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INTRODUCTION


‘We Will Decide Who Comes’


In December 2005, a ‘protest’ against the alleged aggression and intimidation of Lebanese-Australian young men visiting Cronulla beach—from the ‘melting pot’ of Sydney’s western suburbs was organised by locals and publicised through SMS messages calling on ‘Aussies’ to: ‘support Leb and wog bashing day (…) Bring your mates and let’s show them that this is our beach and they are never welcome’.1 On December 8, this message was reprinted in the Daily Telegraph and read out on air by 2GB radio host Alan Jones, providing wider circulation.2 Fuelled by media narratives of ‘Middle Eastern cultures of violence’ in the context of September 11, as well as personal encounters with Lebanese-background youth, around 5000 people, locals and interlopers from surrounding areas, turned up to ‘reclaim the beach’. Many young members of the crowd were adorned in Australian flags and wore racist slogans such as ‘We grew here, you flew here’ and ‘ethnic cleansing unit’ on t-shirts and bodies. After a morning of drinking and chanting, the crowd sought a target for their anger and the presence of a handful of youth of ‘Middle Eastern appearance’ sparked the crowd to riot.


Almost ten years after the Cronulla riots, the violence, racism and branding of young bodies with signs and symbols of Australian nationalism, along with the reprisal attacks by Lebanese-Australian youth, continues to be discussed in relation to a post–September 11 shift in Australian race relations. This is a shift away from discourses of multiculturalism and cultural diversity, towards patriotism, localism, security and fear of the (predominantly) Muslim Other. For police and lawmakers, the race riots that had affected many cities in the United States, the United Kingdom and Europe more broadly were suddenly understood to be a part of Australia’s multicultural mix,3 albeit with a very different set of social triggers.4 Academic and popular explanations for the riot attributed it to a conservative rebranding of Australian national culture during the Howard Government years (1996–2007); when issues as diverse as immigration, border security and Australian history became discursive and visual battlegrounds for defining ‘Australianness’. ‘National’ discourses also intersected with ‘global/local’ fears, hinging on the problem of what it means to be safe in a globalised world; and the September 11 violence became a central narrative highlighting fears of a global Islamic politics of difference and a potential ‘clash’ with the West.


These fears were fuelled in the Australian media by stories that amplified the perceived threat from Muslim ‘extremists’ both abroad and ‘at home’. The public sphere overflowed with stories of Lebanese ‘gangs’, terrorists, and boat people5—all packaged for public consumption as objects of worry and concern, and harbingers of aggression towards the Australian ‘Way of Life’. These discourses were further strengthened by the Bali bombings of 2002, which occurred in a favourite beachside pleasure zone of Anglo-Australian tourists, designating the bombings as an attack not merely on westerners, but also, and in particular, on Australians. This imaginary was highlighted by the then Prime Minister John Howard who, in a TV interview enfolded the threat of terror attacks in ‘our backyard’ with the broader global threat and the War on Terror: ‘Naturally our first concern must be our own backyard. But that doesn’t mean that we shouldn’t see our backyard as not connected, going onto a street to which there are other backyards’.6


Significantly the Bali bombings not only brought global terror into ‘our backyards’, it also brought it onto the beach. As a foundation site for myths of ‘ordinary’ Australianness, Meaghan Morris and others claim that the beach often serves as an object of reflection on the ‘white’ Australian way of life, norms of civility and objects of threat to this hallowed space of leisure and pleasure.7 Thus the Bali bombings evoked anxieties that the Australian lifestyle, and indeed the ability to feel ‘at peace with the world’,8 was under attack—a narrative which had some purchase in the Cronulla riot, since, of the eighty-eight Australians killed in Bali, six were young women from Cronulla. This ‘closeness’ of the perceived threat, as Greg Noble and colleagues have argued, was further articulated by the merging of the media-constructed spectre of the ‘Muslim extremist’ with that of the ‘Lebanese youth gang’. In Sydney this particular construction of Lebanese Australian youth as a source of terror had been a central and omnipresent feature of anti-Muslim discourses even preceding September 11 and the Bali bombings, and really took form with moral panics around the Skaf gang rapes.9 With the heightening of public fears around so-called global Islamic terrorism, this more localised moral panic was enfolded into a civilisational perspective, in which ‘whiteness’ was elevated to a superior moral value in defining and defending Australian identity, civil society and ‘rules’ of belonging.10


