and routine rituals, but at the same time it
is not a closed circle but rather a place where all can find a space at any time as long as one

respects the culture.

Narrative episode 4: Connecting with a Medicine Man, November 2002

“In November 2002, I was on Innu land in the reservation, with a bag of tobacco. 1
wanted to ask a medicine man for his help after I had a major burnout. | needed a
place to rest and a home to rebuild my energy and to come back to life. | was walking
in the streets of the reservation with my friend D. and he brought me to a place where
a man was working on a house with two young men. He said: “Go give him your
tobacco and tell him what you want.” I entered and went to the man... He was looking
at me surprised and I could feel the eyes of the other man in the room on me as well. |
gave him tobacco and asked for his help. He took the tobacco and said: “I will have a
prayer for you.” Then he excused himself and went back to work after saying
something to D... I said thank you and we left... This is how I met my good friend and

a man that became like a father and definitely a spiritual teacher for me...”

This bag of tobacco brought me more than | could have expected. | owe those two men
a lot for the strength and wisdom they gave me that helped me complete this journey | am
sharing here. It provided me with the motivation for this Doctor of Philosophy inquiry based

on the understanding of the issues of culture in education, the pride of being an indigenous
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person and the duty to protect and nurture it in forms, shapes and context appropriate to us.
Feeling strong with my experience of Native American culture, | regained enough strength to
rebuild my “Self” and begin to move towards the Algerian village of my Ancestor. Because

this inquiry is a part of my journey of recovery, this inquiry brings me more self-awareness.

SELF-AWARENESS

Polanyi (1961) explains that: “Focal and subsidiary awareness are definitely not two
degrees of attention but two kinds of attention given to the same particulars.”_Knowing my
“focal and subsidiary awareness”, I mean different degrees and proximity of focus on the

“Self,” 1s important for the writing of a peaceful and balanced inner “home” (Attarian 2009).

“Understanding my story by actually retelling it made sense for me. The act of
narrating, telling and re-telling the stories of our life experiences carries a deep
interpretative stance. | believe that we consciously refine and redefine our identities
through telling our stories, since it is an essential way of understanding ourselves, our

actions and reactions within a historical and social context.” (p.14)

Attarian presents the idea of writing home as the construction of the self. | give my
interpretation of Attarian’s conception of “home” more in detail chapter 3. Attarian (2009)
explains that the act of writing is an act of creating as well. When one writes his dreams he is
conceptualizing the walls of his house; it is then only a little step before being able to move in.
Conceptualizing home in writing supports the reconstruction of my Self in this inquiry, a part
of my “home”. I am not aiming to reproduce a romantic perception of Kabyle identity but I
instead write and create my Self in the narratives of a Kabyle, a man from the tribes of Algeria,
in a globalizing world and contextualize my Self in my present. The house I refer to here is my

“Self,” a member of a culture, a village, a community and a society. Retelling the story of my
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cultural recovery I redefine my identity while bringing this silent self to the surface and focal

awareness in Polanyi’s sense.

The importance of bringing the self to the surface

In Polanyi’s (1961) definition of focal and subsidiary awareness, he goes on to make
the following point: In the case of visual attention we may speak of looking at the
particulars in themselves, as distinct from seeing them while looking at the context of
which they form part. But " seeing " and " looking at " cannot be generally used

instead of subsidiary and focal noticing” (p. 463).

Looking at my experiences, | can see them as isolated and separated from each other by time
differences. However, if | rewrite them back into the context of my life then I start to make
sense of them and understand more about what Polanyi (1961) explains as the meaning of

focal and subsidiary awareness

“We can formulate the difference in term of meaning. When we focus on a set of
particulars uncomprehendingly, they are relatively meaningless, compared with their
significance when noticed subsidiarily within the comprehensive entity to which they
contribute. As a result we have two kinds of meaning: one exemplified by the
particulars of a physiognomy, where the uncomprehended particulars are inside our

body or at its surface, and what they mean extends into space outside” (p. 463).

| focus on an indigenous culture, the Kabyle culture into which | was born. My aim is to bring
this culture to focal awareness for others and myself. Although my family is Kabyle, | was

born and raised in France.

| want to contribute to the ongoing creation of knowledge in education and to add to

the critique of certain received ideas about the relationship between education and identity. |
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want to retell my own story to fix in my heart, mind, and body and spirit the experiences that |
have been gathering until now in my life and what | have learned of the past generations.
However, | am anxious about the idea of opening a file that feels closed and sealed by an
“Omerta”, a rule of silence, motivated by the necessity to move forward without learning from
the past. Because of all that my people have endured at the hands of colonizers, there is some
kind of a conjectural and systemic tacit interdiction against opening our eyes to the real
landscape and unfolding the ugly stories of the past. There are accounts of family wars,
conflicts and other stories | experienced, witnessed or that | have been told, but that I was
supposed to protect in silence, silence because of at least two main reasons. The first reason is
the habit of not speaking about anything that is from back home, a habit that | fell into in
France because of the reciprocal attitude of denial of the “different” that I grew up with. I just
didn’t find anybody to speak truth to. My parents didn’t want to hear about France at home
because they were silencing what we were becoming or could become in the undergoing
process of assimilation and France didn’t want to hear about us as we were only what it
considered we should be. It was a reciprocal rejection or maybe a dog chasing its own tail.
This political status quo caused enormous damage to me psychologically, emotionally and
economically; reflecting on my sociopolitical context even today makes me aware of the

choices we all have to make if we want to bring our own children into a better world.

The second reason for silencing this story is the possibility that it may provide
materials for another invasion of our country. This silence could be due to the sacredness of
our family life. We cover the family stories with silence, but we also silence what is related to

rituals that connect us and help us to protect what is treasured and vulnerable from outsiders.

However, in 2012, | feel much different. | am opening the gates and I am bringing

some fresh air into this secluded society. | know from my experience that travelling brings

16



good energy to those fortunate enough to experience it. I know from my experience that | can
be a Berber in the world and share who | am because there are always friendly, honest and
welcoming places and people to connect with and who will share blessings in a reciprocal
exchange. In narrative episode 5, | retell the story of my arrival in Victoria University in
Wellington, New Zealand and how | entered in the Maori family of Te Herenga Waka Marae

(the Maori sacred house).

Narrative episode 5: Arrival in Te Herenga Waka Marae in Poneke (Wellington,

Aotearoa/New Zealand), April 2007

“This is what happened to me when I arrived at Te Herenga Waka Marae in Poneke
(Wellington) for the first time. | stepped in and a friendly woman immediately asked
me to go around the building to the main gate. I didn’t know anything about Maori
culture back then. At the other entrance, | found a group of three people from the USA
waiting and | asked them what they were doing there. They said that we were going to
be in a welcoming ceremony and that | had probably been asked to be a part of it. The
women who asked me to leave was standing at the doorstep of the Marae and she
started chanting. And we went together to the powhiri “welcome ceremony.” It is only
later that | discovered that she was the head of the Marae. The one we all call Whaea
(Mum). It has been a few years now and we are still a whanau (family). | have found
support, advice, and strength and love in that place and from the first moment | was

welcomed as | am, a Kabyle man from the Djur Djura Mountains of Algeria.”

This opportunity of wider dialogue motivated me to bring this work into existence, and to

address the issues that we face as indigenous people who work for the preservation,
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celebration and onward movement of our living cultures. In February 2010, writing this
dissertation, | felt very emotional and my back started to ache. | started dancing on my chair. 1
felt stressed and excited at the same time. The idea of breaking free was so energizing. |
needed to bring this situation to an end. For so many years | had been trying to settle down and
so many times. | had destroyed everything | was building, refusing to commit because of the

idea of sacrificing this connection to my home land, the home I am made to go back to.

Self-reflexivity means understanding stories from a researcher’s perspective

I discuss my place as a researcher and give a sense of the debate that is taking place in
our mountains. I am present in Kabylia in different ways. | was a Kabyle man, a member of a
family. Thus | experienced going up the mountain with two members of the family.
Simultaneously, | was a helper and I helped them on their journey, selling goods in the remote
villages of the mountains and | was also a student, learning the places, the social codes,
cultural backgrounds and stories of the villages. It hit me how lucky | was to be a part of this
land. | became conscious of the privilege of being Berber. The other way | am present as
Kabylia is as this young man born in France who has come back to the village to do research
for a western institution. During my work | needed to constantly be aware of this

multidimensionality.

My awareness of this multiple positioning is made possible with the use of a reflective
approach. Hourig Attarian (2009) explains, “Self reflexivity, a rigorous perception, is a key to
explore researcher subjectivity. It is a process of meaning making that is focused on an
understanding of a dynamic, transformative “becoming” rather than a static “being” (p.14).
During my fieldwork I play with different lenses. | am in Algeria as a participant but also as

an inquirer. Attarian (2009) explains:
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“This is a conscious methodological and epistemological decision in the design of both
the form and the content of this text. | delve deep into the narratives to use them as a
reflexive and interpretive tool to explore the historicity of the self and its actions, and

to reflect on constructions of identity and agency”(p. 14).

In my text, | intend to help readers develop a reflective understanding drawn from their
experience of my experience that | am describing and sharing. In the position of an insider and
outsider 1 am sometimes the reader and sometimes the writer. This dual participating
dimension of my work leads me to embed actions and experiences within my general narrative
about my experience of cultural recovery in the story of my village as a place for analysis and
interpretation. Reflecting on the experience allows me now to step aside from an emotional

space to reflect upon my experiences as a researcher.

Narrative inquiry allows an external reader to develop proximity to the situation being
narrated. This proximity hopefully can lead a reader to an insider perspective even though the
reader has no background in Berber territory. |1 hope readers move into an emotional zone,
gain familiarity that connects them to an organic understanding of the Berber culture, and
become involved in the building of the Berber society with a deep personal understanding of
Berber history. | hope that readers can become part of this society and gain a new perspective
about Kabyle culture and the Algerian society. My vision and hope is to construct perspectives
of the self and bring knowledge of the world the reader lives in. Global knowledge, in that
sense, is not general and external to the individual but broad and rooted in the place of inquiry.
By developing relationships with the Berber people and western academics, | am hoping non-
academic readers can develop an intimacy with us that will express this sense of welcoming

that is inherent and so important in our tradition.
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| experienced my research in different ways. As an insider, | had to follow the rules of
the land, but as an outsider | could step back and move away from the social pressures, a fact,
that, in a social and political situation like Algeria, is very important to take into account. As
described in this Chapter One of this dissertation, the global political and economic situation
in Algeria is very difficult and complicated. So stepping back or even out of the country is a
good way for me to look at my village, and the knowledge that emerged and to appreciate it,
maybe, with greater potential. Of course | came back from this theoretical aside to say that this
step is only possible as one develops a deep understanding and involvement in the society
being studied. Understanding Berber society in an inquiry like this one is realizing that Berber
identity is not contained within Algerian political borders. It is much more than that. Algeria
only became on official country in 1962 while Berber Identity goes back at least 5000 years.
Most Kabyle, however, claim to be Algerian since Algeria is the symbol of the victory against
French colonial power. Yet, most Kabyle often refuse to be Arab when Algeria is described as
an entirely Arab and Muslim country. Berbers are before everything Berbers. | aim to help

readers and myself understand with this auto-ethnography.

