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Abstract

In 2005, a movement of shack dwellers emerged in South Africa, arguing their rights to citizenship in a nation whose leaders had largely forgotten their role in the struggle against apartheid. Calling themselves the Abahlali baseMjondolo (AbM),
 they protested their exclusion from decision-making, planning and development. Their voices were heard by the Party and the State, who were quick to criticize and suppress what they called ‘service delivery protests.’ At the same time, they were met in solidarity by other shack dwellers throughout the country who empathized with their cause. Now  with over 20 settlements affiliated to the movement and large branches in many more settlements, the movement has sought to emphasize its politico-pedagogical functions and to ground itself in a “living politics” based on a collective theorization of lived experience.

This paper will trace the framework for ‘living politics’, as articulated by members through personal interviews and observations, with a particular focus on  spaces for political agency are perceived. It will then examine the culture of ‘Abahlalism,’ situating practices of citizenship within narratives of internal democracy, autonomy and everyday resistance in four separate settlements affiliated with AbM. Lastly, this paper will probe the directions of expansion for the movement and its political project.


The Abahlali baseMjondolo seek citizenship by asserting their right “to think and be taken seriously,” which contrasts with the passive conceptions of citizenship as understood in the politics of the State.
 The declaration conveys the belief that in the movement towards self-determination, self organized and directed political education and struggle must intersect and build on one another. For the AbM, this has helped to sustain a militancy based on peoples’ needs and experiences, which contrasts markedly with both the top down practices in political parties and the top down technocratic approaches to development.
“Everything can be explained to the people, on the single condition that you really want them to understand…For if you think you can manage a country without letting the people interfere, if you think that the people upset the game by their mere presence…you must keep them out.” (Fanon 1968, 189). 

Introduction


In the years since the negotiated transition, a plurality of grassroots voices organised into new peoples' movements has risen against the post apartheid South African state. These mass-movements recall the central promises of the anti apartheid struggle—for housing, land and education—and are similarly organized on community and local levels. They express their frustration with the policies of the African National Congress (ANC) and its alliance partners, whether through government inaction on HIV/AIDS or evictions of the poor unable to afford rent. They depict a landscape of suffering, particularly for the poorest citizens of the State in the age of ‘new dispensation,’ and resistance,


The Abahlali baseMjondolo (AbM) is the largest peoples’ movement, outside of the ANC, in post-apartheid SA. They are an organization of shack dwellers that demands their rights to housing and dignity while the local government attempts to force them out of the cities via demolitions of their homes or forced removals to relocation sites on the periphery of the cities. The movement traces its emergence to early 2005, after 750 shack dwellers from the Kennedy Road settlement in Clare Estate, Durban, blocked a major road to protest their removal to a location to what they call 'human dumping grounds outside of the city. They argued for their rights to citizenship: to live in the city and for further dialogue with policy-makers and urban planners on issues regarding them.


This project analyzes the “living politics” emerging from people’s thinking and action in the shack settlements of the Abahlali baseMjondolo, and the politics that in turn shapes and sustains the movement in a culture of ‘Abahlalism.’ According to elected chairperson of the AbM S’bu Zikode, a living politics is shaped by the collective reflection on experience and not by imposing theory from above. It follows that the politics of the poor driving this movement is informed by the daily experiences and struggles—and their self-conscious understandings of these events—of the people. Indeed Zikode often speaks of a ‘homemade politics’ and emphasizes that a politics must, in its content and modes, be fully within the grasp of people if they are to be able to own it.

Documenting ‘Abahlalism,’ or the sustaining culture engendered by the movement, it seeks to examine the breadth of political organization at communities beyond Kennedy Road (where the struggle that gave rise to AbM originated), including at Tongaat, Jadhu Place, Motala Heights and Pemary Ridge. Articulations of citizenship and ‘belonging’ expressed by members of these communities were gathered through personal interviews and participant observation. The guiding questions asked were ‘what is the basis for a living politics?’ and ‘how has this created a culture shared by various settlements affiliated to the movement?’ Through an examination of the narratives and the philosophy expanding the movement and deepening its relevance to shack-dwellers around the country, I hope to uncover members’ understandings of themselves, their rights, the movement and the state and its responsibilities.


I aim to focus exclusively on the stories, ideas and actions of the members of the shack settlements in the AbM. Understanding these struggles to gain political control of their everyday socioeconomic environments also unearths the roots of creating an inclusive political community and exercising active citizenship within the Abahlali.


In a recent discussion with the Congelese historian Jacques Depelchin, S'bu Zikode stressed that the movement is not just about land and housing. He said that although this is essential the struggle is ultimately about asserting the humanity of all and building a society that recognizes the humanity of all. Give the importance of this way of thinking in Abahlali baseMjondolo Frantz Fanon and his ideas of an alternative humanist project are particularly relevant for this research
. Nigel Gibson, who has examined post apartheid South African politics through the lens of Fanon and particularly in regards to the shack-dwellers’ movement, writes of the “need to fill that void with a humanist project that begins from the lived experiences and needs of the mass of people.”


Scholars of social movements have generally focused on the political opportunity structures of the state, the “mobilizing mechanisms” employed by movements, and the ways in which they “frame” their grievances.
 But as Jacob Bryant has shown, this structuralist approach to social movement theory often remains detached from the lived experiences of members in these movements. Therefore, the task at hand is not to sketch a geography of Abahlali baseMjondolo as a ‘social movement,’ but to identify how its articulation of politics—as a ‘struggle’ and a ‘school’—is being sustained within the movement and the political culture it has spawned.


Since the movement’s conception, various researchers have extensively documented AbM and its methods of collective thinking and action. Much of this existing literature traces the origins of the movement and its mobilization. With 24 settlements formerly affiliated to the movement and many branches in other settlements, Abahlali are the largest autonomous social movement in the country, and it is important to recognize what lies behind their decision to take action against their conditions. Moreover if politics is the attempt to understand how the world works, then in order to gain a fuller understanding it is necessary to look at the world, at South Africa, not just through the eyes of elites but also through the eyes of its most marginalized citizens.


For the Abahlali baseMjondolo, living politics recognizes the importance of political education in any movement of self-determination. However for AbM political education is not about having their consciousness raised from above. It is about a collective process of learning together via reflection on experience. Members of AbM describe their growing awareness of their rights and capacity to resist through the University of Abahlali baseMjondolo, and how, having gained this consciousness, they immediately prescribed a politics of action. This involves a carefully thought-out culture of democracy, autonomy and non-identification that enables the sharing of experiences across settlements associating as ‘Abahlali.’ 


Bottom-up democracy involves entire communities in decision-making. It holds leader-activists in each community, and in the larger movement, directly accountable for their promises and actions.  In addition, the movement’s leaders stress the autonomy of each settlement, as well as groups such as women and youth, with regard to the movement, and the autonomy of the movement as a whole towards both NGOs and the Party/State. This focus on the autonomy of the movement and autonomy within the movement  has made people aware of the importance of their voice and given people a platform to share their daily experiences as ‘abahlali.’ Lastly, non-identification recognizes the plurality of social experiences among the abahlali, while forging solidarity within a common frustration and refusal to submit.


After a description of the methodology and limits of the research, this paper will give a brief background of the Abahlali baseMjondolo as a social movement before moving onto a critical examination of the modes of politics most popularly associated with ‘new’ social movements in South Africa: namely, that of nationalist mobilization and its failings; anti-globalization and the ‘multitude’; and a politics of the ‘governed’ in a post-apartheid context. This will also assess the contributions of scholars who have written explicitly on the movement.


The body of the paper will present my findings from interviews and observation while providing a theoretical perspective on the importance of a politics of the shack. First, we will look at the components of the school and struggle included in the framework for living politics. Examining the discourse of members as they describe “The University of Abahlali baseMjondolo” is crucial to understanding how they understand themselves within the movement and thus how they perceive spaces for action.


Next we will move to the culture emerging from living politics and analyze it through illustrations of Abahlalism in four different settlement contexts. The linkages between the three constituent practices of Abahlalism—democracy, autonomy, and non-identification—prove to be intimately intertwined in this section, and their mutual dependency and reinforcement helps to explain the sustainability of this culture of praxis
 and the movement in general.


The paper will conclude by exploring the possibilities and challenges for expansion of the movement. By stressing the politico pedagogical capacities of the Abahlali baseMjondolo, it will claim that the movement marks an important break from previous modes of political struggle and self-determination, particularly in South Africa. This break signals the beginning of a humanistic endeavor seeking to involve and educate everyone in its struggle.

Background and Literature Review

The recent surge of scholarship surrounding the Abahlali baseMjondolo (AbM) has effectively outlined the origins of the movement, its mobilization and action, and its unique philosophy. To better understand its identity and strategy, I have looked at literature analyzing the philosophy of the AbM’s struggle as well as the context in which it and other movements are contesting. 


An Incomplete History of the Abahlali baseMjondolo


The event that enabled a series of process that resulted in the formation of Abahlali baseMjondolo happened in 2005 after the Kennedy Road settlement publicly broke with the party/state in March. Disagreements with a local councilor in the settlement on Kennedy Road in Clare Estate, Durban trigged a mass protest. Angry at being lied to and criminalized for their conditions, the shack dwellers “discovered a language that works” and took to the streets.
 Kennedy Road is a settlement located between a predominately upper middle-class Indian community, Clare Estate, and the Bisasar Road Municiap garbage dump, the largest in Africa. For four hours on a Saturday morning in March, 750 people blockaded a busy route on Umgeni Road. They demanded their right to live in the city as government and party officials offered them housing miles away, on its periphery. Some were caught by police and arrested on charges of public violence. Public attention grew as news outlets carried the story of  the “service delivery protest” throughout the weekend.