Alongside these racialised discourses that stressed the moral virtue inherent in a particularly white notion of Australian civility, and following the outburst of rage and hostility in Cronulla, questions were raised about whether the event signalled the ‘limits of multiculturalism’, opening an anxious phase where the perceived loss of white privilege was leading some young men to ‘fight back’. Graeme Turner, Kevin Dunn, Amanda Wise and others have, in this vein, spoken about the ‘ethnicising’ and ‘Othering’ of Australia’s culturally diverse suburbs, and the heightening of tensions between white ‘Aussies’ and ‘ethnic minority youth’—with the former engaging in increasingly aggressive performances of ‘Anglo-Australian nationalism’ defining some ethnic minorities as ‘Un-Australian’.11 The mobilisation of these energies at the border of the nation in the Cronulla riot signalled the event as a defining moment in the Australian narrative, a ‘battle for Australia’ recalling other such battles and resounding strongly with Prime Minister John Howard’s call that ‘we will decide who comes, and the circumstances in which they come’. This painted a powerful image that it was the nation that was at stake and being fought over in this ‘battle for the beach’.


And yet, despite providing a powerful explanation for the violence, the dominant logic of this argument was that the young rioters represented a white, mainstream identity that had become panicked by the spectre of ‘terrorists’ in their midst, leading them to embody the nation as a symbol of white governmentality and order vis-à-vis the terrors of global Otherness. In this way the rioters were reduced to an essentialised reading of identity, nationhood and belonging: where the use of the flag translated into an unproblematic and uniform identification with a white, national field of power opposed to an equally unproblematic and uniform Muslim, Arab ‘Other’.


This book contextualises and, in some cases, challenges these explanations by drawing upon participant observation and interviews conducted with young Anglo and Lebanese background residents of Cronulla, and with Lebanese Australian residents of Bankstown, Auburn and Punchbowl between 2006 and 2007. The findings of these interviews provide an alternative account of the racism, violence and youth identity issues that animated the riot. In particular, by paying attention to the voices of bystanders and those involved, the riot is identified as an unstable and fluid formation, where the Australian flag, the beach and whiteness itself was co-opted into a much more contingent, contested and subcultural formation than hitherto described. This finding is particularly highlighted by locals who compared the wearing of the flag by young ‘Aussies’ to ‘gang colours’—suggesting a much more subversive expression of ethnicity, nationalism and youth identity was performed, one which unsettled the gang/nationalist positioning of the actors involved.


These findings have ramifications for the way youth identity, racism, nationalism and belonging should be theorised and accounted for in youth cultural research. In particular, it opens up a space for re-examining the concepts of youth subculture, whiteness and nationalism: highlighting the way that the signs and symbols of white nationalism are now increasingly invested with local and subcultural value and meaning, contributing to the contingency, mutability and reinvention of these signs and the subjects that they represent. The book also speaks to the importance of ‘the beach’ and ‘the suburbs’ as sites of meaningful encounter between diverse groups of young people, producing situated expressions of racism, intolerance and ‘neighbourhood nationalism’ alongside ambivalent expressions of hybridity, place-attachment and belonging.


The beach in particular, as a hallowed site of Australian youth culture, is considered a significant actor in the Cronulla riot, with access and ownership of sand and surf playing an integral role in the conflict and the performances of ethnic and national identity contained in this book. Rather than essentialising and reifying the manner in which ‘styles’ of white youth identity, bonding and conflict cohere around signifiers of nationhood, this analysis seeks to highlight what Anita Harris regards as the ‘everyday multicultural’ contexts in which these social encounters and performances take place; these are always a ‘dynamic, lived field of action within which social actors both construct and deconstruct ideas of cultural difference, national belonging and place-making’.12


The book also seeks to approach the riots in a manner guided by Anoop Nayak’s call for a more nuanced approach to youth cultural research in ‘global times’ particularly when examining white racism and neighbourhood belonging.13 As Nayak argues, research must account for the way that ‘places and practices’, saturated with pre-existing power relations, become co-opted into increasingly ambivalent, situated and complex subcultural performances of youth identity. These ‘new identities’ mix taken-for-granted social positionings with other local identifications and performances in a manner that unsettles hegemonic accounts of white nationalism.14 Certainly these ambivalent expressions and meanings are evident in the research that has produced this book, and lend a fresh perspective to the Cronulla riot and to other performances of white youth nationalism, identity and intercultural conflict.