So my place as a researcher and a participant is as a family member; I deal with issues
common to many like my place in the family, for example. I am in the middle of a family of
eight children from three different marriages. Twice, my father married women from his
village and once, he married a woman from another village, my mother, whom he met in
France. He divorced his first wife, then my mother passed away and he remarried again.
These differences among the village origins of the wives are important because of the culture
of the family. Different villages have different identities. 1 was dealing with two little
republics with specific cultures, my father’s village and my mother’s village. In our culture,

while we acknowledge the mother’s family, officially a child always becomes a member of the
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father’s village. I remember looking at my mother. We were in France with all the family
sitting at the table. The main rule of the house was we all had to be sitting at the table together
before anyone could eat. My mother was portioning out a chicken amongst us. She would
give the wings to the girls and the legs to the boys but split the white meat between us all.
Then my parents would eat the body. | was really surprised, but then she explained to me that
this ritual meant that the girls were supposed to fly away from the nest when the boys were
going to stay close to help the family. This example of sharing and the expression of our
culture in France, a foreign country, |1 hope conveys a lot about my philosophy of this research,
the duty and location of a Berber man as a participant and researcher in his own village and

the cultural foundations of this inquiry.

Returning to the argument on the place of the researcher as a participant, | looked at the
epistemological standpoint of my researcher/participant role. I reflect on a frame of mind that
is appropriate not only to enter the village but also to stay there. It was important to be seen as
someone who was part of the village and who was going to stay there. My objective of
reconnecting to the tradition by being in the place of tradition means expressing my voice as
an insider and building a narrative project that was made in agreement with the village and for
the village. This positioning pushed me away from positivist claims of objectivity, as | would
never be able to be free of influences from my upraising in other countries as well from the
requirement of western academia. However, as previously stated, being an insider does not
mean not being able to take an outsider perspective. It was in this movement of travelling
forward and backward that | understood the depth of the vision of the researcher. The different
layers of culture that shape the message’s meanings, interpretations and actions and their

interconnectedness give the body and soul of the narrative | start presenting here.
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WRITING HOME FROM ABROAD: CANADA

| am in Canada, engaged in the writing of a PhD with the support of two present
supervisors; one is an incredibly bright, honest and visionary female academic from McGill
University and the other is a wise, supportive Maori supervisor from Aotearoa in Victoria
University of Wellington. I am dismembering myself and | feel totally stretched between the
three or four geopolitical locations that this research is involving. Like in the old time when
the Roman Empire was dislocating the limbs of the barbarians in their circus, | seem to be
dislocating myself in an inquiry that brings me to four directions, and places: France, Algeria,
Canada and Aotearoa. This feeling | am experiencing illustrates the pattern of self-destruction
that seems to be common amongst Indigenous people. Often we indigenous people have to
leave our cultures, lands and family to go and get what we need for our survival and we end up
being torn apart from wanting to go back home but needing to stay away for socioeconomic
reasons. This at least is what one reader might see from an ethnocentric idea of education.
From an ethnocentric perspective of education this would be an insane and impossible or
suicidal project to work on but from an indigenous perspective this is my one and unique self.
With this narrative, | am not losing any limbs, and this socio-cultural representation in which I
am being an actor is an inquiry that allows knowledge to travel through time and space like

spirits that hold together memories.

Spirits connect me with the different layers of my “self” in the multiple dimensions I
am in. | am not being torn apart but instead | make sense of my diversity within a narrative. |
feel privileged that, as an indigenous man, | can still express a free Berber spirit. The
movement of my inquiry springs from the roots of the tree that connects me back to the land of
my ancestors and takes shape back home in the village that | will describe here. My inquiry

flows within the trunk, the valley where all the rivers of our different mountains bring their
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pure water to the first gatherings and exchanges of the selves. Then it travels all the way to the
fruitful branches of those rivers that carry the rich alluvia of our culture; 1 go all the way to the
ocean that is so terrifying for the people who decided to change into fertile sediment on the
side of the streams but who stay connected to the millions of leaves and the wonderful fruits
that bring their full potential to the land that they enriched with the sweet and rich culture that
they hold. I write that journey to explain the place of my indigenous culture in this world

today.

HORIZONTAL DEVELOPMENT OF IDENTITY

| went to Algeria with the goal of rebuilding a family tree and finding the connection
between the different missing parts. With this first structural approach, | looked at ways to
draw the idea of chronological linearity of the generations in order to recreate the picture of
my family heritage. | understood my mistake when | went to a community meeting in a village
in the Djur Djura. | presented my theory to two members of the association and of course they
challenged me. The first one asked me: “If we are a tree, how can we move all around the
world like we do?” The second one answered: “Because a little bird comes and swallows this
olive to bring it all the way to its places of migration and then gets rid of the seed at the end of

its natural process, the tree grows up on another land but stays a part of that first tree.”

More questions came to me and | asked: “Is that tree still Berber? Is that new tree the
man individually moving or is the bird the actual metaphor of the migrant person? What is
actually travelling in/with the bird?” We realized that it was the culture. The person, the bird

or the seed all carry something that is our culture.

23



This life that we carry around the world connects us to our ancestors and grounds us to
the planet. The older the roots, the larger the tree and the more life force it carries. Then the
metaphor for culture is no more the tree itself but more the water that runs into it and that

gives it its density and strength. This water is the life force of our culture. For Kabyle people:

“...Human existence was not separate from the natural world, since it followed the
same cyclical patterns. It was believed to emanate from the same invisible source that
belonged to the eternal cycle of death and rebirth. Kabyle spirituality united the
physical world of their surrounding with the invisible non-concrete world, which for

them, was just as real...” (Makilam, 2007, p. 231)

| explain here how water takes a special place in my culture. Understanding who is in
charge of carrying the water, 1 will also give a better understanding about the actual irrigation
systems, and connections that shape my family tree and village into what it is today. This is in
line with the belief that: “The human is a passenger on earth and his duty is to prolong the
cycle of life he carries within him by transmitting it to his children. Ancestor-worship is linked

to family belief and thus heavily dependent on the cult of maternity” (Makilam, 2007, p.231).

I make sense of who | am today in the contexts of where | evolved. These different
contexts are my starting point for the writing of the journey back home and their influence on
my decision to engage in this inquiry will be explained. In next chapter | present the narrative

structure and shape of my inquiry.
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CHAPTER ONE:

JOURNEY INTO MY PHD INQUIRY

In this chapter, | explain how | came to design the shape of my inquiry starting with my
motivation to write my auto-ethnography of a Kabyle cultural recovery. | present the

organization and an overview of the content of my dissertation.

CONSTRUCTING THE JOURNEY INTO MY PHD STUDY

From Native American Education in Canada

| was trained to be a teacher in Edmonton, Alberta, Canada. | worked in Francophone
schools outside of Quebec, where | taught French to English speaking children in immersion
classes. | returned to Quebec to teach in the outskirts of Montreal in a non-privileged,
economically deprived location, in Montreal Nord. I was hired by a band council in the North
of Quebec and taught in native schools. That educational experience contributed to my own
schooling experience in France. My experience of the education systems in these different
locations and especially in the Innu schools brought to an end my wish to leave the field. It
had nothing to do with the people but more with the educational agenda for native students. |
took a year off to travel in Asia. | wanted to leave for one year but the little money | saved
teaching allowed me only a six-month trip with a very limited budget per month. | had to
bargain for every piece of bread during all my trips; luckily it was culturally appropriate to do

so there.
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That journey was probably one of my most important life experiences. | decided to let
go of my need to control my future but also my insecurity toward money and career. | was just
going to enjoy the hazards and blessings of the road, meeting new people, eating new types of
food and probably, before everything, taking time to distance myself from my previous
experiences. I then decided to do a Master’s degree in education at McGill University. After
all the experience | had as a teacher, | needed to find a way to protect native culture from
assimilation. | wanted to support the work of the elders and the families working hard to
protect their heritage. First Nation elders in Canada told me to take care of myself as a piece of
the heritage of this world and work to help my own people. | felt rejected at first but then I
understood. The medicine wheel is what most of the North American First Nations recognize
as the mental, spiritual, emotional, and physical interconnected and holistic system of
reference. The medicine wheel places us all in an interconnected system of sharing where all

of us can be ourselves and bring our full participation to the world.

| learned about the medicine wheel from Grand-father William Commanda, the
spiritual chief of the Algonquin nation. Grandfather William was the teacher of the Innu
family I lived with, in the North of Quebec. Grandfather William Commanda represents the

medicine wheel in this figure
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Community

(Retrieved from http://www.angelfire.com/ns/circleofallnations/page2.html)

The teachings of the medicine wheel that we see here, Healing, Community, Wisdom
and Vision, represent the 4 directions as well: East, South, West and North. From each of our
cultural locations of the world, we can bring healing to the planet. It is mainly with that
advice that | decided to seriously work on an auto-ethnography called Education as a Healing
process. My Master’s degree thesis was probably one of the most difficult tasks I had to
accomplish. My personal education, looked at from the eyes of an indigenous man, was an
ugly story of assimilation and enculturation surrounded by the sweet coat of the so-called
positive intentions to develop Berber people as this education integrated us into the so-called

beautiful and welcoming French society!
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To my Kabyle identity in my village

Every Northern hemispher’s summer, |1 go back to Algeria to my village. | just enjoy
the simplicity of a cultural retreat. | take care of my house, meet my family and walk up the
mountain to go to my ancestor’s grave and have a drink at one of our springs. The village is a
geographic construction developed around the physical needs of the body with gardens and
rivers, but the spirit of the people today travels far away from that place. 1 am explaining that
the spirit is stronger than the physical arrangement of the space and reaches each and every
one of the descendants of the Ancestor wherever we are in the world. The community used to
meet in the village on regular basis but often nowadays a trustee carries the messages from one
family to another one. Often today, in the village, decisions are made with no consensus and
problems arise that are not being dealt with because of lack of interest or communication.
Most of the people have left the village and just a few still care about the place. The meetings
in Tadjmaith (Tadjmait is a building where the man of the village gather) are being replaced
by the sermons in the mosque on Friday; a sermon is given by an Imam hired by a government
who still denies us our culture. It is not the people speaking anymore, but the government
dictating its agenda. An Arab population of Islamic believers is replacing the Berber village-
republics, an Islam shaped more by the religious and political tensions in the world than the
actual culture of the people. Ait Menguelet sings: “Avlid I tsou meden” (the forgotten road).
In that song, he says that on the trails that people don’t take anymore, the grass keeps growing.
Quickly the road is disappearing and people are getting lost. Our villages are becoming lost

memories.

