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PROLOGUE 
 

 
 
El Ejido 
 
 
They kick a flat rubber ball, the neighborhood kids, 
up and down the street—their game will decide how 
they will eat their dinner, but not when their fathers 
will leave the bar. Tomorrow they become new boys 
running to a fight and the day after, men who gather 
near the post office to smoke and escape rooms 
where they are silenced by their wives or the radio. 
 
The police wear masks in the plaza as they gather 
to guard the port. Yesterday one dropped his baton 
on the shoulders of a man with coins in his pockets 
and dirt in his cuffs. The bone cracking sounded 
like twigs he snapped over his knee when he was six. 
 
In another province, on the morning after a bomb 
exploded and the man who carried it stopped  
being a man and became blood on shards of glass, 
women leaned out empty frames where the day  
before they had opened their windows. They 
shook dust from their rugs and mops and wind 
rose from the street and carried it away. 
 
 
—Curtis Bauer, Spanish Sketchbook (2012) 
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ABSTRACT 
 
 
 

 Convivencia, or conviviality/coexistence, represents a pivotal node in Spanish 
ideologies of multiculturalism. Long touted as the legacy of interreligious harmony in Al-
Andalus (A.D. 711-1492), contemporary pedagogical convivencia involves a complex of 
innovative policies, curricula, and activities which idealize distinct ways of 
communicating and enacting egalitarianism across myriad differences. This dissertation 
establishes this idealization as an artifact of Spain’s historic struggles with democracy 
and newfound struggles with cultural pluralism from immigration. I approach education 
as a focal sphere in which to examine the daily construction and maintenance of this 
ideal. Specifically, I draw on twelve months’ fieldwork at three secondary schools in the 
municipality of El Ejido (Almería) to argue that the universalist bent of contemporary 
convivencia pedagogies tends to obscure and invalidate minority student perspectives. 
My primary concern lies with the experiences of Moroccan youth, who during my 
research belonged to the largest, most stigmatized immigrant group in the area and whose 
stereotyped association with patriarchy, piety, and cultural isolationism placed them at 
odds with the values most fervently promoted in convivencia lessons, especially gender 
equality. I show how one unintended consequence of these interventions was that 
intolerance persisted not despite, but through, lessons on tolerance—a troubling finding 
for a place like El Ejido, which has seen some of the worst interracial violence in Europe. 

Using audio recordings collected at one school during democratic education 
classes and related activities, I identify patterns in teacher-student and student-student 
interactions that reveal how convivencia was constructed (and undermined) as a 
discursive performance of progressivism. Stance prompting, stance assessment, and 
stance attribution comprised tools that allowed teachers to defend their situational and 
moral authority while compelling students toward self-reflection and empathy. I reveal 
these repertoires as exclusionary to Moroccan youth, who were positioned as “others” 
unqualified to speak as progressive subjects, while their native-born peers launched 
critiques, and even insults, with impunity.  

Convivencia lessons, taught through classes mandated at the national and regional 
levels, politicized interactions and sparked various forms of resistance or pushback from 
students. Using analytic frameworks from linguistic anthropology and building on studies 
of diversity and civic education, Spanish social history, and liberalism and modernity, I 
argue that the dialogues analyzed in this dissertation represent tensions ever-present in 
projects of democratic equality. I ultimately describe convivencia pedagogies as 
ritualized instantiations of dominant social norms that inadvertently ostracize rather than 
unite youth across differences. While the shape of these efforts have much to do with 
Spain’s mottled history with democracy, these findings hold significance for educators 
everywhere insofar as heartfelt support for seemingly unassailable ideals—including 
human rights, gender equality, and racial equality—can smuggle in ethnocentrist biases.    
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CHAPTER 1. INTRODUCTION 

 

Educating for convivencia 

Tension in the classroom was suddenly palpable. Students who had been 

chattering and giggling throughout the teacher’s inaugural lesson on “freedom” fell silent, 

waiting to see what would happen next.  

 ‘Let’s see,’1 the teacher said. Her voice hardened with impatience and a hint of 

concern. She was new to this school, and it was only the second week of classes. From 

where I sat at the back of the room taking notes, I cringed, remembering times as an 

instructor when I felt I had lost authority or a connection with my students. But this again 

was different; I had never had to negotiate explicit racial friction among my students. 

‘There’s something here that doesn’t make any sense to me,’ the teacher said, 

turning to Salwa,2 a Moroccan girl. ‘What’s the matter? Why don’t you want to sit over 

there?’ she pointed to where Marisol sat. Marisol, a Spanish girl born and raised in the 

pueblo, had her legs stretched across an empty seat; she leaned her back against the frame 

of an open window, her posture one of languid defiance. Even with the glare behind her, I 

could see she was smiling a bit. Was it embarrassment, satisfaction, or some of both? 

Salwa, on the opposite side of the room, ducked her head and told the teacher quietly but 

firmly that she would not move. She did not have her textbook, but she would not share 

with Marisol.  

                                                
1 Dialogue appearing in-text and between single quotation marks indicates a translation from the original 
Spanish. 
2 I use pseudonyms for all research participants’ names, as well as composite identities to protect their 2 I use pseudonyms for all research participants’ names, as well as composite identities to protect their 
privacy. 
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 ‘No,’ Marisol interjected, ‘she shouldn’t move. She’s not a bother over there. 