The following Monday, Human Rights Day, over one thousand people took to the streets. In May, members of the community marched to Councilor Yacoob Baig, demanding recognition of a list of demands or loss of his constituency. They presented their demands—borne out of several meetings of discussing and reflecting on the critical need of their communities—in a memorandum, calling for jobs, sanitation, access to health care and education, and safety from police brutality and environmental toxins.
 Their demands were not met and so they declared their councilor dead and symbolically buried him. From then on they have not recognized his authority or, as the movement has grown, the authority of councilors in other areas.

Such events have demonstrated the protesters’ “self-consciousness” as a class and a collective demand not just for delivery in terms of the state’s current development paradigm but for dialogue about what development should be and how it should be taken forward.
 The political organization that was initially concentrated at Kennedy Road has since spread to other settlements in Clare Estate and then to shack settlements as far as Pinetown, Tongaat, and Pietermaritzburg, involving tens of thousands in its struggle for basic necessities. A decision to form a movement was taken in October 2005. 


Commentators have remarked that in South Africa, the poor have “re-entered the national scene because they have made themselves visible again by their capacity to fight and resist.”
 In the case of Abahlali baseMjondolo collective thinking and action has emerged independent of any reliance on funding from professionalized organizations in civil society or academic institutions. Indeed the initial protest that later gave rise to Abahlali was part of a national wave of thousands of grassroots protest that grew out of a grassroots politics that was and remains entirely separate from the NGO left. 
However after some time of operating completely independently from all professional civil society structures Abahlali does, now, work with some NGOs when this is organized on the basis of partnership rather than the usual model of tutelage and clientalism. They have stressed that they want to be engaged as intellectuals and have importantly declared, “We think. People must understand we think.”
 However these partnerships are not commodified and the movement remains entirely unprofessionalized. Their families support most full time militants, and people often alternate periods of full time commitment with periods of temporary work.

According to the philosopher Nigel Gibson AbM’s objective is to “un-silence” the poor, when their socioeconomic conditions have led many in the Left and Right to assume their “silence.”
 In insisting on democracy and autonomy, the AbM has asserted the right of the poor to speak for themselves: for personal dignity for lives lived in very difficult dangerous and generally precarious circumstances.
 Thee declaration of the spaces for learning that have been created in the shacks as the “University of Abahlali baseMjondolo” is a declaration of both autonomy and dignity. It is a banner under which people have often been beaten by the state, many suffering serious injuries.

After three years of sustained militancy the Abahlali provide a point of compelling contestation for those who argue that the poor people’s movements in post-apartheid have a “reactive and spontaneous character and that they are, therefore, patchy, uncoordinated, unsustainable sparks which [will] quickly die down.”
 The politics emerging from the AbM complicates much of the existing literature on these social movements because of its distinct conceptions of democracy, autonomy and the nature of its prescriptions towards the State. 


Nationalist Mobilization and a ‘Culture of Resistance’

Placing the struggle of the Abahlali in context of the national liberation movement has its merits: namely, making linkages to the mobilization of the United Democratic Front (UDF) in the 1980’s. At the same time, as Michael Neocosmos notes, this constrains on the agency of the movement and the path it is forging. 


It is apparent that the national liberation struggle has left an indelible imprint on the terrain of political participation and contestation in South Africa. In his widely discussed analysis of the politics of the Abahlali baseMjondolo, Neocosmos argues for thee movement’s fidelity to mass grassroots based UDF mobilization. The UDF coordinated and mobilized civic, youth and other local organizations in an extremely decentralized movement
 while the African National Congress was in exile. The combination of popular protest and political organization of these various groups led to the development of street committees that enforced “people’s power”, a form of popular counter power. Therefore, these committees (when they worked well – there were instances where they degenerated into authoritarianism) provided people—especially in the urban areas—with the authority to determine their own day-to-day lives. 


During this period, assertions of popular democracy and active citizenship were not ‘delivered’ by the state but adopted by those in the struggle. Abstract notions of ‘rights’ became real only when identified within their daily context. The political participation of the masses that sought to make the country ‘ungovernable’ led to the creation of a moral community of active citizens and an “emancipatory politics” that existed “at a complete distance from the state.”
 The UDF, Neocosmos argues, “rejected the state mode of politics and rather made prescriptions on the state.”
 


Abahlali militants come from many different political backgrounds including trade union struggles, the ANC’s armed wing, and various rural struggles against chiefs and there is even a direct connection to the 1906 Bhambatha rebellion – Bhambatha’s grandson is an Umhlali in the Jadhu Place settlements. Abahlali drawing on all these experiences but many commentators have seen the popular urban struggles of the 80s as the key historical reference. It is clear that Abahlali have recognized their rights while developing a culture of certain practices that seeks to sustain their prescriptive politics. And it does seem that the political agency on display through these years of mobilization explains, at least in part, some of the history behind the thinking within the AbM. In a sense, it is an evolution of “people’s power,” remobilized in response to this remembered past and reconfigured in present-day dynamics. They have thus formulated an understanding of citizenship that is distinct from the state’s conception. 


Anti-Globalization Movements and the Politics of the ‘Multitude’


Other scholarship on the Abahlali baseMjondolo and other social movements prefers to instead highlight the politics of the transition from apartheid, focusing instead on the limitations of the post apartheid state’s neoliberal economic policies in an era of globalization. These academics point to the inconsistencies of the African National Congress’s ascendancy to power in 1994, wherein the new political party promised a full redress of apartheid legacies and transformation yet experienced an “elite transition.”
 This transition, they argue, saw the institutionalization and ideological capitulation of struggle partners in the left in the Tripartite Alliance, the cooptation of struggle leaders as part of the new elite pact, and a commitment to World Bank housing models. 


Yet taking this economist approach, to examine the shortcomings of neoliberalism and the privatization of social services, ignores the inherently political struggle the AbM is undergoing—they are arguing for more than just service delivery. They are contesting for their rights to citizenship through the assertion of the dignity of the poor, the demand for bottom up democracy, and the insistence on the autonomy of popular organisations. A failure to recognize this and a reliance on a purely technocratic leftismholds the danger of speaking for the people who are demanding the right to speak for themselves at the risk of erasing the politics of this clearly very political struggle.


In another line of analysis a politics of the ‘multitude’ has been taken up by social theorists eager to conceptualize resistance in the age of ‘Empire’,
 especially towards autonomous social movements like the Abahlali. To an extent, Paolo Virno’s definition of ‘the multitude’ is useful in its own way and may provide insight into, while not fully explaining, the mobilization of the Abahlali baseMjondolo. In his definition, the ‘multitude’ becomes a form of social existence of ‘the many as the many.’ Franco Barchiesi usefully argues that a plurality of social experience can be a condition of social movement politics: a “unity out of multiplicity.”
 

Barchiesi argues that “commonality, or shared understandings of social conditions,” is the goal pursued by ‘new’ social movements in South Africa. This “politics of the multitude” undoes identity politics, which assumes the saliency of identities like race, nation and class. It is in favor of a more inclusive sense of community created through similar struggle. Yet, like the economistic approach to social movement activism that can not comprehend the local histories of struggle that animate contemporary political innovation, a ‘politics of the multitude’ is problematic precisely because it imputes a would be global significance to a movement like Abahlali baseMjondolo that is  insistent on context and on politics as the confrontation with a particular situationl, all for the sake of placing it in a larger narrative of struggle against ‘Empire.’ Moreover, the organicist vitalism that underlies much of Negri's theorizations simply does not fit with the stress on popular intellectuality and rigorous discussion that characterised Abahlali's conception of its own politics.

Political Society and the Politics of the Governed



It is important to emphasize that the essential fact of  the anti-politics of the transition —in a move that recalls Fanon’s warning—was the ANC’s decision to immediately demobilize the popular community movements of the 1980s following its 1990 un-banning. The disbanding of these mass movements, which had previously stood and fought for and sometimes achieved  a genuinely popular democracy, signified the Party’s commitment to a vanguardist mode of top down control.


Such a calculated measure was seen by many as part of a larger strategy to consolidate it’s the power of the party’s exile elite..
 In a route followed by many liberation movements-cum-political parties during decolonization, the post-apartheid State sought to consolidate and secure its legitimacy “not by participation of citizens in the matter of the state but by claiming to provide for the well being of the population.”
 In doing so, it marked the divergence between an elite and subaltern politics, actively taken up by Partha Chatterjee who argues that the subordination of subaltern politics has been a result of nationalist mobilizations throughout much of the post-colonial world. 


But as the popular schools of direct democracy were being replaced by an anti-politics organised on Leninist lines in the party and neo-liberal managerialism in the state  there subsequently occurred a popular re-imagining of spaces and avenues for action, creating a new post-apartheid terrain of political contestation in civil society. Perceiving betrayals and broken promises by their government officials, popular people’s movements serve, in part, to contest liberation and take their grievances directly to the state.


This ‘new’ era of activism in South Africa also supports Chatterjee’s claim of the profound entanglement between elite and subaltern modes of politics, resulting in the historical creation of the “political society.”
 This political society refers to the politics “emerging out of the developmental policies of the government aimed at specific population groups,” many of which, like the squatters of South Africa, have “organized into associations and transgress the strict lines of legality in struggling to live and work.” Understanding Abahlali baseMjondolo means understanding how their ‘politics of the governed’ has indeed found a way “to give the empirical form of a population group the moral attributes of a community.”