Situated between the pressures for a secular state modelled after France, the other
Western images of success and an Arab religious state with an Islamic image that looks like

Saudi Arabia, Berbers feel their desire for cultural expression torn apart, shaped and reshaped.
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Like trees from which we remove the bark and fruits, our culture sees its men going away.
This leaves the trunk exposed to the air and the circle interrupted. The men leave their families

to look for work elsewhere.

The western world pulls us in its direction of capitalism and the Algerian government
pulls us toward an assimilation of Berbers into an Arabic Islamic state. During the
independence war, the French army took the women out of their houses, undressed them in
front of the village and took pictures of them naked to dishonour the whole family. Today, the
constant call for more human resources from other countries undresses our culture from its
shields, exposing our land, and culture to any abuse. The capitalist system of production takes
away the protective bark of our culture and abuses its heart in a never-ending system of
consumerism. To make more money, the population of the village migrated to foreign
countries and abandoned the crop sharing and a culture of local subsistence for more profit
and consumerist power. | had a conversation with one of my informant regarding the teeth of
his daughter and | said that she might be lacking certain vitamins. He has a grocery shops with
vegetable and fruits, which is why | was surprised. He said the fruit in the shop were for

selling and he was making so little money that he and his family could not eat his products.

During Tafsut Imazighen in 1980 (Berber spring), there were strikes in Kabylia and in
the city of Algiers. The objectives were to ask the government for cultural equity for the
Berber people and the recognition of Tamazight, the Berber language. The first consequence
was the arrest of twenty-four Berber men and the repression of Berber cultural initiatives

organized by Berber cultural associations in Universities.

The pressures against the Berber youth remained important and on April 18, 2001, a
young Kabyle Massinissa Guermah was killed inside of the gendarmerie of Beni Douala, a

Kabyle town not far from my village. This marked the beginning of riots opposing the Kabyle
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movement against the security services. 132 Berbers were killed and 5000 were injured. The
country was headed for devastation and the government, after sending the gendarmerie to

shoot at the protesters, decided to take calming measures.

Tamazight has been implemented in the education curriculum and is now a national

language. A commissariat of Amazighity has been created in Algeria.

Travelling in direction of the cherry tree in front of my grandfather’s house

Every time | return home, I enjoy going back to the mountain to drink from the same

source next to my village.

Narrative episode 6: Simply home, summer 2009

“I sat in the shade and had a little sleep at the bottom of the mountain. The Shepherds
used to bring their sheep there for the night and they found refuge in one of those little
holes left by the erosion of the limestone. After the sleep 1 met my uncle in his little
house, an old, one room house where he kept some of the food he needed for the supply

of the small number of the villagers left in the area.”

The village used to be shared by four clans all coming from descendants of one of the
four sons of the ancestor. Located on the Djur Djura (Atlas) Mountains of Algeria, my village
is a Marabout village, like many other villages, which means that it was founded by a
Marabout, a Saint. Saints can be man or woman but in my case it is a man. The descendants of
the Saints are also called Marabout. To respect the anonymity of my participants, again |

withhold the name of the village and the names of the different children and clan descending
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from the Ancestor even though naming them would not be a problem for our safety. Close to

the top of the mountain, the village is hidden between the fig trees and the mountains.

During my fieldwork | would take a ride up the mountain with my informant, Malick
(Pseudonym). He would stop on the way up and | would keep going by the trail to my village.
I usually went back with my informant who brought me up all the way to the first stop of his
selling journey; I then walked up to the village with his father, a man probably seventy years

old.

My informant knows the history of this mountain and knows what games are being
played and have to be played there in order to survive. Sometimes, it felt like | was talking to a
wolf and sometimes to a sheep. In both cases, | learned a lot and never felt in danger. He
showed me the plants and places telling me all their names in Kabyle and their use in our
culture. He had lots of very interesting and amusing stories attached to some of them. Usually
he decided from which way we would enter the village. There is the official road, the
traditional path and the little trails left by the shepherds and their sheep. We sometimes went
straight to the mountains and enjoyed refreshing water and some other times; we would go to
the grave of the Ancestor directly to leave an Ouada, a donation. | usually stayed there alone
for a bit and then joined my uncle in the cemetery where we would sit and exchange a few

words.

Inside the building where my Ancestor is buried, there were a lot of books and
information left behind by our Ancestor, but the French army destroyed them during the
occupation. The books were supposed to tell the story of his journey from Sequya el Hamara,
a city in the Sahara desert, as well as probably some ethnographical work on our village and

some Muslim treaties.
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After a little time my informant would go to my grandfather’s house. It was a little

house built by my father for his father when he was a child. Very basic, it had two floors and

two rooms. There were two doors. One door was facing a little area where we could see the

remains of a stable and the other door in the back leads out to the mountain. The downstairs

room had one small window, probably for security purposes. It used to be the kitchen. It had a

little hole in the floor called Kanoun (fire place). The walls were still painted the colour my

aunt painted them a long time ago. We have a cherry tree just in front of my grandfather’s

house. That tree turned into a kind of a symbol for me as | describe in narrative 7.

Narrative episode 7: Looking at the village from the tree of my grandfather,

summer 2009

“I sat outside and in the actual front of the house. There was a little bench made out of
rocks. There was very little land between the house and the ditch. But on the slope,
going down to an improvised parking lot, my grandfather’s cherry tree stood. [
imagined that it must have been a great pleasure sitting under that tree during the
warm season. That tree had looked pretty much dead for a while. For a long time
people thought it was actually dead but then a little branch started to come out the last
couple of years and started growing again. It has not given any fruit yet but I liked
seeing the tree as getting back to being stronger and stronger. It was a funny thing that
this is happening because that branch seems to be giving life back to the whole tree. I

became worried about what could happen to that only branch.”

Supporting that tree in its growth became the rationale and a key metaphor for my

inquiry. The tree expressed the roots that sustain my cultural heritage. It also represented the
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relationships between the people of the diaspora and their villages. Kabyle are spread all over
the world. However, one commonality with all the people of my village is the attachment to
our land and our cultural heritage. Different identities politics blurred the heritage but still
claimed our place in the village via our sacred explain meaning of sacred heritage. The word

sacred means to be treated with respect but it does not mean secret.

SHAPING MY INQUIRY

Narrative thread of my inquiry

In Chapter One, | present the location, rational, shape, energy and movement of my
personal narrative. As | expressed earlier in the prologue, we follow the rivers of culture in the
veins of the Berber tree of knowledge and/or experience to tell the journey as a reflection on

Berber education today in relation to the context in which it happens.

In Chapter Two, | present the theoretical framework that frames my narrative
experience and some of the encounters | had and continue to have with scholars like Fanon
(1963, 1986), Bourdieu (1961, 1972, 1978), Linda T. Smith (1999), Battiste (2009), Grande
(1964); also with Berber writers like Mammeri (1984, 1990, 1996). In this chapter, | show
how these people helped me to find a place in academia and helped me understand the

experience of Berber/indigenous people in education today.

In Chapter Three, | describe my methodology and methods: my ontological and
epistemological frame for constructing a culturally appropriate narrative in a Kabyle Marabout
community. | explain the methods | used to conduct my inquiry. | aim to write a Kabyle
indigenous life story narrative. | examine what | learned from my experiences back home in a

story form after having informal conversations with informants.
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In Chapter Four | describe the dynamics of my inquiry moving form from the outside
to the inside of the fieldwork. I present a part of my genealogy with my father, my Ojibwe
adoptive father and my grandfathers. | explain my connection to Kabyle and Indigenous
identity genealogy to explain my Mana, the Maori word for authority and/or legitimacy, in this
cultural inquiry. Then | present three important informants who are members of Berber

associations in France and who understand the politics of Algeria.

In Chapter Five, | am located in Kabylia. In Tizi Ouzou, one of the biggest cities in the
Kabyle province. I describe the ambiance that animates everyday’s’ life from my experience.
I introduce that city’s House of Culture. Once I have passed the gates of anonymity on the
streets of the big city and made my transition to the Kabyle culture via the House of Culture, 1
get closer to the Inner circle of the village that enable me to develop a partnership with my
community in the field. 1 share the sounds, stories and personal narratives gathered and
recorded in my journal. These sounds are shaped by communication with my informants. |
show the complexity of the debate about Kabyle culture. I conclude with a conversation with a
20-year-old Kabyle man. I continue to listen in to the Berbers’ messages today, looking more
closely at the different influences that | see are shaping the Kabyle mental landscape: religious
discourse with the Evangelists Church, Catholic Church, the Muslim religion. I conclude with

a conversation on women rights.

In Chapter Seven, | describe the organization of the Kabyle traditional society.
Understanding the traditional society while reflecting on the modern one helps me make sense
of the ambiguity of the Algerian society evoked before. | try to make sense of my previous
social experiences. This reflection provides me with a vision that highlights how my
indigenous culture organizes itself around the heart of our culture, the kanun name for the

fireplace of the house, kept together in a value system called ganoun

34



In Chapter Eight, I discuss the organization of my community today from its history
but also using Gellner’s theory of segmentarity. The organization is visible when I replace the
values represented with the grave on the Ancestor and located at the core of the village. Going
to the heart of the community in this Chapter, | become aware of the socio-cultural organic
and spiritual essence of my identity. | describe how | make a step forward to learn more about
the Marabout people. This work designed as a parallel experience in academia and Berber
culture has today the possibility to root me back in my village. It was challenging to find the
right methodology. The cultural difference between university and Kabyle society as well as
the fact that | was raised in France, made it complicated to find the right tools for the inquiry

as | explained in the Methodology and ethics discussion.