Youth Culture and the Nation in Uncertain Times


To address the complex interplay between processes of globalisation, hegemonic and more contingent expressions of nationalism, racism and violence enacted by young people at the local level, the book is framed by social and cultural theories that make sense of how global changes impact on young people’s cultural and identity formations. In the youth studies field it is widely acknowledged that young people are undergoing a prolonged period of transformation, owing to patterns of social change associated with late modernity and globalisation. The field of youth research in particular has been ‘awash with theories of fragmentation, fluidity and consumerism’, as previously stable and bounded markers of culture and identity—race, nation, ethnicity, class and geographic location—become eroded by communication technologies and flows of migration and material culture.15


These developments have directed youth researchers away from theories claiming that identity and culture arise from more or less fixed social structures, and towards engaging more closely with questions of how global flows impact on young people’s lifestyles and identities. In particular, ideas of post-modernity, risk and individualisation are now frequently used to describe how global flows have ‘broken-down’ traditional forms of class, community and ethnic identity, opening the way for ‘post-traditional’ and individualised selves and forms of collective identity with which to experiment.16 Ulrich Beck understands this rapid ‘de-bounding’ of national social and cultural institutions and markers of identity to herald a new paradigm in political and social relations, which he refers to as Risk Society or World Risk Society.17


The Risk Society paradigm provides a cautionary account of social changes occurring in the global or ‘reflexive’ period of modernity. In particular, Beck argues that the promotion of a world of open borders where global flows traverse and dissolve bounded cultural spaces, while opening up opportunities for cross-cultural engagement, does not automatically introduce a spirit of cosmopolitanism. Instead, he claims that the ‘global moment’ produces a host of anxieties that shake the foundations of political and social life: diminishing the authority of the nation-state, weakening the hegemony of national culture and producing a range of ‘subpolitical’ responses to issues of space, collective membership and belonging. Some of these responses are premised on ‘cosmopolitan’ forms of political engagement emerging from civil society. While others are premised on defensive ‘counter-modernist’ subject positions and ‘retreats to place’, involving renewed calls for border policing and increased intolerance of cultural difference.


The September 11 attacks of 2001 have been pivotal in this reordering, paving the way for a renewal of nationalism as a cultural logic of bounded identity and protection. Not surprisingly, Beck regards the September 11 attacks as a turning point in the globalisation narrative, provoking western fears for homeland defence and national security, and leading to a wholesale renewal of security-driven policies towards citizens and non-citizens—particularly illegal immigrants and migrant communities.18 For example, in the United States, the Patriot Act19 expanded the government powers to intercept private telephone communications, emails, medical records and other private documents, while increasing police powers to detain terror suspects for indefinite periods of time. In Australia, the Anti-terrorism Act (2004; 2005), the ASIO Legislation Amendment Act (2003) the Border Security Legislation Amendment Act (2002), the Telecommunications Interception Legislation Amendment Act (2002), and the Surveillance Devices Act (2004) similarly invoked a permanent ‘State of Emergency’, normalising a range of security measures to limit the freedom of some citizens and expand sovereign powers of surveillance, detection and exclusion, particularly of Muslim minority citizens.


But these forms of ‘hard’ power have also been accompanied by ‘soft’ power. In this sense nationalism and forms of governmentality that seek to enshrine a particular narrative of Australian values have been central. Among other things, these softer powers coerce Australians, particularly migrants, to embrace ‘Australian’ values over and above loyalties to competing forms of political membership or ethos—religious, cultural, transnational, pertaining to a particular political philosophy and so on. The flag, as a charged symbol of national unity but also as a sign invested with assimilationist meanings has been central to the workings of soft power. The flag has come to represent a charged and emotional symbol of the body of the nation, its people and culture drawn in opposition to groups who would seek to do damage to this social body. In this sense, as Bilici has argued in the case of the United States, the flag and national values function as hegemonic strategies in operations of sovereign power, which seek to identify Muslim citizens in particular as passive or insurgent, ‘with us or against us’.20


In the years that have passed since September 11, acts of terrorism—often represented as forms of Islamic terrorism despite a range of political and cultural factors involved—and subsequent expressions of fear and mistrust towards ‘western Muslims’21 have continued unabated. As I write this the focus of western ‘counter-terrorism’ responses have been ramped up once again in response to the emergence of the so-called Islamic State in Syria and Iraq, which attracts ‘foreign fighters’, including those living in western nations. The Australian government recently responded to this perceived national security threat with a wide-reaching review of existing counter-terrorism laws to further their capabilities to revoke passports for Australian ‘foreign fighters’. As well as to introduce broad-ranging powers to collect and retain meta-data from people’s private social media and phone accounts for the purposes of surveillance.22


The divisive rhetoric of nationalism has been significant here, with the Australian flag deployed as a sign of good citizenship, solidarity, virtue, and belonging to ‘Team Australia’ as Prime Minister Abbott has often and clumsily referred to national allegiance, while the flag of Islamic State (IS), and the Black Islamic flag—bearing the central testimony of Islam—have been conflated together and re-signified as the ‘radical opposite’ of the Australian flag:23 a signifier of a radical global politics of difference to the West, the promotion of terror and even, in the case of the IS flag, allegiance to a ‘death cult’.