Chatterjee argues that it is only within political society that we can “observe the struggle over the real, rather than the merely formal, distribution of rights among citizens”
 A language of ‘human rights’ dominated the discourse of transition, but in context of the post apartheid South Africa, has remained mostly abstract in the lives of the excluded and marginalized. The successful mobilization of the AbM has arguably enabled the “actual expansion of freedoms of people” that would not have been ordinarily possible in the realm of civil society.


“Amandla! Awethu!”


The innovation of collective thinking and action of the Abahlali baseMjondolo has been well documented by several scholars.
 It envisions a different type of “power” that does not seek “political power” (in office) or request passive receipt of “delivery” from the state, but insist on a politics that is directly under the control of ordinary people speaking to their lives and struggles. This conception of power has resulted in a popular democratic praxis that demands dignity and mutual recognition from state and party officials as well as NGOs. Emphasizing dialogue above all, it calls for the right “to co-determine development.”
 It asks for the municipality for inclusion in the discussions of all matters that involve them, invoking Marcelo de Lopes Souza’s definition of a social movement as a “militant particularism” that uses knowledge of space, of peoples’ needs and local language in a continual process of community empowerment.
 

Contrary to the startlingly widespread elite assumption, across right and left, that the “poor don’t think,” Abahlali baseMjondolo seeks a different language that remains grounded in “the struggle of everyday.”
 To an extent, it appropriates discourses and practices of past struggles while creating a new movement of self-determination according to its own unique circumstances. In doing so, it has secured a degree of autonomy and popular control unknown by other movements. 


Many note that the political thinking of AbM is significant in its abject refusal to consider the State as an object of power. It is explicitly a non-party politics existing at a ‘distance politique’ from the state, encouraging its members not to vote in local government elections or to accept the authority of councilors and to instead struggle to subordinate the state to popular political authority. Decision-making and political debate since the transition has been concentrated among the technocratic elite with the result of severely constraining the democratic possibilities of “transformation.” This left little room for discussion amongst the people most impacted by these policies. The recognition of this fact lies at the foundations of a “politics of the poor.” It is, in a sense, a radical expansion of the public sphere.


Official discourse, as Pithouse notes, deems many of the self-subsistent actions of the movement (squatting land, building shacks, reconnecting electricity, providing water access, defense against police attacks) as “illegal” and “criminal.” But, he adds, it is essential to recognize that entirely legal attempts to expand the public sphere to include the poor is also deemed and treated as criminal. Thabo Mbeki has publicly complained about “this business of people going into the street to demonstrate about lack of delivery,” calling it “things that the youth used to do in the struggle against apartheid.”
 The technocratic language of “service delivery” and “slum clearance” serves to further distort public perceptions of shack dwellers creating the impression of a paternal state that acts against its children for their own good. But the State has also turned to outrightly illegal measures of repression, including regular police violence that has extended to the police torture of leaders of the movement.  


The AbM has continuously argued that the poor have been systemically excluded from all levels of decision-making. In an ongoing detailed ethnographic research project Jacob Bryant has conducted numerous interviews with the community at Kennedy Road, examining the discourse of “promises” and “betrayals” towards the municipality and others within members’ narratives.
 Stories like these rest at the origins of the AbM and its struggle, giving insight partly into what sustains it. 


These narratives also help to explain its emphasis on autonomy, resisting cooptation by vanguardist or authoritarian NGOs, or the State whether through governmental policies or donor funding. It takes the same stance against those who presume to speak for the poor, like academics seeking to impose their theories onto its politics. As a result, the movement radically challenges the idea “of who does the thinking and where it is done.”
  As Gibson suggests, the AbM is an illustration of how the poor, so often shamed into silence about their own conditions, “have now raised their voices, declaring their desire to be out of order precisely because their order is all-too-often taken by left and right alike to be their silence.”


By demanding the recognition from the state and the public at large, the Abahlali have created spaces for “alternative political thinking.”
 In pursuit of an inclusive and active citizenship, Abahlali baseMjondolo practice a grassroots democracy. They have consistently sought to organize and think for themselves, and in doing so, have formed a “traditional home politics”
 understood by all members of their communities, in the languages they speak.
 Among other things, this has included the establishment of a democratically elected leadership that involves the entire communities in decision-making. 


As Gibson asserts, the Abahlali see an intrinsic link between democracy and morality, emphasizing dialogue and mutual recognition. It is in the process of actively creating an inclusive political and moral community: something that has not been afforded by the State.  This has generated a culture of “Abahlalism” that implements the “living politics of the poor.” 


Abahlali meetings are a site for this type of critical discussion and reflection—a commitment to praxis—on “experiences of oppression and resistance” among all members of the movement.
 It is only through such careful planning, organized around similar struggles in their daily existence, that a sense of belonging and community can be created. As Richard Pithouse suggests, key to the struggle and the school developing at the University of Abahlali baseMjondolo is “an ongoing collective reflection on the lived experience of struggle” that encourages discussion and action in “a set of linked intellectual spaces within the settlements.”
 


Yet the political thinking in the settlements extends beyond meetings of Abahlali and also develops through the daily experiences of shack-dwellers. Scholars have attended and documented many meetings but what still needs to be included in the existing scholarship of the political thinking and organizing of the Abahlali baseMjondolo are the acts of everyday oppression and resistance of communities involved in the struggle, how such experiences are shared, discussed, and acted upon by members in ordinary life.


The movement now has members in over 40 settlements (with 24 settlements collectively affiliated) and the active support of around 30,000 shack dwellers in KwaZulu-Natal. By being simultaneously a “school” and a “struggle,” the politico pedagogical functions of Abahlali baseMjondolo are evident. It grounds the movement in “Truth,” stressing that politics are informed by acts of everyday resistance, while its members educate themselves in the recognition and exercise of their perceived rights. 

Methodology


My primary methodology in conducting this research was through semi-structured interviews with elected leaders, ordinary members, and residents in four settlements affiliated with the Abahlali baseMjondolo. I also interviewed a Catholic missionary, Brother Filipo Mondini, who has been closely associated with the movement in Pietermartizburg for the last two years and who had insightful articulations on living politics.


Due to the length of time spent on transport and visits at settlements, only one round of interviews was conducted with the majority of interviewees, with the exception of elected chairperson of the movement, S’bu Zikode. The latter interview gave me the chance to build on the previous interview while also relating specific settlement experiences.


These interviews were supplemented by the time I spent at the new Abahlali office at the Kennedy Road settlement over the four weeks. I attended meetings held by the leadership committee and community representatives on consecutive Saturdays during April and May. At these meetings, I acted as a participant observer and took notes on the main issues discussed, the composition of the meeting, and the speakers of the group. For the following weeks, I also visited the Abahlali office daily. I was also able to attend a rally for UnFreedom Day, attended by hundreds of ordinary members and elected leaders.


Spending time at Kennedy Road allowed me to meet and converse with members of the movement from various settlements, who would often visit to speak with one another or Zikode. It also initiated me into the political culture I was trying to document. I got to witness firsthand how members from different communities present their concerns, ask for advice, or share ideas.


My interview with S’bu Zikode took place over two sessions, one week apart. It was recorded on a digital voice recorder. For interviews with other members of the movement, including System Cele, Zama Ndlovu, Mazwi Nzimande, and David Ntseng, I did not record digitally but took extensive notes. 


I also visited four other shack settlements affiliated with Abahlali baseMjondolo: Motala Heights, in Pinetown; Jadhu Place; Pemary Ridge; and Tongaat. These settlements were chosen somewhat randomly, through the cursory knowledge I had gathered reading descriptions of them while at the Kennedy Road Abahlali office. In no way representative of the settlements in the movement, they seemed to nonetheless portray a variety of conditions and important issues—electricity reconnection, police harassment, and landowner intimidation—that I thought exemplified living politics. 


At these settlements, I conducted interviews with elected Abahlali leaders and members of each community in order to better understand the different contexts in which the movement was operating. In each area, I spoke first with the community liaison or representative, who also took me around the settlement to speak with other residents informally. I then selected a few formal interview subjects on the basis of their availability and willingness to speak with me. I also took recorded all interviews in these settlements.


I sought and attained a range of interview subjects who were active in the movement: they included long-term residents who had been living at each settlement for several decades and relatively “new” residents who had been around for a few years and founder members of the movement and new members. I interviewed a total of 18 people: 10 women and eight men. Several of the interviews, including with members at Kennedy Road and Motala Heights, were conducted directly by me in English given the participants’ agreement to speak in English. Other interviews, including at Pemary Ridge and Tongaat, were conducted with help of a Zulu translator—most often, my liaison at each community—with my questions being translated directly into Zulu for the subjects. I also tried to interview across age: my youngest interview subject was the youngestactive comrade in the struggle, Mazwi Nzimande who will turn 18 later this month. 


I supplemented interviewing and participant observation with extensive reading of theoretical work on prescriptive politics and other experiences of shack-dweller militancy.  


The strengths of visiting communities and conducting interviews on-site are apparent. I had the opportunity to speak with residents in person and see what issues were confronting them on a daily basis. Coming to their homes may have given interview subjects a degree of comfort and may have convinced them to speak more freely with me. 


One weakness of my methodology lies in the language barrier. Several of my interview subjects at settlements were community leaders or active Abahlali participants who held a strong grasp of English, which made conducting interviews easier for me. However, my lack of Zulu-speaking skills also prevented me from discussing my topic of a greater range of people, which I had originally intended to do and which would be undoubtedly beneficial to this type of study. At the same time, there is a possibility that several points were lost in translation during my interviews conducted with help of a translator. Using a digital voice recorder proved to be sometimes disadvantageous when, upon playback, it appeared indecipherable at points. Similarly, note taking during an interview increases the chances that some of the complexity of the discussion—particularly for my topic—will be lost.