Moving away from the place of my birth does not mean cutting connections with the
place of birth but extending the reach to reconnect with an earthly identity leaving behind
conflicting ideas of property over a land from which we are only the keepers. In the last
chapter, Chapter Eight, I revisit indigenous social organization. | describe how the previous
metaphor of the indigenous tree illustrates a human ecological integrity, the start of a natural
metaphor. In this last chapter, | try to make sense of all the fragments collected in the field,
understanding the interconnectedness between people and explaining the social behaviours

today to recompose my narrative of my re-creation of the village.

The form and movement of this inquiry

| reiterate intentionally that the purpose of my study is to contribute to the field of
indigenous education as | make sense of all my experiences in the recovery of my personal
story as a Kabyle man. The image of a Kabyle coherent society today is still best represented

by the image of a tree.
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The Berber tree keeps growing in a culture that never abandoned its kind wherever
they are in the world. After two generations, the children born in the village or the ones born
in lands of immigration are still the children of the village, unified in a metaphor of the
relationship between the grandfather and the land. The children of the expatriate redevelop
roots that they extend again. The roots are reconnecting the trunk to the branches and to the
heart of the culture illustrating our never-ending call for life. Fragile, but full of life, they
support the weight, pressures and windstorms that menace to pull the tree down. They bridge
the past and present of our culture. If we were a village-republic in the past, today we have
become an individual republic carrying seeds of culture that we keep undeveloped and leave

silent for many reasons that we will look upon in this inquiry.

Throughout this whole journey, a wonderful experience, | have reflected on the voices
of Kabyle people and my other participants and learned the teachings. My metaphor for the
structure of the whole inquiry is the spiral (Attarian, 2009). It can be best illustrated by the
following story in narrative episode 8. Often my Innu friend, whom I met in Alberta, comes
from somewhere in the world and appears in my life carrying all kind of reflections and
images that he expresses through his Innu culture. That day he came over to me with a

wonderful teaching again.

Narrative episode 8: The light shining in the middle of a tree that gives the

branches the form of a circle

“My Innu friend D. and I had couscous in a Berber restaurant. I had invited him there
on a previous occasion. The owner recognized him and said. “Oh, we have a great
visit from our brothers from the North!” With his arms wide open he said: “Welcome

in your home!” He was playing with the concepts of land and indigenous identity, a
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quick reminder of his insider understanding of the native situation in Canada. Later,
we were walking in the Park Jeanne Mance in Montreal. We stopped in front of a tree
and D. said: “Look. What do you see?” I looked at the branches going in all directions
and he said: “Come here.” He asked me to face the street lights and said: “If you look
up at a tree, putting a light at the back you will see branches forming circles around
the light.” I was amazed to see that he was right. We tried with many different trees
playing like kids with what seemed like a miracle. In the daylight, those branches
seemed to develop in complete disorder but in the night they form a circle around the

light.”

Designed as a spiral (Attarian, 2009), the shape of the inquiry shows that we are
moving around the heart of the village and move toward its centre. It is organized the same
way as | envision society that | explain later in this dissertation. It is a spiral that moves up and
down from the place of values, the grave of the Ancestor that unifies our village with a
common heritage, to the outside world. It shows that we address the world from our value
system, the root of our society, but we enrich our society with the interactions with the outside
world. The inquiry moves in and out of the story of the founder of the village. | hope that the
movement gives the pulse and rhythm of the story and the direction this inquiry is taking.
Understanding the society’s movement means for me that I move to a better understanding of
the story of the village. I reintegrate my heritage without excluding “me” from the actual story
of the culture. I believe I have built a coherent and healthy “self” from my cultural heritage in
its extended society. This dissertation is written in the direction of the core of my village.
Every chapter brings me a step closer to the story of my Ancestor. As I move closer to my
Ancestor | rebuild my whole landscape as a Marabout Kabyle man today. However, before
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moving to the third chapter, my methodology chapter, and describing my preparation for the
fieldwork and analysis, it is essential to situate these arguments within a theoretical framework.
Chapter Two is therefore a detailed description of my reading and relationship with the
theories and theorists that inform my understanding of the Berber situation. This part is a

theoretical journey into academia.

38



CHAPTER TWO:

THEORETICAL FRAMEWORK

INTRODUCTION

The task of writing a theoretical framework for this inquiry was a journey into
academia that brought me back to my cultural heritage. | begin this chapter in Western
Academia and first reflect on the politics of writing a theoretical framework, and then move
towards my expression of an indigenous inquiry. With my sensitivity to the suppression of
knowledge, | provide a reflection on my positioning as a researcher. My upbringing in France
pushed me to first look into the concept of diaspora. Reflecting on diaspora brought me to the
consideration of displacement that | connect to the concept of fragmentation. Once |
understood both displacement and fragmentation | was able to move to the explanation of my
reasons for selecting a relational approach in this inquiry. This theoretical framework gave me

the theoretical foundations for the building of my methodology and methods.

IN WESTERN ACADEMIA

The politics of writing a theoretical framework

My first goal seemed to be self-evident: it was to go to Algeria and to actually be with
the people. However, this was easier said than done. The path back home was no longer an
obvious one. My memory of my father was blurred for many reasons; my mother had passed
on to the other world many years ago now. The different political and cultural systems

involved in such a trip required that I seek out the support of academia, scholars who used an
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ethnographic approach. I looked in detail at Samia Costandi’s (2007) and Hourig Attarian’s

(2009) work, as well as others’ ethnographies.

| was aware that my research could become more an adaptation of the research
according to the literature available, than a real ethnography of a Berber culture today.
Therefore, | looked at theories through the lenses of my experience in actually “doing” the
research. | was conscious of the politics of academia and the movement and activities of the
market of knowledge as a commodity. Understanding the research market meant
understanding the location of the research and being able to anticipate how the knowledge
could be used. Keeping the discourse related to Berber culture, I constructed my inquiry from
the work of academics that had deconstructed the systems of control and colonial exploitation,
Freire (1987), L. Smith (1999), Grande (1964), Fanon (1963). Then, once | felt the tensions
were removed, | expressed the Berber culture in a story that 1 hope finds its anchor within
academia and the field of Indigenous research. The story | am relating is not only physically
located on Berber land but also in places that are inhabited by other indigenous people. One
issue was then to find a way to talk about Berber culture and other indigenous cultures in a

framework that was respectful, harmonious and nurturing for all.

Moving away from the reductionist approach

The process of writing a theoretical framework was an exercise that, somehow, pushed
me to align with what has been said. | did not shake the conventions too much. | spent my
time not only reading papers but also extracting parts of them that served my purpose.
Academic papers, at least many of the ones | came across, were mainly focused on showing
the conceptualized idea of life in a linear and fragmented way. | often found it difficult to
understand history when it was presented as a succession of events placed in a linear notion of

time. For example, according to history, French aristocracy disappeared after the beheading of
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King Louis XVI. However, when | look at French society today, | still find elitist behavior,
aristocrats and privileges. While looking at the work of Levi Strauss | find, in France, an
archive of relics and anthropological “data” and material collected from the field and kept in
Paris museums. Academia feels like a scary museum where societies have been put on shelves
during “the enlightened period;” the aborted embryos of social emancipating projects that have

been put in glass containers.

FOR INDIGENOUS ACADEMIA

Indigenous methodology: A theoretical framework for an Indigenous man

Fortunately academia is changing, and this is what we are going to see here. I looked at
the actual experience of writing a theoretical framework and drew from the insights of
theorists like Foucault (1980, 1994), Said (2000, 2002) and Fanon (1967, 1986). | also
connected to the field of Indigenous and Kabyle perspectives in sociology and education
through the work of Bourdieu & Sayad (1980), and quoted as well in Bourdieu (1964), Pierre
Bourdieu (1978, 1980), Makilam (2000), Mammeri (1990), and Melhenni (2004). These
authors helped me in this journey. With their research, they showed me the path for my

cultural recovery.

Framing the theories including history and future

| needed to connect literary and scholarly worlds together: one relating to indigenous
identity and the other relating to the traditional academic literature on immigration. It was
important to look at the internal and external motivations that have pushed, and continue to
push, Berber people to leave their place of origin, to understand how they appreciate their

places of relocation, but also how Berbers relate to each other and the world today. Thus, I
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needed to work in the different times and spaces of Berber life. | could argue, like Fanon, that
the divisions today could have found their source in the colonization and neo-colonization
periods in Algeria and have expressed themselves in the fragmented society created during the

decolonization period in the middle of the 1900 until today.

In the past, France was at the origin of the Berber migration from Algeria. After the
Second World War, France was rebuilding itself and needed people to work in its factories. To
satisfy its economic needs, France was scavenging its colonies to build a labor force. Entire
villages were deported to work in France and in the other colonies, just as the Berber people
from Algeria were deported to New Caledonia in the 1870s. Today immigration is different.
The tensions in Algeria between Arabs, Kabyles, Muslim fundamentalists and secular people,
have added to tribal tensions. Before our independence in 1962, expatriation was motivated by
social solidarities. The expatriate was leaving to support his (they were only men in the
beginning) family in the village. The departure was a result of the pressure from the colonial
power. Today it is justified because of the tensions presented before. These tensions are a
result of the internalized colonial fragmenting pressures. Initially the colonial origins of
displacement generated a counter movement that brought people together into diaspora in
reaction to the oppressor. Now, it seems, individual Berbers avoid association with their kind.
It feels as if all of us are running away from each other to avoid self-destruction. However, the
connection to the motherland, our culture and our identity are still there. The theories |

examine here follow the movement of the people as well as the culture.

| constructed this theoretical framework by following the movement between the
different theories that brought me to this inquiry and guided me through it. To bring clarity to

the Western reader, | present the theoretical framework in a linear way.
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I have divided the theoretical background into four main parts. | present here the work
of each of the academics previously listed in this chapter, who provided material to help me
understand and prepare me for my journey back home, those academics who contributed to the
global discourse around this auto-ethnographic journey. Like on those numerous times when |
packed my bags to leave on a journey, | had to choose the appropriate items to take. However,
| already knew that | would probably be taking too much and that most of it would have to be
dropped somewhere along the road. It was important to consider these materials as an
evolving frame of mind rather than a cemented theoretical framework. I did not want my
experience to be contained within the limits of my bags and | needed to keep my spirit free
enough to learn during this journey of gathering knowledge. |1 now present an illustration of

my theoretical location in this ethnography of an indigenous man in a Kabyle Landscape.