The re-signification of the black flag has taken on a terrible significance in recent days with a siege in a Sydney café in Martin Place, by a self-styled Muslim shaykh, replete with images of hostages being forced to take it in turn to hold up the black flag against the window of the café. The siege, which ended with the death of two hostages, has generated a surge of public emotion and anxiety, not just because of the random violence of the event, but because the visibility of the flag charged what would otherwise have been a random act of violence with a significance that went beyond individual extremism. Instead the flag, no matter how crudely it was used, lent a symbolic power to the event that signified something extra. This was reflected in news headlines in Sydney such as ‘Death cult CBD Attack’, with the by-line ‘the instant we changed forever’ (Daily Telegraph, Monday 15 December 2014), while internationally, the London Evening Standard ran with the headline ‘Terror in Sydney’ (Monday 15 December 2014). These headlines and the central image of the flag added a different ‘grammar’ to the violence, situating it in relation to a ‘global war’. As Morsi describes it, the black flag is dispossessed of its religious meaning and re-signified into a ‘radical’s standard’, a sign of defiant opposition to the West, and in this context, to Australia.24


Despite the worrying nature of these developments, and the subsequent impacts on Muslim communities in Australia, the aim of this book is not to address post September 11 fears and security projects, but to use these historical events to provide context to a different set of questions. First, how do young people interpret and negotiate constructions of global risk and uncertainty in their everyday lives and cultural practices? And second, what is the relationship between global processes and narratives of risk and local processes of youth identity and cultural formation—including expressions of youthful nationalism? By grounding these questions and responses in the field of youth research this book acknowledges that the central case in question, the Cronulla riots and other forms of neighbourhood-based conflict and gang violence, primarily involve and impact upon young people.


Furlong and Cartmel add another dimension to this focus on ‘youth’, arguing that theories of social risk and uncertainty are particularly critical to examining cultural and identity issues for young people; given the decline of the nation-state and class as collective markers of identity, compelling individuals to consciously reshape their personal networks, biographies and identities in the face of a more uncertain future:


 


Young people today have to negotiate a set of risks which were largely unknown to their parents: this is true irrespective of social background or gender. Moreover as many of these changes have come about within a relatively short period of time, points of reference which, by serving as clear route maps, previously helped smooth processes of social reproduction, have become obscure.25


In light of this, youth researchers such as Furlong, Wyn and Woodman26 argue that while processes of reflexive modernity have increased agency and choice in constructions of youth identity and lifestyle, these processes also provoke feelings of anxiety, uncertainty and loss of control over basic experiences of identity and belonging. Further, Beck claims that in particular times and places this anxiety can produce new subcultural grammars and expressions of nationalism, racism and violence; albeit in contexts where global signs and symbols of multiculture and processes of individualisation constantly mix with and undercut essentialised models of identity. In light of this enduring appeal of nationalism for young people living in ‘global times’, theories of risk and uncertainty are applied here to examine whether growing uncertainties and pressures concerning youth identity in a global era have produced subcultural variations of nationalism that in this instance seek to restore a sense of white privilege, status and order in Australian suburbs.


On the other hand, considering the surveillance of young people, and Muslim youth in particular, the book will look at where performances of counter-nationalism or other expressions of ‘strategic ethnicity’ and neighbourhood nationalism feature in the discursive construction of ‘ethnic minority youth’ subcultures. But primarily the book will adapt and extend upon Beck’s theory of ‘subpoliticisation’ to analyse the Cronulla riot as a situated response to local/global fears and insecurities’ particularly those that relate to immigration, the increasing diversity of Australia’s suburbs and a global ‘terrorist threat’. Further, in examining the cultural logic of these expressions, this book draws on a long tradition of subcultural research in the youth and cultural studies field to explore how experiences of risk, uncertainty, and perceived loss of status in particular times and places can lead to the formation of white gang subcultures, that incorporate and re-signify elements of the national symbolic.27


Chapter Outlines


This book has two distinct parts. The first half draws out general theories of social change, risk and uncertainty, and cultural theories of global/local transformation, hybridity and performativity and applies these to a historically-informed analysis of changes occurring in the globalising youth cultural field, particularly post–September 11. The second half of the book grounds this conceptual work in the fields of urban studies, youth subcultural analysis and theories of ‘everyday life’, using the Cronulla riot and youth gang violence in the western suburbs of Melbourne as case studies. This provides empirically grounded insight into how ‘lived’ aspects of young people’s negotiations with global and local forces and culturally diverse Others in their neighbourhoods, produce violent ‘neighbourhood nationalisms’.