Limitations of the Study


As previously mentioned, my research was probably most limited by inability to speak Zulu and thus to interview a greater range of people or to fully comprehend the ideas and sentiments expressed by those interview subjects who did speak Zulu, even in translation. 


Conducting only one round of interviews, furthermore, barely touches upon the extent and articulation of ideas on politics, development, and resistance that I encountered in many of my interviews. This is why I entitle the last section of this paper, “Interim Conclusions.” A complete documentation of ‘abahlalism’ must spend a larger amount of time on these discussions. Due to limitations of time and energy, however, this was somewhat impossible for this study.

Findings & Analysis

A Framework for Living Politics


The University of Abahlali baseMjondolo


A living politics, in a general sense, is an emancipatory politics. It exists at a “distance from the state” while it prescribes to the state.
 But it is also the translation of knowledge—of everyday suffering and resistance—into action, moving politics from elite institutions to ordinary people in society. Whereas the past nationalist mobilization of the UDF raised ideas of democracy and how it should be won, it also left the nature of post-apartheid democracy largely unresolved and thus failed to develop an institutionalized democratic political culture. Within the shack settlements of the Abahlali baseMjondolo, however, these questions have begun to be asked and answered again. In turn, the movement has consistently referred to itself as the “University of Abahlali baseMjondolo” to emphasize that it is a site of collective 'living learning'.


“In the past,” elected chairperson of the movement S’bu Zikode says, “People have assumed that we [the shack-dwellers] cannot think for ourselves.”


Other members agree with Zikode’s sentiments. Speaking from Pinetown, in the community of Motala Heights, Shamita Naidoo says, “We have seen that the poor have no choice and no voice.”
 They refer to acts of evictions and ‘slum eradication’ by municipal officials who do not acknowledge their basic rights in law, much less discuss their policies with them.


Zama Ndlovu, a young female member of AbM, has been living at Kennedy Road for ten years. She has been part of the movement since the blockade of Umgeni Road and the march to Councilor Yacoob Baig in 2005. “Before then,” she states, “there had been unsatisfactory response from councilors, and they left us wondering what they were there for. At the time, there was no knowledge of what to do, how to take action.”
 


Living politics is a “no house, no land, no water politics,” which deals with the denial of basic services and the systematic exclusion from decision-making and the public sphere. Precisely because of this reason, Zikode believes, many marginalized communities have joined the movement because of how it deals with their daily lives.

The shift from unawareness to the knowledge of their rights is a prominent feature in their stories. It was by declaring themselves “The University of Abahlali baseMjondolo,” that they affirmed their right to citizenship. They orient their political prescriptions towards their former liberation leaders in the ANC and the State, and a “living politics of the poor” involves their collective self-education. It is a politics “that can be understood by anyone,” Zikode say, “a practical, not theoretical, politics.”


Several interviewees narrate that it is through the University of Abahlali baseMjondolo that political awareness has been created: around instances of daily oppression and the possibilities for resistance. In calling itself the University of Abahlali baseMjondolo, the movement has consistently sought to emphasize the capacity of such experiences to teach. 


The University of Abahlali baseMjondolo has helped cultivate a “culture of learning” within the movement, Zikode explains. This involves developing its own leaders, in its own context. These “shack intellectuals” that have emerged have their own critical understandings of issues like ‘slum eradication’and popular electricity connections, land occupations and housing.


Part of this University is a commitment to “living-learning,’ whereby the movement has sent comrades to study in formal institutions. The comrades chosen to study at the formal University meet together once a month to “think critically” on issues and matters of relevance emerging from classes: “how best to interpret and practicalize these university theories?”  The group, meeting since February 2008, discusses how to avoid being socialized into dominant ideologies at the University and to pass on what has been learnt to other members of Abahlali in order “to benefit as many as possible.”


Living-Learning is an example of “learning in action.” Through this strategy, Abahlali’s “living politics” strives to link methods of formal education with informal education, or that education informed by daily experiences and lived realities. For Zikode, this conveys a “sense of revival, of African Renaissance, of ubuntu. Living-Learning puts this into practice: that learning should be implemented ‘back.’ We want to take learned knowledge into action with the shack-dwellers.”


This, Zikode claims, has helped the University establish its “own space for people to tell their stories: to discuss, empathize, cry, and convey their pains because no one listens to them otherwise.” Even though they recognize that the movement does not have the resources to address their issues, Zikode says, this space gives people an arena to share their stories and anecdotes.


Brother Filipo Mondini is a Comboni missionary who has been a strong supporter of the movement since it began in Pietermaritzburg, and he agrees on the importance of  AbM in making a space to “speak for itself. People have realized that their voices are important.”
 He cites the slogan of “Talk to Us, not About Us” as a strength of the idea of a living politics: it makes the struggle relevant to all the people involved. From the leadership to ideas of direct democracy, Mondini sees “everything as linked.”


It means that rather than assuming that such thinking and planning is “the preserve of experts,” anyone is capable of thinking politically. As Zikode describes it, the “University of AbM serves as a guide to open critical discussions and spaces within the movement and within settlements more generally.”
 Therefore, calling themselves a University involves a reflection and emphasis on critical thinking “about what happens to us.”
 The University’s politico pedagogical functions encourage thinking and talking within these settlements and demand their inclusion within the discourse of planning and development. This supports the AbM’s vigorous instance on the demand that “people must understand we think.”
 

Prescriptive Politics


Mzobe’s statement is strikingly similar to a more recent axiomatic formulation of French political theorist Alain Badiou as the basis for his conception of metapolitics. Hallward, reading Badiou, describes the basis for an “axiomatic politics” as the recognition of “the political capacity of all people.”
 In Badiou’s opinion, “To say that ‘people think’ is to say that they are capable… of prescribing a possible that is irreducible to the repetition or the continuation of what exists.”
 It supports Mondini’s argument that, in fact, “to be Abahlali is to speak the language of possibilities.”


A living politics that seeks to prescribe to the state cannot be imposed by the technocratic expertise of an elite without conversing with the mass of people, nor by a representative group, or within the confines of one meeting at one settlement. To be prescriptive is to orient towards a future goal by prescribing for daily resistance, and this depends on the circulation of shared meanings among shack settlements. After all, “a political situation exists only under the prescription of such transparent statements whose universality is as clear as it is distinct.”
 


In expressing their rights to illegally connect to electricity,  upgrade their shacks or occupy land, the Abahlali dismiss a sole reliance on state provisions of welfare. Members instead defiantly and directly exert their citizenship through tactical responses and action. Therefore, a prescriptive politics refutes its incorporation into economic thinking and planning; rather, it expresses demands for freedom, justice and equality through new and innovative ways. 

Citizenship


If citizenship is “the right to think and be taken seriously,” as the Abahlali argue, then “the right to think” refers to the University of AbM and “to be taken seriously” refers to a prescription for resistance against tactics of state repression. Their conception of citizenship differs greatly from the State’s conception of citizenship. The composition of membership of AbM extends across ethnicities, races and nationalities. The shift from salient differences to inclusiveness marks the importance of any project of humanism. It signifies the lateral aspect of the expansion of the public sphere. Just like people are free to voice their opinions at the University of Abahlali baseMjondolo, so do all Abahlali upon recognition of their rights of expression belong in the community of AbM. 


It accompanies Zikode’s own narrative of becoming involved in the politics of the shack settlement. When he first relocated to Kennedy Road in 1999 after being forced out of the University of Durban-Westville due to an inability to pay fees, he was initially uncomfortable. “It was hard to see myself in my changed conditions,” he says. However, he soon found that “people understood my poverty,” and that there was “humanity in this way of life.” Such stories compose the beginnings of a humanistic project.


Together, these ideas of political pedagogy and prescriptive politics identify spaces of ‘forgotten’ citizenship and help build the framework of the living politics of the Abahlali baseMjondolo. The University of Abahlali baseMjondolo accepts all of those who attend it, affirming the humanity of each. As Mondini sees it, the aim of the struggle is the declaration “that we are human beings. We do not deserve to suffer like this.” 


“People are saying, “God does not want me to live in the jondolos, but wants me to have happiness. The struggle is trying to restore something that was lost: an image of God. When you see Abahlali, you see God. We are all divine.”

Building a Culture of Abahlalism

This emphasis on thinking, speaking and acting in the shack settlements associated with Abahlali baseMjondolo has given rise to a distinctive praxis within the movement. Members deem this “Abahlalism”: a political culture exercised through the perceived agency and citizenship of living politics. It is characterized by three distinctive features, which I have documented across the four settlements I visited during the course of my research. 


First, this involves a commitment to direct democracy and elected local leadership at each shack settlement. Bottom up democracy ensures the accountability of local leaders to their respective communities. 


Secondly, Abahlalism also means maintaining autonomy among settlements, as well as cultivating the autonomy of the movement itself, towards formalized channels of participation in civil society and with the State. 


Lastly, Abahlali exercises a politics of (non) identification, which elaborates on prescriptive politics. This involves the intrinsic “unnaming” of those who belong to the movement, insisting instead on the plurality of conditions while sharing meanings and creating a community across settlements. 


It should be noted that when present, all three features of Abahlalism intertwine and mutually reinforce one another. If one is weak or absent in a community, it is less likely that the others will be found. If this is the case, it makes it more difficult for a settlement to collectively take the proactive step and join the movement. The Abahlali insistence that a community must internally democratize and develop its own platform for people to speak freely before it can affiliate shows how it aims to reinforce all three traits of Abahlalism. 