CONTEXT OF INQUIRY AND RESEARCHER: WHERE IS MY IDENTITY

Edward Said, in Power, Culture, and Politics (1996), helped me in analyzing the ways
in which the identity and the language of the colonized have been shaped by the work of the
colonizer. I referred to Said’s use of metaphor as he discusses his feeling of being dislocated
in Out of Place: A Memoir (1999). Stuart Hall (2003) and Hourig Attarian (2009) guided my

reflection on identity with their experiences of a Diaspora and postmodern identity.

Like an eagle opening up his wings

In my childhood, we were very sheltered and | did not really know what was
happening in the world. So even if | was born and raised in France, | was still a Kabyle in
some ways. | was conceived inside of a Berber body, my mother. The first education I
received was from within her. One’s identity in the Western world is connected to the place of
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birth, the naming of a political administration called a country. In Kabyle culture, the woman
is like the earth. For this reason, | can say that my mother was my place of birth. Makilam

(2007) explained this analogy in our culture. She said:

“The analogy between the fertile earth and the fecund woman is clearly seen in
Kabylia in the interdicts that surround them and that are identical for both of them. The
cultivation of the earth is, furthermore, accompanied throughout the gardening cycle
by ritual gesture similar to those that are addressed to the woman and her child. As we

have seen, the woman’s body is merged with her exterior garden as it blooms.” (p.52)

In the same book Symbols and Magic in the Arts of Kabyle Women (2007), Makilam explained

the connection between the earth mother and the mother earth:

“The first rite of passage of the cycle of life of all humans occurs at birth. The mother
has formed and nourished the child with her blood. As the giver of life she must expel
it in a bloody sacrifice from her dark depths. It is in the cutting of the cord that links
the child to its maternal earth that it will pass from the aquatic world of darkness to life

on earth in the daylight.” (p. 62)

It was after my birth that | ended up in what was supposed to be the political/cultural
context of France but again it was a Kabyle diaspora reorganized in France, adapting to this
new context, but still connected to our mountains back home. Six years ago, in 2005, | was
with my father and we were doing something that we hadn’t done for a long time. We were
going to the early Saturday Market. The market was an important place for the Kabyle because
it was a place where men would get together. For my father, however, it had acquired an
unsettling atmosphere. At an earlier time every Saturday my father would run into the man

who tortured him during the Algerian War of Independence. Every week the man would say:
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“It was war” and my father would answer “...and if I had to do it again I would.” I never met
this man. He died not long ago. His death left my father with a silence in his heart, like a place

left empty.

The next narrative episode number is a metaphor as well as a practical example of the
dynamics of our community. | describe how the differences that spread us across the world
come to an end when the road to the village is threatened. Like ants on a piece of sugar we
come together and destroy adversity before going back to the unknown diversity of our

destinies.

Narrative episode 9: Like ants on a piece of sugar.

“A week after we went to the market, my father and | were driving up the mountain in
our little green car. We got stopped on the road because of a huge rock that had fallen
from the mountain, completely blocking the way up to the village. The villagers were
working like ants on a piece of sugar. They came from all over the mountain and
started to fight this new enemy, attacking the block until nothing was left. They brought
tires to burn under the rocks until the block cracked open. A man came over to us
appearing from down the cliff. I recognized him. It was the man | had seen at the
market except that with his smile and arms wide open, he looked much brighter and
twice the size. He looked like an eagle opening his wings. A big surge of energy came
out of him as if a powerful force connected the mountains and him. He said: “So you
are his son! Welcome home, brother. This is our land.” I said: “What are you doing
here?” He replied: “I take care of my sheep. It feels good to be here.” We smiled at

each other and | left as the road reopened.”
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This episode was important to me as it illustrated my relationship to my mountain
through my father with the energy of the land. | described the aura of the man in his natural
context, rather than economic context, as it describes how I felt when | returned to Algeria.
That feeling could be called love. It is that unconditional love that | have for my land that is

the bond of our diaspora.

Learning about my “Diasporic” self

My challenge was to understand the dynamics of the diaspora, with its relationships to
my country of origin, in order to shape my inquiry about the idea of cultural recovery. Stuart
Hall, (2003) in his article Cultural ldentity and Diaspora, explained the diaspora situation

very well.

“The Diaspora experience as I intend it here is defined, not by essence or purity, but by
the recognition of a necessary heterogeneity and diversity; by a conception of ‘identity’,
which lives with and through, not despite, difference; by hybridity. Diaspora identities
are those which are constantly producing and reproducing themselves anew, through

transformation and difference”. (p. 235)

I connected with this definition of Diaspora as it contained the idea of a flexible, alive and

evolving culture, as Hall (2003) said:

“Cultural identity, in this second sense, is a matter of “becoming” as well as of
“being” It is not something which already exists, transcending place, time, history and
culture. Cultural identities come from somewhere, they have histories. But like

everything which is historical, they undergo constant transformation” (p. 225).

| connected even more to this concept of cultural identity because it conveys that the

roots of a culture are strong and expressed in the ever-developing self and not an identity
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condemned to die, or a culture built in vitro in some new post-colonial country. Cultural
identity is the recognition of the connection to our origins and the acceptance of one’s cultural
location. As well, it is a way of embracing the changes and welcoming new influences into a
system. Until now, culture seems to have been described in a very static manner, enslaving the
destiny in a description or a definition of what it was to be part of a Berber diaspora. Such
static descriptions create an image of differences focused on opposition rather than diversity
lived as an equitable exchange. That perspective is at the root of a never-ending acculturation
process, a permanent struggle for expression within systems that are externally generated. This

meant, as Stuart Hall (2003) explained:

“Use this term (diaspora) here metaphorically, not literally: diaspora does not refer us
to those scattered tribes whose identity can only be secured in relation to some sacred
homeland to which they must at all costs return, even if it means pushing other people

19

into the sea. This is the old, the imperializing, the hegemonizing, form of 'ethnicity'.

(p.235)

We can move with Hall from an imperializing perception of cultural identity to a fluid
energy that seems to be freeing culture and connects with an indigenous vision of identity,
something that connected us all together as people engaged in a similar process. “The first
position defines ‘cultural identity' in terms of one, shared culture, a sort of collective 'one true
self’, hiding inside the many other, more superficial or artificially imposed 'selves’, which

people with a shared history and ancestry hold in common”. (p. 223)

I go back to Hall’s second perception of cultural identity. He seemed to be defining
displacement as the actual displacement from his land, which for Berber people is not the case
as we were born in foreign countries, such as France, Germany, Italy. | connected to the global

cultural identity of being Berber today. I did not claim those countries as mine, nor did | create
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a new conceptual country from the hybridity of the newly created population. In my situation

identity is an abstract construction.

Being a Berber is already a dynamic culture as it has developed from constant contact
with other cultures, Jewish, Christian and Muslim. Some of us are now developing a new
identity created from the misunderstood and opposing concepts of secularism, tradition and
religion, combined with the forces of Islam, the West and the Algerian government.
Secularism is presented as a default religion. The effect of such politics in the country has a
direct impact on the relocation of the people. Plus, the concept of indigenous identity as a
relationship with the land, binds Berber people to their land of origin and denies them the
plight that Hall seems to put forward of a disconnected Self that grows from rupture. Instead
the Self grows from a unifying source that reaffirms the idea of interconnectedness so
important to indigenous cultures. It creates the place where the streams come together to
generate an ocean in which all of us find our place in unity and diversity. So I think Stuart Hall
is right about a perspective of culture that is organic and alive, but other influences need to be
included in the actual heritage to shape and renew the strength of the culture of origin.
Individuals are always connected to their place of origin, their ancestors and families. Berber
culture does not value one’s individualism. We, the Berber people, believe that if someone
decides to move away, and sever the relationship to the land, they will always be haunted by

spirits of the past.

As | explained in the prologue, developing the metaphor of the tree, even when there is
displacement, a clean cut from the homeland is totally impossible; there cannot then be any
complete break in the chain of tradition. The Berber blood cannot dry out because it is created
from a spiritual connection with the other generations. Culture is composed of different parts,

aspects working together in a holistic system of interconnectedness. | see the different aspects
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of the Self as being spiritual, physical, emotional and mental. It seems to me that this
framework, taken from Native American people, coincides with Hall’s views, but also shows
that Hall ignores a big dimension of what creates cultural identity. Stuart Hall’s wonderful
explanation of the identity of a Caribbean African descendant seems to be more a claim for a
land, a discourse that locates him in a new place he claims as “home”. “The New World'
presence - America, Terra Incognita - is therefore itself the beginning of Diaspora, of diversity,
of hybridity and difference, what makes Afro-Caribbean people already people of a
Diaspora”(p. 225). Hall’s discourse is also a wonderful vision as it shows the birth of what my
elder William Commanda calls the Rainbow Child, someone who bridges the world as they
reach for their roots. This rainbow creates a place where harmony and peace develop. Hall
describes a place where the rainbow takes shape and voices speak in a discourse of diversity
and hybridity, which encourages me to turn to the voice of my elders. Thus, the borders and
places of struggle are not initially the place of peace but allow us to construct that peace. “In
turn, it is this negotiation of identity which makes us, vis-a-vis other Latin American people,
with a very similar history, different - Caribbean, les Antilliennes (‘islanders' to their
mainland)” Hall (p. 227). I come back to the idea of a spiral that takes us from the centre, to

that famous point where we seem to all be going and coming, as Attarian (2009) writes:

“Could it not be then that going through each of these layers, reflective self-
consciousness, active construction, and reconstruction of personal experience, is what
affords the distancing and the detachment necessary in doing autobiographical research?
The emerging metaphor is that of a spiral. In the hub, revolves the axis of involvement,
and with each layer of reflection superimposed, the spiral moves outward and above,

providing the distance needed in the interpretive phases.”(p.28)
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The unavoidable destination from where we come and where we are going is brought
to life in the continuous movement of our interrelated stories. However, | would slightly refine
this image to that of the circle of life as a movement that keeps the medicine wheel rolling and
that places us in positions of humility, as contributors rather than creators. The philosophy of
the medicine wheel is a humbling perspective that places us in a global and interrelated system,
one where each and every one of us has gifts and responsibilities. We contribute to the
creation of what and who we are. Even if we can put ourselves in the middle of a circle, we are
still only a part of a whole and as such we can only be humble contributors. We are always
reminded that we are impermanent and as such, the place we take in the creation is limited.
This idea of continuity and continuance of the spiral is missing from Stuart Hall’s work. He
describes history as linear. The present is made of the past but the past is gone. The second
point that Stuart Hall makes is that hybridity is a new identity, inspired by the past but
independent from it. He explains that this identity has developed on a new land and that the
descendants of the First Comers are now removed of their roots and can grow without the past.
What Indigenous people believe is that the past is always in the present and the cycle of life
keeps reproducing itself. Indigenous people also believe that individual culture and land are
connected. They describe a wheel that spirals toward to the core of its origin. That center is

always fed from the lives of its descendants.