Chapter 1 addresses issues of structural change that frame youth identity in an era of globalisation, highlighting the way that globalisation and individualisation have disrupted and transformed young people’s concepts of self, nation and community, shifting identification simultaneously towards global and local spaces of culture. Ulrich Beck’s Risk Society is critically appraised to test the extent to which changes occurring in the global era break down social structures and traditions, leading young people to experience cultural fragmentation, uncertainty and anxiety. The chapter relates these transformations to the production of strategic youth subcultures and ‘neighbourhood nationalisms’ that exhibit signs of racism, territoriality and violence as a solution to unsettling experiences of social change. It concludes by mapping the concept of risk to transformations occurring at the micro-social scale that impact young people’s experiences of group identity, security and belonging producing hyper-local geographies and expressions of youth solidarity and racism.


Chapter 2 focuses on the ‘nation question’ in an era of global risk, by examining Australia’s border protection and asylum seeker policies from 2001–14. The chapter uses empirical analysis, media and discourse analysis to show how several flashpoints in Australian politics since September 11—such as the Bali bombings, Tampa and the children overboard affair—have shaped anxieties about ‘disorderly’ flows of people across borders; prompting security discourses that construct ethnic and cultural Otherness as a threat to the nation. These examples are framed by several of Beck’s ideas. In the first instance, the ‘securitisation’ of borders and asylum seekers is discussed in relation to his concept of the ‘zombie nation’, which revives sovereign solutions to the ‘liquid fears’ of the global era, despite recognition of the unreality or ‘loss’ of the nation as a unified subject and a protective shell against the outside world. Attention is then turned to Beck’s theory of ‘sub-politicisation’, which describes how anxieties regarding the demise of the sovereign nation produce ‘neighbourhood nationalism’ as a local response; redrawing the boundaries of the nation to local sites and spaces of encounter with cultural Others.


Chapter 3 addresses current debates in youth studies regarding how global flows are reshaping and reconfiguring youth encounters and subcultural formations at the neighbourhood scale. The chapter contests the current consensus that ‘subculture’ is an outdated concept. Instead, it sets out to explain why ‘subculture’ continues to be a salient concept for explaining how young people are refashioning group commitments to cope with and negotiate ‘globalising influences’ in local contexts. By engaging with subcultural studies in youth research, the chapter interrogates the use of the term gang as a common descriptor of ‘ethnic minority’ youth subculture, urban disorder and violence. This is significant to the empirical chapters that follow—where gang identity and culture are opened up to account for a range of youth formations that make a violent claim to place, including white ‘nationalist’ formations.


Chapters 4, 5, 6 and 7 draw upon empirical analysis to flesh out the theoretical and conceptual claims made in the first half of the book. Chapter 4 is based on interviews conducted with twenty-five young Anglo-Australian residents of Cronulla (aged 18–30) and eleven Lebanese background youth from the Western suburbs of Sydney. The chapter considers the cultural effects of Australia’s security responses post September 11 and the impact this has had on young people living in Cronulla, particularly in relation to the eruption of racialised violence towards groups of Muslim youth and the emergence of ‘nationalism’ as a local cultural force. Media and historical analysis provide insights into the interplay of narratives regarding Australia’s involvement in the War on Terror, as well as historical representations of the beach and suburbs as significant sites for the emergence of notions of Australian masculinity and national identity—particularly related to the Anzac legend. Further, the chapter analyses the historical roles of the surfer and lifesaver in the popular imaginary of the Australian beach, and the opposing constructions of youth mainstream culture and subculture that these represent: the lifesaver embodies strong communitarian values and respect for tradition, while the surfer represents individualism and the emergence of youth subculture. Finally, the chapter examines how government policies focused on protecting the nation, which drew on racialised exclusions of non-white others, has contributed to a convergence of these rival youth identity positions into a ‘white tribe’, mobilised in opposition to the perceived threat of the Lebanese gang.


Chapter 5 builds on the insights of chapter 4 to explore some of the more situated and ambivalent dimensions of the conflict, highlighting points of overlap between performances of white nationalism exhibited in the riot, and performances of ‘strategic hybridity’ by Lebanese-Australian youth in the lead up to the riot and in the reprisal attacks. In particular I examine how these intersubjective encounters inform and shape the expressions of masculinity, localism, nationalism and counter-nationalism mobilised in the conflict in a manner that unsettles narratives of hegemonic nationalism and violence. I also draw upon Beck’s theories of risk and subpoliticisation, and Nayak and Back’s concept of ‘neighbourhood nationalism’ to describe the way that national symbols were appropriated by Cronulla youth to assert a form of DIY sovereignty that undercut the sovereignty of the state and mimicked the gang that was being chased away—challenging police authority in the process. In particular, the chapter problematises the construction of ‘ethnic youth gangs’ by describing the way that the DIY sovereignty assembled, involved a ‘crossing of thresholds’ and a blurring of the lines separating the ‘patriots’ in Cronulla from the so-called Lebanese ‘gangs’ that they stood up to.