Direct Democracy 


Ideas of democracy are prevalent throughout the movement and its articulation of “living politics.” They strongly tie into members’ understandings of their own citizenship. As 17-year old Mazwi Nzimande puts it, “We have shouted, but no one has heard us. I am a forgotten citizen.”


For many of the shack-dwellers interviewed, an ideal of “democracy” persists in spite of the ‘betrayals’ they have encountered through their former comrades in the liberation struggle. Speaking of “democracy in his experience,” Philani Zungu describes that having “won” the struggle, “The ANC got ‘freedom’ and control over its meaning.”
 


“Ever since then, “the police and the government approached Abahlali as if there were something wrong with us. Democracy has turned into beating, swearing, and arresting. We tried to bring the lack of service delivery to attention in an ‘appropriate’ manner, but we found the best way for others to listen was through mass action.”


 “Any democracy is [the government] humbling, bending to your knees. It is not about disrespect or not talking to people.” Zikode asserts. These experiences lie at the root of the politics emerging from these settlements. For Zungu, an ideal democracy is one in which everyone respects one another. Badiou asserts that the founding axiom for any prescriptive politics must necessarily be equality; therefore, democracy is crucial.
 Abahlali notions of democracy to which they abide in their practices, include their election of local leaders, representation across gender and age, and facilitated meetings. 


Zikode associates Abahlalism as “living” in the sense that local leaders are elected at each branch and accountable downwards rather, than as in the party structure, upwards. He says, “Let the people directly affected have the choices. Let them elect people that they know, that they trust.”
 These leaders are held accountable to their community: decisions must be made with the full knowledge or participation of the settlement, and all decisions must adhered to. A survey of the ranks of leaders, elected among members of the community (overall movement leaders are elected by these elected representatives of the constituent communities), shows almost equal representation by women and men across all the settlements.


Abahlali meetings at Kennedy Road and other settlements allow the floor to be opened up for various issues to be discussed and reflected on. Mondini notes that even at meetings of the council, Zikode “does not chair them. It is understood as a service. He is not the master.” Zama further elaborates, “At meetings at Kennedy Road, I can say what I want to say in the way I want to say it.” More than anything else, leaders at all settlements in the movement are expected to act as facilitators. Zikode notes that leaders in Abahlali are still “entrusted” with their capacity to lead, a “trust” that contrasts with the oft-told stories of “betrayal” of ward councilors and other government and party officials.


In tying citizenship to the experience, as diverse at is, of being an Umhlali, the movement both appropriates from the culture and practices of the UDF as well as determining its own politics in the University of Abahlali baseMjondolo. For a poor people

smovement based on the “profound experiences of marginalization and exploitation,” this commitment to bottom-up democracy is key.
 For a living politics to exist, "the fundamental political principle must be that everybody matters. In each settlement each person counts for one and in a broader movement the people in each settlement count equally."
 

To better understand the extension of spaces of citizenship from beyond the walls of the Abahali office at Kennedy Road, one can turn to the collective decision-making of communities elsewhere. The Pemary Ridge settlement rests at the bottom of Reservoir Hills, on the edges of Durban’s wealthy suburbia. It has existed for over twenty years, and many residents are employed as domestic workers or gardeners in the nearby community. 

The community originally complied with the municipality and did not upgrade their own shacks as requested. But for Philani Zungu, who has lived at Pemary since 1992, having watched families grow in the settlement made him appreciate the “natural change of human beings.”

“I was a child, and now I have a child,” he says.

The former discussions around not upgrading shacks were no longer relevant for him and others. “One room shacks are not feasible” for large families, he says, “and so we wrote a letter explaining to the municipality that we were forced to build shacks because change happens, and now humans were suffering.” After writing, Zungu and others went ahead and built the new shacks. Zungu was arrested and assaulted. But the new shacks still stand.

The community also made the collective decision to connect electrically after doing their own extensive research on the costs and benefits of electricity. They found that it was “cheaper and safer,” Zungu notes, “and as a result, we were forced to steal electricity, and we suffer the consequences.” Electricity is a “daily struggle” for members of the community, Zungu confirms. 


“We know that we should not be criminalized because we have been forced to live like this.” The city disconnects every morning and the struggle electricians reconnect every afternoon. Arguing that they connect “unprofessionally” rather than illegally, Zungu says, “we are entitled to have power, but we are denied of it because of politics.” Importantly the skills of connecting electricity safely have also been shared. Electricians have run workshops with others. There have been no accidents in Abahlali settlements.

Justifying their choices, Zungu described their decision: “Our people are ‘obeyers.’ We always do the ‘right’ thing. But we were forced to do what we needed.” They accept that what they are doing is contrary to state conceptions of good civic behavior, “but they make a claim to a habitation and a livelihood as a matter of right.”


The denial by the State to afford the shack-dwellers the right to upgrade their shacks and the denial of access to basic services, like electricity, has convinced the Abahlali that the poor are being criminalized by the State, and that it is actively seeking to expel them from the ‘democratic’ polity. “Abahlali baseMjondolo has taught me not what I must do, but what I can do,” says Fikile Nyeza, a resident of the Pemary Ridge and a member of the movement. “We know that this is our land, but the government says that it is not ours. We were born here in South Africa, but they tell us we cannot live here.”
 


Meetings are held at Pemary Ridge regularly, and many seemed to have a detailed awareness of the movement, its aims and means of action—most likely due to high-profile legal cases with members of the community. Mrs. Lindiwe Nyeza affirmed, “If we are harassed by the police for connecting electricity, we go to Abahlali and they can organize a lawyer.”
 Ayanda Vumisa added, “Abahali helps with legal counsel and expenses, and it gives us opportunities to study computer classes and other things.”


Mass meetings occur regularly within the community, and they offer the opportunity “to discuss ‘burning issues’ and we try to attend to things urgently. We all participate, and we present our decisions to the entire community.”


The Abahlali baseMjondolo may focus largely on housing and land, but meetings like this allow discussion of other important and pertinent topics for the community. Along with housing, Zungu points out, “Lots of other issues—water, food, clothing—come together with it. The question in the jondolos is, ‘When are we getting development?’ At the same time, we are also demanding the basics, health conditions and healthy living.” He stresses that, “Every issue is important because we are trying to address our basic needs.”


Democracy and direct accountability ensure that decisions are made and agreed upon by everyone in a community. At the settlement of Jadhu Place, community leader Mazisi Dlamini explains it as follows: being Abahlali means that no matter who campaigns, one of our own or from another settlement, “everything comes from our mouths, the shack-dwellers.”


Autonomy 



Autonomy across Settlements


For Abahlali affiliated shack settlements, autonomy is a way of life. Richard Pithouse describes this autonomy as being derived from the  "fundamental ambiguity” that characterizes life in shack settlements. While, in the words of several interviewees, the ‘betrayal’ of the state has inhibited access to basic services like water, electricity and sanitation, “the simultaneous absence of the state and traditional authority and proximity to the city can also enable a rare degree of political and cultural autonomy.”
 


The Abahlali have in turn utilized this autonomy to create and shape their own spaces for sharing, appreciation and commiseration. Zikode notes the importance of the movement as a forum “to discuss and debate issues, to cry and share in this space. There is no other space for people to express themselves, because when they do in other methods, they are told they are ‘out of order.’”
 These spaces are further extended across settlements affiliated with Abahlali, with the insistence that communities internally democratize and develop their own platforms for sharing.


The importance of autonomy among settlements is due to the belief that “We always confront conditions that need specific strategies and tactics to that community.” This is true for the settlement of Motala Heights in Pinetown. Joining Abahlali baseMjondolo has “taught us to know our rights,” particularly against the evictions that have been threatening shack-dwellers, says Shamita Naidoo, an elected spokesperson for the community.
 In the past, landowners of Motala had been “just giving us slips of paper that demanded our eviction,” Shamita notes, and people complied. Likewise, their Ward Councilor had been offering residents the option of a 31-day eviction notice or buying their land for 500 000 Rand.


These problems led the community in the call for an organized response. Naidoo confirms, Motala “developed its issues, its committee, and then worked hand-in-hand with Abahlali baseMjondolo.” She says, “We approached the movement. We went to the meeting, then the leaders came and explained what it does in a simple language that everyone here could understand and assess for themselves.” Speaking about other settlements seeking to join the movement, she advises against “sitting back and waiting for the leadership to come to you.”


Other settlements have also followed suit. The community of shack-dwellers in Tongaat, outside of Durban, only recently joined AbM, and it currently has 61 members officially belonging to the movement. Having come from Pemary Ridge, Niza was the first to hear and tell the community about Abahlali baseMjondolo. Khulekani Jomo first heard about AbM after seeing a news piece on S’bu speaking after a fire at another community. He remembers thinking, “We need those people. They can help us if we have a problem. They can speak for us.”


After problems with the police began regarding electricity connections, Niza and another young woman, Gugu Luthuli went to explain about their situation to the movement’s leaders at Kennedy Road. Afterwards, AbM leaders visited Tongaat for a meeting, where they discussed explicitly the issue of electricity theft. The community asked why they could not get electricity when people across the street have it. Recounting the first visit, Zikode remarks, “It was necessary to listen to them more than be listened to. We gave advice on state institutions that do need to be involved.”
 Such actions support his belief that “the movement fights with the people, not for the people.”


“We must be able to share our own experiences, and we need to instill trust, but we need to make them ‘realize’ what they can do.”