After re-establishing the relationship between the different directions that form identity
we create a phenomenon that supports Hall’s argument. Once I bring together the two
directions and | look in a circular way at what he describes with linearity, | agree with him that
identity is indeed alive and changes according to events and human encounters. Cultural
identity seen as involved and interconnected in the world, helps support the “being” as well as

“becoming” as well also the notion that is important to me as a Berber man, the “coming
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from.” Circularity enriched with the movement of the spiral is then a representation that
allows for harmony of cultural identity in time and space. Cultural identity keeps growing but
stays connected to its land of origin. This growth can be seen as emancipation in
interconnection. It is this movement of independence from and to the center of the culture that

generates the strengthening of the Self.

BERBER IN THE BOX: STRUCTURALIST DESCRIPTION OF BERBER IDENTITY

Starting from where | was born and where my journey began, | returned to France with
Abdelmalek Sayad (1991). He describes in Immigration or the Paradox of Alterity a dislocated
self that generates the situation and the feeling that he calls The Uprooting. In the same line of
thought, Bourdieu’s ethnographic essays of Kabyle identity (1972) give us wonderful insights
into the Kabyle culture as well as into the consequences of a structuralist approach to describe

that culture. Bourdieu argues that:

“... a deeper study of real weddings, and in particular cases of misalliances, in Kabylia
as much as in Béarne (region of France), led me slowly to doubt of the structuralist
vision. That structuralist vision could have had a part of its seduction from the fact
that it tends to reduce the social operation to a kind of clock industry and makes the
ethnographer, who carried to light the mechanism, into some kind of a god of the clock

and watch maker, outside and superior to its creation.” (personal translation, p.4)

I was not an omnipotent and outside “watch maker.” I was the researcher as well as the
participant. As such, | broke the rules of objectivity and further describe here my location in

this inquiry.
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Where do | start and who am | when | start?

| was born in France and as such | became an immigrant before being a Berber, or at
least that is how France explained it to me. Being an immigrant meant being an economic
entity, someone whose identity is connected to the need for a labour force. Abdelmalek Sayad
(1991) explains in Immigration or the Paradox of Alterity, how immigrants’ conditions are
connected to the need for immigrant workers, which is the reason they have been brought to
France. Immigrants are not coming to the developed countries for the beauty of the culture and
these countries do not open their doors for the beauty of being called welcoming. There is an
economic need for countries to keep a controlled but constant immigration. The hypocrisy is
to exploit this situation, by commercializing the image of welcoming the “wannabe” French,
suggesting that France is beautiful and therefore that is the reason why people go to France.
Many expatriates do not get involved with the mainstream culture outside of places like
schools or in other institutions of public administration. We stay in the suburbs, or in social
projects like the housing project for low-income families in France, built to “welcome” us into

developed structures.

In my father’s time, the immigrants were shipped to France and stocked in dormitories. I
remember my father telling me that he used to have only one day off a week and it was the day
he would wash his clothes and clean himself up. Now our people are lodged in suburbs, also
called Zones of Educational (geographical area within a city where resources in education are
invested to “help” the immigrant to integrate into the society), Priority or Prioritized Zones for
Urbanization (ZUP). A ZUP is focused on answering to the shortage of accommodation. It is a
policy that took place in France between 1959 and 1967. A ZEP refers to cities or regions that
received, in 1981, extra funding for the building of supplementary schools where education

was an emphasis. My upbringing and my education were a bit different as | grew up among
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the French in the “European” part of town. The town was divided into two main sectors. The
first was the European part with the factory that provided some of its employees with decent
accommodation. This area was also made up of new housing from earlier Italian and
Portuguese employees. The second part was located on the outskirt of town, just on the border
of Luxembourg and Belgium, and was separated from the rest of the city by a big Boulevard.
The apartments were big buildings of up to twenty floors with thin walls and broken elevators.
My father bought a house in the first part of the town and fortunately we didn’t grow up in the
ZUP. But after | turned 13, my father decided to go back to Algeria, which was when life

changed drastically, as illustrated here in narrative episode 10.

Algeria dropped us in the sea

Narrative episode 10: Algeria dropped us in the Sea

“We, the children, didn’t decide to go back to Algeria. My parents decided and to be
honest, I don’t think we would have been able to decide anything for ourselves. It felt
like the longest summer of my childhood. We went to Algeria after school finished that
year in June. We took the ferry and arrived in a very short time with a loaded car. |
remember the summer stretching inexorably to September and then into early October.
We stayed home most of the time because we didn’t know anybody. My mother tried to
push us out to go play with the kids of the neighborhood. She was hoping we would
adapt to this new life. We didn’t know we were there to stay and that Algeria was
going to be our country from now on. | did have a couple of friends by the end of the
summer but they disappeared as soon as school started. We didn’t know what to do.
My father was never home and my mother was busy with some other things. We kept

on asking her when we were going back to France but she never replied. Today |
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understand that she wasn’t sure either. It was the year the government decided to turn
the whole school system into Arabic. From one moment to next, the whole system was
in Arabic. | was supposed to enter grade 6 but that change meant that either | start
school all over or to stay home uneducated. No choice was given for us because we are
Kabyle and did not know any Arabic. Algeria dropped us into the sea. Stripped of his
hope and dignity my father had to bring us back to France, a shame that we kids had
to face every time we were getting in trouble, a shame thrown at us in the word
“bastards”, as they used to call us. We had no other choice than to go back to France.
That year, | remember sitting at my desk in school watching the students in my
classroom. It felt strange, different from the movement and excitement of life in
Algeria. | went back to a classroom where | now was a stranger. It was so quiet and
structured. It is funny how this feeling is still with me. We were all sitting at our desks
in silence facing the board. I can still feel the spirit of my youth in the sun, of the fall
season in the northeast of France drumming little comforting rhythms of Kabylia with
my fingers on my desk. | was silently sharing with my new friends my summer back in
Algeria. Slowly and slowly the rhythm disappeared again and left me in complete

silence.”

My youth felt like the writing of a partition in which my family was trying to find a

harmony in this departure from our origins to our new home. The beating of the heart is the

beat that reconnects me to the land back in Algeria. This Algerian cultural identity that we,

expatriates, experience together in different socio-political contexts is described in the work of

Foucault and Fanon that | present here.
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GETTING OUT OF THE FRAME

Overcoming fragmentation and strengthening the self

Foucault (1980, 1994) and Fanon (1963, 1986) take a critical stand against oppression
and describe the dynamics of colonial power. Foucault objectively studies the discursive
methods that shape power into a discourse and Fanon explains the fragmentation of identity.
Both lead to an understanding of the mechanism of subjugation of cultures, knowledge and

people. It is where we start in order to get out of the colonial framework.

I use Foucault’s references to illustrate what indigenous and colonized people
experience and explain how one’s knowledge can be subjugated by institutional racism.
Together with the work of Fanon, I understand the concept of fragmentation and the need for a
decolonizing methodology that will act as a more holistic methodology for the recovery of a
Kabyle indigenous self. I am also influenced by the amazing work of Paulo Freire who
explains that consciousness is the first step to freedom. Freire (1971) teaches, with a Pedagogy

of the Oppressed in action, a Cultural Work for Emancipatory Projects.

“Not infrequently, training course participants call attention to “the danger of
“conscientization” in a way which reveals their own fear of freedom. Critical
consciousness, they say, is anarchic; others add that critical consciousness may lead to
disorder. But some confess: Why deny it? | was afraid of freedom. I am no longer

afraid!” (preface, no page number).

While | was writing this theoretical chapter, | had a conversation with the main
organizer of the Berber Festival in Algeria. He told me that he went to Pierre Bourdieu’s

paper to look for Kabyle culture. 1 was amazed to hear that from him. He was born in Algeria
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and grew up in Kabylia. How is it possible to look through the lenses of a colonizer to find the

roots of our culture? Bourdieu’s (1978) position in his earlier work was that:

“Sociologists have only a chance to succeed in his work of objectification if, as an
observed observer, they submit themselves to objectification, not only of all they are,
their own social conditions of production and from that the limits of their brain, but
also their own work of objectification, with its hidden interests that are invested, in the

profits that they promise” (p.68).

However, Nadia Mohia-Navet (2008) has constructed her vision of the “participant

objectification” from Bourdieu (1978).

“It is about perfecting the objectification as much as of the social reality studied as of
the subject who studies it. In other terms, to make it seem that one and the other appear
as external realities directly accessible, this, even to their most subjective dimensions.
However, doing so aren’t we continuing to ignore the nature itself of subjectivity that

is precisely everything but a directly perceptible “external reality” (p.9).

Reflecting on structuralist perspectives means endorsing support of Foucault’s analysis
of knowledge construction and its exploiting process. Foucault (1980) provides a great
understanding on the discursive methods that creates “subjugated knowledge.” Indeed
knowledge is subjugated in the sense that populations are being silenced by systems of
oppression, control and exploitation. Knowledge is subjugated because it is enslaved to the
system of knowledge management developed by the so-called developed societies. There is a
hierarchy of knowledge in which indigenous knowledge takes last place. It always intrigues
me to see how one can talk about the need to fight fragmentation, cutting down stories and

experiences into isolated units like phonemes of knowledge. The reader must then have a
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translator to change the whole thing back into a life story. It is a reanimation of what
Whitehead (1929) calls in The Aims of Education “inert knowledge,” so much so that the
writer makes a non-significative participation, unable to bring that dead matter back to life.
Controlled by a few, knowledge becomes an elitist tool that can be used to manipulate a story
into a system of control, reproducing the situation of alienation and power. This leads to the
creation of a vortex in which every meaningful experience is swallowed and classified for

academic enzymes to breakdown.

| reflected on the process of gathering information in indigenous locations. | wanted to
avoid an outcome in which Indigenous people’s stories were displaced, vulgarized and taken
away by anthropologists to be put in Western museum and libraries. Gathering knowledge
with or without the authorization or understanding of the researched and in a way that ignores
empathy in the process of gathering and constructing knowledge would be using colonial
authority to expropriate indigenous people from their heritage. It was for that reason that |
reflected on my positioning as a researcher in this inquiry. The crisis of representation in
research raised the issue of whether researchers should be involved with the population or not.