Chapter 6 elaborates on this entanglement between the white nationalists in Cronulla and the figure of the ‘youth gang’. The chapter begins by drawing on focus group data collected with fifty-eight young people aged fifteen to nineteen from the Sudanese and Pacific Islander communities of Brimbank, in Melbourne’s West, collected as a part of a research study I was involved in from 2008–10. The focus groups canvassed the views of local young people regarding the prevalence of gangs in their area, and provides insights into the reasons why young people form ‘colour gangs’—ranging from a question of stylistic choice and taste, to group protection from rival gangs. By comparing these insights with the Cronulla interviews this chapter explores the relationship between the youth subcultures analysed and their signifying practices. In particular, the chapter describes the emergence of ‘white gangsta nationalism’ as a youth subcultural style which mixes the signs and symbols of ‘black gangsta’ culture with the symbols of white nationalism and white pride, in a display of subcultural identity that problematises conventional accounts of youth racism, nationalism, gang culture and violence.


Chapter 7 maps the emergence of ‘white gangsta nationalism’ with reference to the migration of these hybrid expressions onto online environments. This effectively widens the analysis beyond the Cronulla riots to explore how this subcultural style has been appropriated by other groups of white youth through social media, constructing ‘virtual neighbourhood nationalisms’ characterised by a range of mixed signifiers: gangsta, white nationalist, local. By analysing these online performances, the chapter highlights the manner in which the Australian flag is positioned as an ambivalent signifier, with multiple inflections and meanings, some of which continue to signify a hegemonic form and expression of white power and privilege. But there is also another set of meanings that compete with and undercut these dominant meanings, highlighting a locally oriented, subversive and hybrid expression of identity and belonging, which is invested in the flag and which further obscures the line separating white nationalists and youth gang identities.


By analysing this interplay of global and local influences on youthful expressions of patriotism and nationalism, the book forms a timely address to the question posed by Jock Collins, who asked why in the reportage of the Cronulla riots no-one referred to the white rioters as a white youth gang, while the retaliatory acts of ‘Middle Eastern youth’ in the days following the riot were immediately constructed in relation to an ethnic gang problem?28 He could have pushed this question further, however, to ask why academics predominantly framed the riot as a form of white, mainstream backlash to multiculturalism, rather than exploring how the situated dynamics of violence and self-styled nationalism unsettled these narratives? This book will seek to contextualise these explanations by highlighting the subcultural and subversive aspects of the nationalism performed in the riot, which in many ways blurs the line between youth gang and ‘mainstream’ culture. Specifically, by comparing this performance to an empirical analysis of youth gang formations in the western suburbs of Melbourne, the book fleshes out the similarities and complementarities between performances of white nationalism in Cronulla, and practices frequently associated with gang culture and identity more broadly—long considered a response of ethnic minority youth to their exclusion from hegemonic national cultures and social spaces.
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CHAPTER 1


Global Flows in an Age of Uncertainty


Globalisation has become a ubiquitous term since the 1990s. While contested in its explanatory scope, it is commonly used to describe complex social and economic changes including: the integration of world markets, the expansion of globally networked communication technologies, increased migration and labour flows, and the interpenetration of macro (global) and micro (city, neighbourhood) worlds. These developments have led social theorists to question the primacy and legitimacy of the nation-state as the dominant form of community. Giddens, for example, describes globalisation as a process where social relations are ‘stretched’ beyond the bounds of nation-states,1 while Harvey argues that this ‘compresses’ space as the world is brought closer to the local neighbourhood.2 Habermas concludes that these processes have led to a withering of the nation-state and its replacement by a ‘postnational constellation’ of non-state actors, mobilised by a cosmopolitan consciousness.3


Yet this vision of globalisation as a de-territorialising force emancipating actors and communities from the nation-state, has become contested in recent thinking. As Held and Moore argue, despite the alluring vision of a ‘borderless world’ where the barriers that separate societies are broken down and spaces for cosmopolitan visions of humanity to flourish are created, globalisation has not magically solved struggles over territorial sovereignty, identity or social inequality.4 Rather, with increased global interconnectedness these relations have become re-embedded into a global system of power, producing new patterns of inequality and resistance.5