During a separate visit to the community, Gugu and others seemed adamant on action. “We want to march straight to the police,” Gugu said, “We want to tell them ourselves that they have to speak to the councilor and not harass us.” They know that it is up to them to decide, as a settlement, whether to take such an action.”


She adds, “We are tired of speaking to the councilor. We need to speak to the police now. We won’t go there to fight, but they must know that if they fight, the community will fight back.”


Both Niza and Gugu agree that organizing politically is difficult in their community. Actual spaces for discussion and action are hard to find. “Meetings are hard to hold,” Niza says, “there is no hall, no venue.” The local development committee, previously elected and associated with the councilor, was disbanded after the advent of Abahlali. All interviewees confirmed that the introduction of Abahlali into the community has “completely changed” their relationship with their councilor. Gugu says, “Our councilor does not want AbM meetings to be advertised. She does not want any political activity to happen without her knowledge.” 


Tactics of prescription—for action—must be specific and relevant for each community. Taking the role of “listeners,” Abahlali leaders advise communities on action but leave the decision up to them. This is the basis of their autonomy. Zikode offers the example of the Jadhu Place settlement in Durban, where the government is currently building temporary houses and providing tents after a recent shack fire that destroyed 600 shacks and left over 1000 people homeless. 


In the past, the eThekwini municipality has advised residents to consult with the branch executive committee of the  ANC, rather than its Abahlali branch. The recent shack fire, having caused considerable damage and distress, was followed by a government promise to provide homes. When five-meter houses went up, however, the community grew angry.  Zikode stresses that they have the “right to be angry, the right to take action. There must be, however, a collective basis for decision for action against the municipality, and they cannot rely on AbM at other settlements to do this for them.”

(Dis)engaging Civil Society and the State


The ambiguity of life in the shacks underscores its “distance politique” from the State: prescriptive politics “is both without party and without programme,” and their emancipatory potential rests in this precise capacity to exist at a distance from the state.
 In this understanding, the Abahlali baseMjondolo have taken an autonomous position as a movement and a platform that refutes party politics and nationalist ideologies. Their stories lament of councilors and other government representatives only visit settlements “to look for votes.”
 


Because of where it is coming from, and what it is demanding, the political thinking of this movement in the shacks is autonomous from the State—and ‘the party’ too, because of its systematic betrayal of its most loyal constituents.
 For the Abahlali, there is a difference between party politics and living politics. “Some see the movement as pushing a political agenda,” but Zikode sees it as “purified politics”: cleansed of all “the lies and tricks” of politicians. It “touches peoples’ daily lives” and is rooted in “what happens now.”
 


In lieu of a party politics, Abahlalism advocates a “peoples’ politics.” As AbM declares on its membership card, it is “a social movement, not a political party.” Its members used to belong to a range of political parties, from the DA to the UDM, the IFP and, overwhelmingly, the ANC. In certain communities, the presence and organization of the “red shirts” has also resulted in severe tensions with local government officials and representatives. This has been particularly acute with regard to ward councilors, ward committees and the branch executive committees of local party structures. All of these structures have often resorted to armed intimidation to oppose the spread of Abahlalism in their areas.

This is one reason why Abahlalism advocates a non-party, “peoples’ politics.” It is simply safer in ANC dominated areas where, typically, oppositional party political activity leads to a serious risk of violence or expulsion from one’s home. Although Abahlali’s refusal of party politics is clearly very popular in established areas where is often seen as an ethical rather than tactical choice, many members in areas new to the movement, including those interviewed in Tongaat, also express various political party affiliations. They speak of councilor visits that occur only at the time of elections, and they turn this around—in an oft-used tactic in a ‘politics of the governed’—and make instrumental use of their vote as a practice of their citizenship.
 


In regards to the possibility of engaging with the government, Zikode points to social movements that “have often lost autonomy when they start dialogue—it becomes demoralizing, demobilizing.”
 Within the movement there is an elected negotiating team for each engagement, which is held accountable to the people they represent. Before and after each meeting with government officials they report back to the movement structures. Because the negotiating team is under the movement's structures the risk of intellectual co-option to the agenda of the state is minimized. Within individual settlements, however, members must reach the decision to interact with the local government as a community.



Conflicting discourses of the municipality and harassment by authorities have angered members of the community in Tongaat. “The councilor tells us that this place is not under municipality jurisdiction—landowners control it. So, she tells us, she cannot do anything for us, for water and electricity” Khulekani Jomo says. 


She has also suggested that “they would be moved,” but has given them little idea of when this would occur or what options they have in the matter. “Our councilor,” Khulekani argues, “We don’t trust her. She doesn’t even speak to us. She cannot speak for us.” Moreover, he and others suspected her complicity in her relationship with law enforcement authorities, with which the community has a tense relationship.


This suspicion emerges from several peoples’ decisions to “steal electricity,” despite police awareness. The same police, Gugu says, raid the settlement sometimes twice a month, break into homes without permission, and take all appliances connected to electricity.
 An older woman who has lived in Tongaat for a long time, Mamatethwa, elaborates further on the violent actions of police in the past: if people resisted, “the police will switch from rubber to real bullets.”
 They arrest the owner and charge him or her with 500 Rand bail. Charges are not dropped until payment is received, and shack-dwellers have to buy back their appliances separately. Today, two members of the community are awaiting trial because of electricity theft. 


“Every time they come, we know they will take someone and we have to pay them,” Gugu says. Although the community has spoken to their councilor, she has done little to alleviate their concerns. She does not visit often, residents argue, and only does when she is looking for votes among community members. Khulekani Jomo, who has been staying at Tongaat “for a long time,” confirms the lack of dialogue with the local government, saying “The councilor only comes when we have to do something for her: our votes.” 


Gugu and Khulekani were open to moving, although they acknowledge that they need more information on the location of new houses. On this topic, Khulekani stresses the importance of Abahlali in educating the community: “We know we will be moved soon, but we don’t know why or where. AbM can help us.” Mamatethwa asked, “It needs to come back and tell more about who it is, what it does. The police come and take things and people do not know what they can do or how to respond to police authorities. It is only when they return, then we can elect our own leaders and committee here.” 

On the other side of the State, civil society for the Abahlali exists as an exclusionary sphere of activity. Professionalized organs of activity even within civil society have become incorporated within the hegemonic discourse and practices of the post-apartheid State. “To become organized politically and make demands, you need resources,” says Mazwi Nzimande.
 This confirms the idea that the opportunities of a truly civil society have been limited to those most equipped to navigate it, and not the poor and excluded: “benefits have been effectively cornered by those who have greater knowledge of and influence over the system.”


In Abahlali there is a clear recognition of the danger that donor funding can “undermine people’s power and people’s needs.”
 Additionally, members of the movement argue that donors from civil society “offer to give us things, but we remain poor.”
 People point out that often when aid is received, it is at the expense of self-affirmation and often requires incorporation into an anti-politics resulting from the technocratic discourses of service delivery. This reduces their struggle to 'service delivery protests'. The effort to move away from NGO or elite cooptation is the result of past relationships turned sour, Zikode explains, wherein people have sought to use the movement for their own ends and proved unwilling to accept that its members not only can but also must think for themselves. Abahlali now demands of professional civil society that it 'talk to us, not for us'.


Their resistance is against passivity, seemingly demanded by the State and professionalized groups in civil society, and their mutual investment in the technocratic discourse of ‘service delivery.’ “It is easy to come and patronize the poor,” Filipo Mondini says, speaking of Church and NGO-involvement. He points out that the slogan of “Talk to Us, Not About Us” helps keep the locus of decision-making in the hands of the people involved. Nzimande resists the designation of the poor as passive recipients of help from above designation: “Abahlali has taught me to be a man, not a maid.”


Identifying the modes of exclusion within the State and civil society, Philani Zungu therefore highlights the difference between party politics and a “poors’ politics.”
 Party politics, he argues, “Fights for state power. The party has what it wanted, and now they’re fighting for more power.” Power through office means denying the civil rights and dignity of the Abahlali. It means visiting shack settlements to look for votes, but ignoring them after elections season is finished. 

A poors’ politics, Zungu contrasts, “has nothing. We are fighting for life, for what’s basic, because we are cold and wet. We are not interested in state power but in what we really need.” As Zama Ndlovu puts it, “I am not being political because being political means to be against someone. We want basic services; we do not care about who brings it.”
 


Ultimately, autonomy as a movement, Zikode argues, can be maintained by continuously asserting “This is who we are. This is what we want.”
  Zungu reinforces the developing narrative of difference between the state and the “red shirts”—a signifying characteristic of Abahlali members across settlements. “The state is fighting us as we demand our basic needs.” It is clearly understood that the problem is not a failure on the part of the state to deliver services effectively but that the state is directly hostile to the poor. That it seeks to appropriate the land that has been occupied and to compel people to become passive consumers of services in bleak relocation sites where there is no prospect of mounting a real threat to the seat of power in the cities.

Politics of (Non) Identification


A third feature of the Abahlalism, growing out of the movement’s living politics, is the capacity to draw unity and solidarity from a multiplicity of social conditions. Creating a movement out of distinct contexts and politically autonomous settlements allows the Abahlali baseMjondolo to express its demands “in the autonomy of its constitutive singularities rather than through a higher, separated, institutional level of political representation.”
 It refutes organizing around identities like religion, race or nationality; membership extends beyond these categories, seeking to organize around a strong foundation of equality.