Denzin and Lincoln (2008) explain:

“In North America, qualitative research operates in a complex historical field that
crosscuts at least eight historical moments (...). These moments overlap and
simultaneously operate in the present. We define them as the traditional (1900-1950);
the modernist, or golden age (1950-1970); blurred genres (1970-1986); the crisis of
representation (1986-1990)... The blurred genres phase produced the next stage, the
crisis of representation. Here researchers struggled with how to locate themselves in
reflexive texts. A kind of methodological diaspora took place, a two-way exodus.

Humanists migrated to the social sciences, searching for new social theory, new ways
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to study popular culture and its local ethnographic contexts” (p.3-4).

I questioned the idea of power between researchers and subjects in the knowledge gathering
process. This crisis did not go to the extremity of questioning why we needed to gather so
much knowledge and how we could have organized an equitable redistribution of the
knowledge on a global scale. Anthropologists tend to make available knowledge that is
supposed to stay connected to the place of discovery in order to stay active. Unfortunately, the
relationship between people is not always concerned with equity but more with issues of
competition, dominance and power among anthropologists. In such systems, the
knowledgeable become the leader and leaders want to keep their supremacy by gathering more
knowledge, a never-ending race for wealth and power. This system is designed as a pyramid
that aims to condition everyone to want to climb. By doing so, the energy of the struggle to

succeed is strengthening the people on top.

However, knowledge is not totally subjugated for everybody and | believe in human
agency. Knowledge is also shared in some very intimate circles and in laboratory like
environments. The old pattern of positivist norms for experimentation wants to keep
knowledge for an elite. Pierre Bourdieu and Abdelmalek Sayad (1964), in Paysans déracinés
(Uprooted peasants), described knowledge, once “decontaminated” in processes that we can

call uprooting:

“Most frequently, the uprooting creates a field favourable to the cultural contagion,
weakening the collective defences that the group was opposing to borrowing and to
innovation. Uprooted from his land and his house, dispossessed from his birth word
that he owned, the peasant dies as a peasant: It is the end of the old thafellah'th, the

peasantry, the total and intangible art of life that falls apart in one shot in its totality.
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The last descendants of the servants of a revered land are now one’s slaves chained to

their heritage in a hateful condition” (p.56).

| learn about fragmentation from Franz Fanon (1986), displacement and fragmentation are
experienced by many of us, indigenous people, who were socialized in specific frameworks
with chosen people, whose minds have been framed as well. Access to higher education means
having access to a lot of knowledge and possibly powers but to access a level where power
can be changed into decisions means following the rules in the marketing of knowledge. A
hierarchy is present at every level of the educational processes to protect the rules. The
knowledge is actually gathered in places and languages that are supporting it, building walls
around it. Said explains the relationship between knowledge and power in Politics, Power, and

Culture (2002).

“In the West, for instance, in certain fields, such as anthropology, history, cultural
studies, feminist studies, it (knowledge) has influenced people to think about problems
of power relationships between cultures and people, where dominance includes the
power to represent and create, to control and to manipulate. In other words, it makes
the argument for the connection between the production of knowledge and power. And
specifically, because it was a historical work, it really looks at all of this in the age of

empire" (p.372).

Later Said, in the same book (2002), insists on the connection between power and knowledge

referring to the United States of America’s example:

"...In the last chapter (of Orientalism, 1979) I look at the role of the United States after
classical empires were dismantled in World War 11, to see, since the extraordinary role

that the United States played as the last remaining imperial power, and the influence of
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that role upon knowledge and the production of knowledge" (p.373).

And Said (1979) introduces the idea of control in this quest for power: "Once again,
knowledge of subject races or Orientals is what makes their management easy and profitable,
knowledge gives power, more power requires more knowledge, and so on in an increasingly
profitable dialectic of information and control" (p.36). Having knowledge means gaining
control. Having the knowledge is having the power to manage populations and use their
foundations to build up a system that will sow the seeds of acculturation and domesticate the
population, turning it into a usable crowd. The power to control also comes in the capacity to
manage the distribution services. Universities are now pushing for more and more productivity.
The more one does the more wealth one brings to the system. Wealth is often measured in

research dollars. Said explains in Politics, Power, and Culture (2002):

"As a systematic discourse Orientalism is written knowledge, but because it is in the
world and directly about the world it is more than knowledge: it is power since, so far
as the Oriental is concerned, Orientalism is the operative and effective knowledge by
which he was delivered textually to the West, occupied by the West, milked by the

West for his resources, humanly quashed by the West™ (p.26).

This idea of capitalizing knowledge to gain power leads me to compare schools to
banks. The new bank customer has to go to a bank with his money. The customer opens an
account and people are very friendly, trying to see what type of person he is, to see who to
refer this new investor to. Then the customer meets a representative that will offer him/her a
chair, or not, according to the amount this newcomer brings or could bring in. After that he or
she is sold a package that “helps” manage their money, a package that includes a number of
possible transactions (number of deposits are unlimited but withdrawals are limited to a

certain amount per day, internet banking, credit cards etc.). Once one is in the bank, they try to
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secure the client’s loyalty to assure that they will come back and ask for more products. That
IS when one becomes part of the system. In the future every transaction that he or she will do
will have to be done via the bank. They will decide where one can live and how one will live.
Now it is even more interesting because the employer is actually in partnership with banks and
“helps the new customer” choose the bank to which he or she will have his or her salary sent.

It is also what Freire (1971) calls “banking education”:

“Education thus becomes an act of depositing, in which the students are the
depositories and the teacher is the depositor. Instead of communicating, the teacher
issues communiqués and makes deposits, which the students patiently receive
memorize, and repeat. This is the banking concept of education, in which the scope of
action allowed to the student extends as far as receiving filing, and storing the

deposits” (p.45-46).

After describing the student as a passive and a submissive receptor engaged in a non-
equitable relationship, Freire (1971) continues his metaphor describing the exchange
transaction of knowledge in such a banking system. In Freire’s theory (1971), the student is
the bank where the teacher puts money (received and oppressive knowledge that the student is

not supposed to interfere with and does not really own).

“In the banking concept of education, knowledge is a gift bestowed by those who
consider themselves knowledgeable upon those whom they consider to know nothing.
Projecting an absolute ignorance onto others, a characteristic of the ideology of
oppression, negates education and knowledge as processes of inquiry. The teacher
presents himself to his students as their necessary opposite; by considering their

ignorance absolute, he justifies his own existence” (p.46).
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You are from any part of the world and you carry so much knowledge. That knowledge is
bought packaged and achieves maturity in boxes that get traded on a market according to the
dominant pressures of the day. Societal pressure shapes it to fit into defined boxes. This
neoliberal perspective of education turns the world into a battlefield for intellectual survival.
Turned more and more into a research-intensive orientation, universities have to answer to the
law of a market that still fights to know the truth, if it is fair to everyone or not. Actually we
do know, as it is clear that only a very small part of the population of the earth profits from the
benefits that the market generates. Placed in banks and exchanged on the market, indigenous
cultures become a good for which indigenous people have to fight to get access. We,
indigenous people are trapped in a system from which we need to emancipate ourselves,
replacing the colonialist system; we now have to deal with cultural imperialism. It is for that
reason that | return to the book The Wretched of the Earth written by Franz Fanon (1963). He
explains the path to independence, as he sees it, with the example of Algeria during the War of

Independence. That war still has an influence on what Berber people are going through today.

Path of decolonization of the Berber intellectual in the work of auto-ethnography

Sartre (1963), in the preface of The Wretched of the Earth, written by Fanon, illustrates
the portrait of the starting point of my journey. He describes colonial violence and puts words

to my thoughts. He says:

“Colonial violence not only aims at keeping these enslaved men at a respectful
distance, it also seeks to dehumanize them. No effort is spared to demolish their
traditions, to substitute our language for theirs, and to destroy their culture without
giving them ours. We exhaust them into a mindless state. 11l fed and sick, if they resist,
fear will finish the job: guns are pointed at the peasants; civilians come and settle on

their land and force them to work for them under the whip” (p.53).
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I experienced Sarte’s powerful statement, extracted from the preface of Fanon’s “The
Wretched of the Earth” (1963, p.l) during my education in France. “Destroy their culture
without giving them ours...” An education based on expropriation and instrumentalization is
what | see in these words. Raised in France, | received an education that never gave me room
to develop my personal cultural identity. At the same time that this education was aspiring to
make my culture disappear, | was sowing the seeds of my culture on French land. I was
provided with tools to work on a land that was not mine, and a soul that was removed from its
source to be exploited on international markets. | was going to school with French people in
France and | was serving in a colonial society without being conscious of it. |1 was learning
through my education to whiten the world. In the book “The Wounded Storyteller: Body,
Iliness, and Ethics,” Arthur W. Frank (1995) explains the phenomenon of reverse of

leadership and expropriation with the example of medicine.

“Both the divide that was crossed from the pre-modern to the modern and that from
modern to postmodern involves issues of voice. The woman reported by Bourdieu
seems to perceive that medicine has taken away her voice: medicine assails her with

words, she does not want to know and let her not knowing more about her sickness”

(p.7).

The Voice here is the powerful expression of the true Self, meaning the one of heritage from
the position of personal consciousness. The voice Frank refers to is the one threatened by an
authoritarian system of knowledge, as explained previously, as well in the Freire statement on
banking education. Frank then makes reference to Pierre Bourdieu’s work in Algeria and
quotes a Berber woman: “In the old days folk didn’t know what illness was. They went to bed
and they died. It is only nowadays that we’ve learned words like liver, lung, stomach and I

don’t know what!” (p.5)
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We understand here that the colonized who went to western schools use a langage
foreign to his kind and learned social reproduction of situations of oppression. Deepened in
theoretical contexts, dominated by colonial discourses, the colonized learned the methods
from the colonizer. They encouraged the domestication of the Imazighen, placing then into the

cages of the colonizer’s methods. Fanon (1963) says that:

“In order to assimilate the culture of the oppressor and venture into his fold, the
colonized subject has had to pawn off his intellectual possessions. For instance, one of

the things he has to assimilate is the way the colonialist bourgeoisie thinks” (p.79).