For Held and Moore, globalisation is now best regarded as a dialectical process: marked, in some cases, by the collapse of territorial divisions and new expressions of community, while in others fears for the loss of social order, security and tradition have created resurgent nationalisms, religious fundamentalisms, ethnic and tribal conflict and new assertions of sovereignty. In particular they highlight the increase of fundamentalisms—religious, nationalist, or ethnic—as an anxious expression of ‘tradition under pressure from modernity, given greater force and shape by contemporary globalisation’.6


It is a major contention of this book that these global transformations, rather than emancipating subjects from place, have made the value and meaning of place, territory, boundaries and ‘the homeland’ even more significant and anxiously guarded. This shift belongs to the ‘reflexive turn’ in the social sciences,7 whereby the disorientation of modernist narratives and binary social categories attributed to the nation-state—particularly Hobbes’8 vision of closing off an internal space of order from an outside that is perceived as wild, chaotic, dangerous—has led to anxious calls for a return to security. These calls have been amplified in response to the networked and fluid formation of ‘global terrorism’ that materialised so dramatically in the September 11 attacks. Echoing Beck, Held argues that since September 11 fears of global terrorism have produced a system where there are no categories of ‘inside’ and ‘outside’; all is inside.9 This unsettling of normative conceptions of security has renewed fears and questions about how safety and order is to be maintained in a globalised world, leading to new practices of boundary maintenance, security and control.


Beck sees this as a central dynamic in an era of globalisation leading to a paradoxical reassertion of the nation as a bounded, self-sufficient organism—Hobbes’ leviathan—whose immunity from outside threats is the basis of its survival and security.10 To maintain this imaginary in a global era where distinctions between ‘inside’ and ‘outside’ are being eroded, however, requires the projection of insecurity onto bodies that occupy the liminal zone of either the migrant11 or the asylum seeker.12 Beck regards this as an ambivalent development, which he equates not with the restoration of the nation in the image of leviathan, but to its reanimation as a zombie: alive only in appearance.13 The sovereign head (the state) is ‘less able to secure authoritative definitions of the nation’ and less able to control ‘all the forces at work within and beyond’ the body.14


September 11, Insecurity and the Return of the Repressed


 


National security is no longer national security (…) All the distinctions that make up our standard picture of the modern state—the borders that divide domestic from international, the police from the military, crime from war and war from peace—have been overthrown. It was precisely those distinctions that defined the nation state. Without them, it is a zombie idea. It still looks alive, but it is dead.15


The September 11 attacks, the London bombings of 2005 and the Bali bombings of 2002 have provided a compelling correction to the hyper-globalist vision of a borderless world; representing a clear shift away from talk of a cosmopolitan ‘community of fate’ towards an acknowledgement of the risks of global interconnectedness. This was communicated in a special issue of Theory, Culture and Society16 published a year after the World Trade Centre attacks, where the vision of two hijacked planes gliding into the twin towers—formerly iconic symbols of American economic power—was described as a pivotal event in the globalisation narrative, producing a re-ordering of forms of national community and polity around self-defence and sovereignty.


In this sense, Urry describes September 11 as a tipping point in which distinctions between ‘wild’ zones and ‘safe’ zones were replaced with a vision of global complexity and insecurity where all social spheres are marked by their radical speed, intersectionality and mobility. Bauman extends these metaphors to argue that, in the event of September 11, the dangers of ‘the global’ were perceived to have penetrated the safe and secure ‘western citadel’:


 


The sacrosanct division between dedans and dehors that charted realm of existential security (…) has been all but obliterated (…) We are all ‘inside’ with nothing left ‘outside’. Or, rather, what used to be ‘outside’ has entered the ‘inside’—without knocking; and settled there.17


Other theorists in the issue highlighted similar shifts in the western global outlook, declaring the response of the US Government and its allies as an ironic return to an old solution to insecurity, the ‘state of emergency’18—referring to the authority of the state to suspend law and use violence to restore civil order. Yet, while the ‘state of emergency’ is usually enacted within territorial boundaries, the de-bounded and non-state-centric nature of the ‘terrorist threat’ led to a different application of power. In light of this shift, the ‘state’ itself became de-bounded and fluid, mimicking and arresting the liberal vision of a western global modernity of no borders, no limits. This state of exception was given the formal title of the War against Terror and was used to legitimate a war against Islam and Muslims everywhere, who were suddenly recognised as a threat, requiring unlimited surveillance.