Mazwi Nzimande joined the movement in 2006, when he was then 16, after reading newspapers at home in the Joe Slovo settlement. His family had been threatened with evictions twice in the past, and learning about Abahlali’s fight against the mode and form of ‘service delivery’ convinced him to get in touch with the movement. He narrates his shift in consciousness as he took part in the struggle: “I was Umhlali since I was born. I was moving with the wrong people at the time, but now people see me as a leader. How people see me—it’s changed the meaning of being ‘Umhlali’.”
 This shift signifies an individual acceptance of solidarity and of community with the abahlali, in spite of different age, gender, race and location.



At Pemary Ridge, the community made a collective decision to involve itself in the movement, illustrating the politics of “non-identification.” Although it had been involved with Abahlali from its inception, Zungu recounts, the community initially dismissed the first invitation from the Kennedy Road Development Committee to march in 2005, arguing that at the time it “belonged to Ward 25, not us.” 



The community refused to “advance another settlement’s demands.” It only joined once the name ‘Abahlali baseMjondolo’ was adopted, proving that the movement expressed the commonality of all communities’ frustrations of living in the shacks while also acknowledging the different circumstances of each frustration.

S’bu Zikode recognizes that “experience is a good teacher,” and reflecting on the actions and anger of communities like Motala, Pemary and Tongaat, “our experiences tell us they can resist and they can win.”
 It is this shared sense of suffering, in its various manifestations, and moral obligation to one another as abahlali in struggle that a politics of (non) identification develops. At Tongaat, Niza confirms this mutual recognition and empathy. “Talking to others” in other settlements of Abahlali, says Niza, “we are told we can fight together for what we want.”


As Badiou emphasizes, as long as the community involved remains the “unnameables” of struggle, it becomes a “community that exists for as long as it is able to resist naming itself, making itself into an identity.” 
 This is the importance of “non-identification.” The Abahlali recognize that they do not need to submit themselves to external authorities or as part of a larger national, global, or historical struggle. In doing so, they resist the urge of becoming exclusive or institutionalized. Several struggles become understood as one: “Ever since AbM, we have met more people who are with us in our struggle,” says Shamita Naidoo in Motala Heights. 


Their identities are defined through the struggle. Taking part in resistance, Philani Zungu sees Abahlali baseMjondolo as “a poors’ movement: a society of the poor and marginalized, it brings confidence, gives them a platform to speak, and shows that people are who they are. They remain themselves: not intimidated or undermined.”


Within communities, Abahlalism translates into the ability to avoid defining itself or naming its collectivity. Political struggle, the Abahlali stress, is not derived from any one social experience or category but a plurality of experiences; it “cannot be deduced from a social category (class, nation, state), it can only be understood in terms of itself.”
 Fikile Nyeza, in Pemary Ridge, summarized, “We are Abahlali. If I say I don’t like Abahlali, then it means I don’t like myself.”

Sustaining an Alternative Political Culture


The recognition of their rights, the implementations of direct democracy, and the autonomy of settlements and the movement as a whole have helped to sustain the Abahlali baseMjondolo over its over forty settlements and affiliated partners. 


Since its original inception in 2005, the movement has grown. It has cultivated relationships with street traders in Durban and Johannesburg and members of the Church and has declared and developed practical solidarity with landless peoples’ movements as far as Turkey, Brazil and Haiti. They have been acknowledged—and often criticized—for their actions by municipality officials and other political actors, developing a narrative of the ‘Red Shirts’ against the councilor, city or State.
Challenges of Organizing

The challenges of creating and recreating an alternative political culture arise from the differences, and difficulties, of organizing among settlements. “To be Umhlali at one settlement is different than being Umhlali somewhere else,” Filipo Mondini notes, “It means to take risks. Abahlali means courage and determination.” Coming from the Ash Road settlement in Pietermaritzburg, Mondini diagnoses the community’s main difficulty in organizing as “coming from the community itself. There is a group of landlords who form a self-elected, ANC-affiliated committee, holding power above the people.” Although he didn't mention it Mondini himself is living under a death threat from a local shack lord with gangster connections and a history of violence.

People are reportedly “threatened at gunpoint and told what to do.” This prevalent atmosphere of fear has made it difficult to organize and mobilize people. For now, “comrades of Abahlali seem to be underground” since it is hard to challenge the leadership openly. 

“The movement is us,” Mondini says, “but to put it into practice is difficult in that context. It is a political choice to be Abahlali—a politics of police coming into Ash Road and saying it is illegal to organize.”


Resistance is also encountered in Motala Heights, where the dominant narrative by residents is one of “the rich against the poor.”
 Rather than owning or “squatting” on their land, shack-dwellers in the community pay rent to landowners in the surrounding area, sometimes directly across the road. In recent years, the community has come into serious conflicts with a particular landowner, Mr. Govender, who has threatened tenants with eviction in order to privately develop the land on which they reside. He has also assaulted activists and made death threats against activists and a journalist.


Govender accuses them of “illegal practices,” including “not maintaining a state of cleanliness and general upkeep” and “operating a business out of the home.”
 Disrespect and harassment by law enforcement officials in the area, seemingly on Govender’s command,  have led many to suspect he is working in conjunction with their Ward councilor and authorities.


Having joined the movement, the community of Motala Heights has fought for the “upgrading of homes of where we are.”
 But the context of their struggle as Abahlali baseMjondolo necessarily involves the landowners in their vicinity, Shamita Naidoo notes. “I know in the movement, people are arguing for free water and electricity, but at the end of the day in Motala, we need the landowners’ signatures. They don’t want water meters put up in their property. Most people are threatened and afraid of standing up to these landowners.”


One resident in particular, James Pillay (known as “Uncle James”), has been on the property for twenty-five years.
 He lives directly across the street from Govender’s mansion and has been involved in a costly and extensive legal battle with Govender for years. He speaks of having no pension or job, being “chronically ill,” and living close to toxic waste dumped by Govender at the bottom of the nearby river by factories. He describes the “business” Govender accuses him of operating clandestinely as “doing (car) repairs here and there just to keep food on the table.” Having moved once before in 1986 Uncle James has now rebuilt his house three times on his current land, “going by the law” each time. He admits that he did so while not being aware of his rights. 


But now, as an Umhlali, he describes himself as a “strong constitutionalist” made aware of his rights: a movement that he sees as “demanding respect for poor people.” He argues that his main demand as an Umhlali is government housing. “The government has offered me a house on the North Coast, three years rent-free. But I don’t want nothing from nobody. I just want my land, my life.”


Furthermore, although the threats started “a long time ago,” tensions have intensified after Abahlali’s involvement in the community. Naidoo cites threats and intimidation tactics used against her, Uncle James, and others, including the placing of petrol bombs in December 2007 in Uncle James’ front yard. Govender is believed to be responsible.


Uncle James says that he will not stop his struggle despite such tactics. He defines the basis of his actions as “not fighting the landlords. We are fighting for the development of Motala Heights so we can move off Mr. Govender’s land.”


However at the time of writing the final draft of this essay Uncles James was in prison, without bail for the third day, after two of Govender's thugs laid a charge of assault against the old man after they had come to his house to threaten him with pangas. Govender has business connections with the Pinetown police.

Expanding Membership and Solidarity


A “jondolo consciousness” is not only created through large collective demonstrations, like marches to councilors and mayors or staging mock funerals of the mayor.
 As this paper argues, it is also the daily practices of resistance within the settlements of the movement: the legal actions against landowners in Motala, the illegal reconnections of electricity, and the refusal to submit to police brutality in Tongaat all signify the “creation” and solidarity of Abahlali across communities. It is in such particular actions in local settings that the abahlali, through discussion, commitment and action, become militant.


It is Badiou who states, “a genuine political organisation … is the least bound place of all.”
 

At the University of Abahlali baseMjondolo, political thinking travels far. As Raj Patel notes, “that Abahlali politics have been forged in a particular place does not mean that they cannot also be seen outside those places.”
 Together, these various aforementioned experiences illustrate a move towards self-determination. The knowledge of “living-learning” and a political culture that emphasizes direct accountability and autonomy enhance the belief that the ideas and actions of the Abahlali baseMjondolo can spread and reach farther communities. To this end, some members have argued for expanding membership to shack settlements as far as the Western Cape or even going national. Others have been worried about the practicalities of sustaining over large distances and have suggested encouraging others' elsewhere to build their own organizations.


Youth leader Mazwi Nzimande emphasizes organizing on other levels, particularly by investing in Abahlali youth. “We don’t have a house or a shack. We want to join, but as youth of jondolos we have our own issues to discuss” Nzimande asserts.
 There is a real potential to figure out the movement’s relevance to its youngest members and in turn offer them a forum through which they can develop their voices. 


Nzimande explains,” The movement is not only fighting for land and housing. For me, it’s fighting against school fees. It does not pay for me, but it shows me how to fight.” The movement has taken this into account and has begun to mobilize and enlist youth across shack settlements with the intention of launching a Youth League by June 16, 2008, Youth Day. 


Understanding that there are “so many ‘Kennedy Roads’ in the country,” S’bu Zikode also believes that coordinating with other settlements means “becoming a bigger voice,” which has its benefits.
 However, organizing along other dimensions, as confronted by other social movements, also has its drawbacks. Zikode notes that while the movement is beginning to “realize the need for collaboration,” there is a strong argument for critical reflection of the movement thus far: “time has been a good doctor,” he says. He and other leaders advocate that change and expansion will come naturally and organically, much as it has in the past. Settlements will continue to join the Abahlali baseMjondolo when they realize their capacities to voice their opinions, and when they put this into practice through democratizing and becoming autonomous. 