The colonized wants to decolonize. Artist or intellectual, he goes back to the traditional tools
to communicate. He tries to go back to a time when he was independent and could innovate
and look to the future from an independent perspective. He does not understand that his nation
has changed. If the colonized wants to emancipate from his colonizing jail he needs to be in
the present and find the tools to address the present situation. The colonized has a vision that is

blurred by the will to rediscover what he had lost or changed.

“When he decided to return to the routine of daily life, after having been roused to
fever pitch by rubbing shoulders with his people, whoever they were and whoever they
may be, all he brings back from his adventures are terribly sterile clichés. He places
emphasis on customs, traditions, and costumes, and his painful, forced search seems

but a banal quest for the exotic” (Fanon, 1963, p.225).

As a colonized intellectual myself, having grown up in France, | felt touched by what
Fanon says when he describes the three steps of the work of the colonized. When | obtained
my bachelor degree in France, I had successfully “assimilated the colonizer’s culture” (Fanon,

1963, p.227). | made a name for myself and | proved that | was capable. At the same time, |
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answered my social anxieties and accepted the game of socialization in the context of
colonization. | accepted the pressure. But as time went on, experiences grew and inequalities
multiplied, leaving me no other choice than the one of reflecting critically on my experience
and committing to the journey of healing. | had to go back to my roots. I distinguished myself
from this machine that tried to shape me since | had roots in a foreign civilization. | refused
injustice or the schizophrenic split Self as a solution to my situation. | refused to live this life
of an “angel” (see next paragraph, Fanon) and I had to inscribe myself on the earth, to leave
my imprint on it. Fanon describes so well the situation of the colonized in these words: “This
painful and harrowing wrench is, however a necessity. Otherwise we will be faced with

extremely serious psycho affective mutilations...” (p.223)

I am a part of the nation, “...individuals without an anchorage, without borders,
colorless, stateless, rootless, a body of angels” (p.223). But I chose to not let that be my
destiny. I threw myself into a master’s degree that looked a lot like what Fanon describes as
“an outsider relationship” with “my” people because I had not lived, or only in a fragmented
way, with them. Wanting to come back to my origins is a “task of memory” (Fanon, 1963,
p.227). At the start of this PhD work, | was delving into my memory for stories, connectors,
receptors, and transmitters to my Kabyle culture. | was socially acceptable because, in some
way, | was exoticizing myself, looking for an identity in a tradition and of going back home to
Algeria. It was for this reason that | did not threaten the system that raised me and | was, in

fact, even an exotic experience. Fanon (1963) explains that:

“No colonialism draws its justification from the fact that the territories it occupies are
culturally nonexistent. Colonialism will never be put to shame by exhibiting unknown
cultural treasures under its noses. The colonized intellectual, at the very moment when

he undertakes a work of art, fails to realize he is using techniques and a language
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borrowed from the occupier. He is content to cloak the instruments in a style that is

meant to be national but which is strangely reminiscent of exoticism” (p.227-228).

Even if I did wish to produce a work that could be undermined by the colonizer, it was
necessary for me to become aware of my motivation for this inquiry, to understand my context
and to emancipate me. I could then finally arrive at what Fanon describes as a “combat stage”
where the colonized “after having - tried to lose himself among the people, with the people,
will rouse the people.” (Fanon, 1963, p.227). By adopting a critical and participative approach
to the Berber condition, | shook the social structures, dusted up the cultural conceptions and
pushed for an actualization of my culture. My work was an inquiry that | wished to leave to
my close and extended family. It was possible that through this work only a trace of me would
remain after a definitive departure from a land of the forgotten. Often | thought that this
research would be my last attempt to bring my contribution to Algeria, a land that is mine, but
about which I know so little. I saw my work as a way of accepting a reality, but paradoxically,

this reality then became the corner stone for a liberating creation. Fanon (1963) explains that:

“This creator, who decides to portray national truth, turns, paradoxically enough, to the
past, and so looks at what is irrelevant to the present. What he aims for in this inner
intentionality is the detritus of social thought, external appearances, relics, and
knowledge frozen in time. The colonial intellectual however, who strives for cultural
authenticity, must recognize that national truth is first and foremost the national reality.
He must press until he reaches that place of bubbling trepidation from which

knowledge will emerge” (p.230).

The independent nation was born from what she accepts, as she is now embracing her
history, pain and happiness, while shame and pride to keep her going on the journey. The

Amazigh nation is a nation representing humanity. This work of the colonized intellectual,
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described by Fanon as the unavoidable road, a road used many times, is in fact for me a
personal experience of liberation. For Fanon, the colonized intellectual cannot be on the right

trajectory unless he leaves his bourgeois cloth behind, to take back his place with the people.

“... We must first and foremost rid ourselves of the very Western, very bourgeois, and
hence very disparaging, idea that the masses are incapable of governing themselves.
Experience has proven in fact that the masses fully understand the most complex issues.
One of the greatest services the Algerian revolution had rendered to Algerian
intellectuals was to put them in touch with the masses, to allow them to see the
extreme, unspeakable poverty of the people and at the same time witness the
awakening of their intelligence and the development of their consciousness.” (Fanon,

1963, p.198).

Even if liberation has already been explained, maybe in psychoanalytical words,
liberation does not exist as long as it is not lived. It is this need to live liberation that is the
source and the reason for this work. 1 was not only looking for the result of an experience.
This experience was the result and it belonged to me. It distinguished itself by the fact that it
was my personal life journey. I went back to Algeria to connect with the Algerian Berber
people and through an auto-ethnographic research | found answers to my cultural needs. The
nation that | wished to live in is not the one of decolonization but the one of my indigenous
culture. It was not an identity that separated us from the rest of the world but, on the contrary,
unified us. As Fanon explains, | was cutting up the wings that made me an angel to return to
what made me a Kabyle man, an indigenous person. I went back to my land. “For the
colonized people, the most essential value, because it is the most meaningful is first the land:

the land, which must provide bread and, naturally, dignity” (Fanon, 1963, p.9).
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However the dignity of the Berber man is built of the pride to share and not to possess.
It is not a pride of having power but a pride of having wisdom and values. What | dislike in
colonial movements is that they have defined too fast the geopolitical identities that have
fossilized the colonial divisions. Even if | wish to support social justice with my work and the
rights of people for self-determination, which | have in common with Fanon, I do not wish to
create a society based on the idea of domination and class struggle. The sovereign nation is the
one that lives in a world of brotherhood, conscious of its human dimension. If Fanon’s
discourse is strong and firm and shows that independence is the only solution, it shows, as
well, that the colonized man, peasant or not, is before everything isolated from himself,
instrumentalized by his colonizer using his quest for freedom. | find my way, not through
fighting, but by the positive and pacific expression of cultural resilience, as my culture

embraces the future of this planet.

Frank (1995) explains that to come back is to take back possession of one’s history. It
is a phenomenon that, according to him, characterizes postcolonial society. He introduces the
concept of voice in his story. To whom does this history belong? To whom does this voice

belong? Frank (1995) also explains:

“Voices tell stories. Stories are pre modern; Bourdieu’s informant suggests that the
coming of modern medicine took away a capacity for experiencing illness in her folk’s
traditional stories. In the modern period the medical story has pride of place. Other
stories become, as non-medical stories are called, “alternative” meaning secondary. The
postmodern divide is crossed when people’s own stories are no longer told as secondary
but have their own primary importance... Postmodern illness is an experience, a

reflection on body, self, and the destination that life’s map leads to” (p. 7).
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With colonization, and decolonization, the colonized took a second place in his
personal history and culture. The anthropological work that aimed to make him better known
made him become an “other” to himself. Dispossessed of his own image, he would see himself
only in the words of his colonizer. He would lose control of his representation system and give
up the power to move in time and space, to become the object that could be moved. In the
anthropology for neo-colonization, the colonized could either move from the hands of the
colonizer, or move himself as the colonizer would move him. He was changed into a subject.
However, through Paulo Freire I get a sense of what it is to be empowered in education and
what it is to engage in reflection. Freire says that “to study is not to consume ideas but to
create and re-create them” (The Politics of Education, Culture, Power and Liberation, 1985),

while also reminding us that:

“The act of study assumes a dialectical relationship between reader and author, whose
reflections are found within the themes he treats. This dialectic involves the author’s
historical-sociological and ideological conditioning, which is usually not the same as

that of the reader” (p.4).

From that perspective of emancipatory projects on education I move to the next part of
this theoretical chapter: a reflection on relationships and anthropological research. Nadia
Mohia-Navet (2008) illustrates the dynamic between relationship and knowledge. Put in a
context of cultural recovery we will see that it has the potential for the holistic rebuilding of an

identity.
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A MOVEMENT INTO THE HEART OF THE INQUIRY

When we introduce ourselves as indigenous people, we always say the names of our
ancestors and elders. Those names are often introduced in stories, connecting them in the
context that has developed. In the same way that when we enter a sweat lodge saying “All my
relations,” Nadia Mohia-Navet (2008) presents her understanding of relationships in
L’expérience de terrain, Pour une approche relationnelle dans les sciences socials (Field
Experience: For a Relational Approach in Social Sciences). She helps us move from the
anthropological work "on" the object to "with” the participant, which in my case means
"within™ the participant. The relationship of the researcher to his/her community is a crucial
bond. The re-composition of the Self occurs when individuals are reconnected to their families

and the land. They become one with the past generation and the universe.

The organization of the transmission of heritage illustrates the importance of
genealogy in indigenous culture and how knowledge is embedded in these relationships. When
| was drawing the tree on the tablecloth in that little Thai restaurant, as the plan of my PhD
thesis, with my former Master’s degree supervisor Ann Beer, we both realized that a part was
missing. It was this connection, between the trunk to the branches and the branches to the
leaves and fruit. This missing part was a result of the time spent in the educational system, the
time during which | was being packaged to fit into the boxes of the society. This tree that was
supposed to represent my lineage had been cut during this experience of education. |
understood why my grandfather’s tree back home had lost so many branches after we all left

for school in France.

| referred to Abdelmalek Sayad (1964, 1981), Attarian (2009) and Fanon (1963, 1983)

to talk about knowledge but in fact they focus on individuals. When discussing people, we
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talk about human resources. How can one manage human resources on the international free

market? Attarian (2002) talks about the