In a powerful summary of the social and cultural effects of the War on Terror, Bauman argued that rather than reassuring the western subject of their security, the outcome was the distribution of a pervasive and permanent sense of risk and threat for Muslim and non-Muslim subjects. In particular, he referred to the state of existential panic which replaced feelings of security rooted in notions of community and place: ‘places no longer protect, no matter how strongly they are armed or fortified’.19 In an aptly titled book examining the Australian context, Bin Laden in the Suburbs: Criminalizing the Arab Other,20 the authors convey the panic that this image of global risk has held for Australian media consumers since September 11, where it manifested as a: ‘fear of everything, everywhere’.21


This confluence of global spaces of ‘terror’ and ‘homely’ spaces of safety in the western imagination highlight, for Beck, the frailty of political frameworks promoting mobility and open borders as a civilising force for world politics. Instead the cultural politics of nationalism and racism provide a seductive response to the risks and uncertainties produced by globalisation; a point which according to Beck contains a very important lesson—that without security, there is no cosmopolitanism.22


In an essay response to September 11, Beck outlines this paradox in two statements. First, he claims that the neoliberal economic policies of the United States has left it vulnerable to retaliatory violence owing to the deepening of economic, social and cultural inequality at a global and domestic scale. A result of this inequality, Beck’s second point claims, is that the insecurity that this vulnerability has produced strengthens the case for a strong nation-state of closed borders. And yet, Beck also argues that the idea of the Hobbesian state has lost its reality in a globalised world, meaning that it functions as a zombie, reanimated for the sole exercise of maintaining power. September 11 is regarded as a pivotal moment in this transformation, revealing over a few televised hours the vulnerability of western power as an outcome of its own global development and extension, triggering violent boomerang effects, increased fear, and of course, increased insecurity.


The only antidote to this condition according to Beck and Bauman is a cosmopolitan politics whereby human dignity and cultural identity are valued alongside economic integration, and where rather than closing the borders of the sovereign self, the West opens up to a new vision of security which seeks to incorporate all nations into a global vision of cooperation and responsibility.23 Likewise, Judith Butler envisages September 11 as a moment in which our shared vulnerability to violence has the potential to open up new possibilities for the political community—based not on an image of a bounded social body but on a recognition of our shared humanity.24 But these arguments remain hypothetical in the sense that since September 11 most western governments have chosen security over humanity, leading to a zero-sum game in which no one feels secure.


As these accounts make clear, with the real and perceived threat of global mobilities the image of the nation as a bounded and vulnerable body that must defend itself against dangerous ‘fluids’, has become elevated once more as a powerful force for imagining society, security, community and identity. The fear driven by global risks has also effectively re-forged internal bonds of national solidarity and indivisibility, bringing the patriotic body to the foreground. Yet, as Bilici claims, this image of internal solidarity is only formed by delineating the hard edge of the body/nation, to the extent that anyone who doesn’t fit this imagined solidarity is excluded.25 This highlights the significance of boundaries to sovereign operations of power, wherein the border becomes a key site for the regulation, monitoring and limitation of external flows—migrants, asylum seekers, tour-ists—perceived to be dangerous to the social body of the nation. As Lupton highlights:


 


ideas about what substances should be incorporated into the fleshly body (…) mirror notions about (…) how the boundaries of a society are maintained, regulating the entry of certain types of people ‘in’ and keeping others ‘outside’.26


This description is particularly fitting to the intensification and multiplication of national security practices after September 11. Especially at the border spaces, where the freedom and mobility of bodies deemed safe are facilitated, while the halting of Muslim-looking subjects has become a common experience, casting insecurity and externality onto Muslim bodies, even in cases where they are legal citizens.27


Islam Outside and Inside The West


Before exploring the spatial, cultural and racialised dimensions of security practices introduced after September 11—particularly those focused on Islam and the Muslim-looking subject—there is a longer history that must be acknowledged, particularly if we are to understand the stubborn persistence of imaginaries that cast the Muslim subject as an external and dangerous Other to western ideas of modernity. As Edward Said argues, the foundation myths of Islam’s externality to the West can be traced back to the European colonisation of the Arab world in the eighteenth and nineteenth centuries. As a cultural product of colonial domination, Orientalism emerged to represent Islam, Arab culture and ‘the East’. It offered an oppositional identity space to the West through discourses that marked the minds, bodies and destinies of people living in these regions as different and inferior to Europeans. In particular, Orientalist representations cast Islam as an object of both fear and desire, a shadow to the European self, providing a language for the emergence of the Western subject; through sublimation of the will of the colonised. Knowledge of the Muslim was shaped through the colonial encounter, leading Arabs and Muslims to be seen either as despotic, violent males or submissive, sensual women in need of saving. Islam featured in this repertoire as an un-Enlightened religion that was oppressive and backward.
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