Some within Abahlali have made the case for government involvement and potential electoral participation. Yet at this point, Zikode notes, “we are not in a position of saying we want to govern or that we want a seat in parliament.” There is still a “need [for others] to see things the way we see it.” At a meeting in early May, he questioned how people from all over the world, having visited the movement and declaring their solidarity in struggle, “can hear our voices, but not our own neighbors, not our own councilor.”


Engaging with institutional politics may constrain its distinct politico pedagogy, which emphasizes that thinking emerges from the shacks and that there must therefore be a shift of policy-making towards those who are most affected by a change in policy. “There is a danger that occurs when a movement adopts its own culture. It has to be flexible. We must realize that people are what they are in their confined contexts.”
 He does not want “to fall in the trap of speaking for people.” 


Indeed, the possibilities for further expanding the movement rests in securing the basic democracy and autonomy of each community that wants to get involved, and thus acknowledging the relevance of context to each situation. Filipo Mondini agrees, asserting that the real challenge for living politics is to stay “faithful to this movement by remaining autonomous.”


On a Thursday in April after the recent fire in Jadhu Place, tents had been set up to house people temporarily, and members of the governmental agencies for Housing and Disaster Management had visited to offer their condolences. Since in the past, Maszisi Dlamini notes, the municipality had promised the rebuilding of homes but “only provided clothing and food,” he was happy with these changed circumstances.
 


The response of the residents at Jadhu appears to go against the overall campaign of Abahlali which argues against traditional ‘service delivery’ for a ‘bigger hand’ at the negotiating table. However, Zikode points to this as an illustration of the living politics of Abahlalism.


“Is this practical? People were hopeful at seeing this help. We cannot deny the feelings of the people, because it must be them who says ‘This is what we want.’” It is only when this realization is lost that the movement will create the gap between its living politics and the people it aims to assist. The Abahlali “are what the people are. Once we fail to listen to those who are speaking to us, we no longer exist.”

Interim Conclusions

Living politics, and the modes of alternative thinking and resisting that shape it and are shaped by it, identify the spaces and practices of citizenship of the Abahlali baseMjondolo. Citizenship and political education are linked, and both advance their claims of humanity. This humanity, they argue, seems to have been forgotten by the post apartheid State: in economic policies, social understandings, and political recognition.

“The fight is not just housing for all, or a better life for all—because that often just means more money—but for dignity, for humanity for all,” Zikode states.

The Abahlali extends beyond just one fight in one settlement by one people, but because of its militant adherence to living politics, it takes on the appearance of a specific fight in a single community. The AbM traces a geography of struggle from the disobedience of tyrannous landowners in Motala; defiance against corrupt police in Tongaat; demands for electricity in Pemary Ridge; and rebuilding after shack fire at Jadhu Place. These are living politics.

The people interviewed narrate their lives as a continuous struggle over their socioeconomic environment, and the actions they take are asserted as their needs as citizens of South Africa: as Abahlali baseMjondolo. They have been “forced” to upgrade shacks or connect electrically, Philani Zungu says. “I am not fighting the landowners,” Uncle James says, “I just want my land, my life.” In the community of Tongaat, residents argue that they are “ready to march” against bureaucratic corruption and neglect. 

As a movement, the Abahlali has defined the self through struggle, but it also reflects on and learns from the struggle. This is evident through the “University of Abahlali baseMjondolo” and prescribing solutions for immediate action, through legal representation or illegal reconnection, while also orienting themselves for long-term goals. Arising from this living politics is a culture that integrates democracy, autonomy and non-identification into a project that advances the ultimate humanity of its members.

The great anti-colonial theorist Frantz Fanon envisioned a new humanism following the struggle for liberation.
 Yet, as he also foresaw, the trappings of nationalism and the ambiguity of their ideologies also confined these movements of self-determination. They dismissed the potential for the ‘new man’ and in doing so, silenced alternative paradigms of development.

In South Africa, however, the Abahlali baseMjondolo appear to have identified a new space for political thought and action. As a social movement based on reclaiming their rights to citizenship, they have enacted a new self-determination: one that recognizes that struggle is a school 
 and that without a sustainable culture of praxis, the capacity for politico pedagogy in struggle would be lost. 

Rooted in Abahlalism are practices meant to affirm citizenship in the most inclusive of senses, particularly important for the Abahlali ‘forgotten’ by their former liberation movement leaders and the post apartheid State. These include the exercise of bottom up democracy, insistence on autonomy across settlements and within the movement as a whole, and a ‘non-identification’ of members. Each practice is inseparable from the next: within one settlement, democracy is inherently linked to autonomy, which can only be maintained through a resistance to be ‘named’ or ‘defined’ across settlements. 

This culture of discussion, action and reflection has gradually constructed a community of citizens who collectively who call themselves the Abahlali baseMjondolo. Political education through struggle is one of Fanon’s most important points. Taking the mantle from Fanon, contemporary theorist Nigel Gibson defines an “alternative humanism” as a “social and political program that addresses the elemental needs of the mass of people and includes them in the discussion of ‘the nation.”


Fanon’s rebuke of the liberation movement was its abandonment of its most ardent supporters, the masses. It saw the capture of the state as requisite to provide for the population, focusing on “practical administration and increased output.”
 Yet it appears that for the Abahlali, the anti-political language of “service delivery” has resulted in stalling, betrayal, and forgotten citizenship. It completely ignores the most persuasive demand in their argument that thinking does and must come from the shacks. It is here where Fanon and Badiou agree.


What was truly necessary in the struggle, and what the AbM is achieving, is a political pedagogy that does not focus on “increased output,” or service delivery, but the “self-activity and self-determination of the masses who understand their importance.” The politico pedagogical functions of the movement are seen through the aforementioned interviews and observations in settlements that have joined in with the Abahlali struggle. 


Acknowledging the experiences of suffering and resistance among these settlements, Abahlali baseMjondolo have effectively given rise to a “counter-hegemonic project—a principled humanist one.”
 Through my research, I have tried to show how the living politics of the movement, because of its political education, is essentially a humanistic enterprise. As Fanon stressed, “The masses should be able to speak, to express themselves, and to put forward new ideas.”


Abahlali incorporate the moral rhetoric “of a community striving to build a decent social life under extremely harsh conditions and” all while affirming “their duties of good citizenship.”
 Abahlali baseMjondolo resists attempts to define its struggle as solely ‘anti-capitalist’ or socialist. Calling themselves the poor, the excluded and the marginalized, the Abahlali demonstrate how a movement can transcend categorizations of race, gender, and even nationality while grounding struggle in utterly unique experiences. After all, they have been “forced” into making their decisions to illegally reconnect electricity. They are not fighting “against” the State, corrupt police, or tyrannous local landowners, but they are demanding development according to their specific needs and wants.


A political culture rooted in self-determination and political education signifies the beginning of a sustainable project of alternative humanism. When the fight begins and ends with the conditions relevant to one settlement, as Pithouse stresses, whether it is “these toilets, this land, this eviction, this fire, these taps, this slum lord, this politician” and so on—it keeps itself true to the issues most relevant to its participants: it creates a militant particularism.
 In order to stay true and relevant, there must be an unequivocal commitment among leaders and across communities to democracy and autonomy and against definition. These are the narratives of everyday resistance. It grounds itself in what matters most to the Abahlali, and therefore wages their fights on their own terms. It prescribes solutions for the here and now, without forgetting its ultimate goal of land, housing and dignity.


They put themselves forth as both “a movement and a goal: both a consciousness full of contradictions and an absolute humanism.”
 In their living politics, the Abahlali have demonstrated a new mode of politics. It involves not only the refusal of resigning themselves to material conditions—a requisite for resistance—but also a prescription for the future. 

Recommendations for Further Study

· An ethnographic case study of political organizing in one settlement affiliated with Abahlali baseMjondolo

· In-depth study of the articulations of ideas of development among members of shack settlements, not necessarily involved with AbM

· A more thorough examination of shack-dwellers’ ideas of the State and its responsibilities; with civil (or uncivil) society

· Further analysis into the culture of ‘abahlalism’ that could expand the findings of this paper, perhaps through a comparative analysis of two settlements
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Appendix I: Survey Instrument

General Questions Used for Interviews
a) When did you first come to this informal settlement? How long have you lived here? Who lives with you?

b) Where did you live before here? Why did you leave?

c) Were you active in the pre-1994 struggle? When did you become “political”?

d) Do you vote in local or national elections?

e) Do you consider yourself political? What does being political mean to you?

f) Do you consider that what the AbM (cite examples) is doing is “political?” What does it mean to have power?

g) What does being Abahlali mean to you?

h) What do you feel you have gained from the struggle? (both pre- and post-1994)

i) What are the challenges of living here? How has the community addressed these problems?

j) What are the good things about living here?

k) What do you consider the most important issues for your community? What is most important to you?

l) What do you think of the local government’s attempts to force the removal of shack dwellers from this area? 

m) How often does your councilor visit this settlement? How responsive has the municipality been to complaints you and/or your neighbors have made about your conditions? 

n) What issues do you want to see addressed by the government? By the movement?

o) How do you respond to the government’s decision to remove you from this area? What alternative do you suggest?

p) What do you mean when you say ‘development?’

q) Who are you struggling with? Have you been supported by others? Who?

r) Have you met abahlali from other settlements? How did you meet them?

s) What responsibilities do you think the municipality should be accountable?  The national government (i.e. the ANC)?

t) How did you hear about the AbM? Is it active in your community? Why or why not? 

u) What do you like about AbM? What do you dislike?

v) Where do you see yourself living in three months? In one year?

w) Is there anything else you would like to discuss or ask me?
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