Leave her there. This is my spot. Now if the muchacha doesn’t want to come over here, 

well just leave her there.’ 

 Several boys burst into laughter and echoed sardonically, ‘Muchaaacha! The 

muchaaacha!’ It was telling that Marisol had chosen a term that in Spanish asserted not 

only an infantilized difference—‘girl’—but also a difference in social status: a muchacha, 

or a chacha more colloquially, was a domestic worker.  

 ‘You see, maestra?’ Salwa told her teacher. 

 ‘So this is how it’s going to be because you say so?’ the teacher demanded of both 

girls. ‘Or who’s in charge here?’ She was visibly upset. ‘Nobody’s asking you. You must 

sit together!’ She threatened to give them both negative marks in conduct, to no avail. 

Her irony and indignation hung in the air as talk bubbled up among the other students. 

‘You must listen to the teacher!’ a boy repeated playfully after each of her 

entreaties to the girls. He was one of many high-involvement spectators whose 

commentary and laughter propelled this impromptu spectacle of defiance—against the 

teacher’s authority and against the very purpose of the class she was teaching. Educación 

para la Ciduadanía y los Derechos Humanos (EpC), or ‘Education for Citizenship and 

Human Rights,’ was supposed to facilitate self-reflection and spark students’ engagement 

with issues of broad concern, such as environmental protection, inequality, and universal 

human rights. In sweeping terms, it aimed to make global matters personal. 

This happened to be my first experience sitting in on an EpC class at Campo de 

Dalías Secondary School in the municipality of El Ejido. El Ejido itself was infamous as 

the site of pogrom-style attacks against Moroccans in February 2000—one of the worst 
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episodes of racist violence in Europe, according to some (S.O.S. Racismo, 2001). 

Lingering animosity between Spanish locals and North African immigrants was no 

secret; and the urban, social, and economic segregation of the two populations has been 

well documented (Castaño Madroñal, 2009; Checa Olmos & Arjona Garrido, 2001; Río 

Ruiz, 2002).  The fact that two fourteen-year-old girls were performing that animosity in 

a class also promoting convivencia, or ‘conviviality,’ raised questions about the potential 

efficacy of such classes; about teachers’ preparation for working with a fractured student 

body; and about students’ experiences of a social context that instantiated segregation 

while pursuing democratic unity, equality, and respect through education.  

These concerns motivate this dissertation. My objective is to understand how 

dominant and nondominant3 classroom players voice, confront, negotiate, and resist 

contemporary civic and moral education efforts, broadly termed “citizenship” or 

“democratic” education. Such initiatives have proliferated in schools across the globe and 

aim to heighten students’ awareness of laudable values, including human rights, gender 

equity, and racial equality. A growing body of literature assesses philosophies, policy 

changes and implementation strategies around democratic education, as well as learning 

outcomes related to students’ professed attitudes toward multiculturalism and civic action 

(Banks, 2004; Biesta, 2007; Kerr, Sturman, Schulz, & Burge, 2009; Murti, 2013; W. C. 

Parker, 1996, 2010; W. Parker, 2010; Steiner-Khamsi, Torney-Purta, & Schwille, 2002; 

Stevick & Levinson, 2007; Torney-Purta, Lehmann, Oswald, & Schulz, 2001). Less is 

known about how democratic education lessons are imparted day-to-day or about how 

students of diverse backgrounds relate to them (Banks, 1997, 2008; Whitman, 2007). In 

                                                
3 I adopt this terminology from Kris Gutierrez’s (2006) reflections on the complicity of researchers in 
reproducing hegemonic discourses about non-majoritarian cultural communities. 
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other words, more needs to be known about how the broad ideals of democratic education 

intersect with the moment-to-moment realities of those teaching and learning about them. 

What is it like, in a subjective sense, to negotiate one’s standing as a proponent of 

equality in an imperfect democratic society? What does democratic education actually 

look like, considering that inequality and competition are regular features of any social 

landscape?  

Where surveys or policy analyses may illuminate current attitudes and approaches 

to democratic education, the ethnographic methods used as a foundation for this 

dissertation allow insight into the formation, circulation, and contestation of the culturally 

normative discourses that shape participants’ attitudes and approaches to democracy 

itself. Data collected through participant observation at schools and audio recordings in 

classrooms, multiple open-ended interviews with students and teachers, and walks around 

town with key informants offer a sense of how structures of socioeconomic and political 

power in El Ejido influenced lessons on intercultural convivencia. In this, I seek to add 

nuance to portrayals of El Ejido as an outpost of rural, racist sentiment. That is, I seek 

neither to emphasize nor downplay the anti-Moroccan bias I heard expressed by native-

born Spaniards. And I see my research participants’ entanglements in the politics of daily 

school life as indexing wider entanglements by far—between Spain and Morocco 

historically, economically, and politically; between Spain and Europe in pursuit of 

modernity; and between the Spanish periphery and center in pursuit of political and 

cultural validation. In all cases, the legitimacy of Spanish identity has been at stake, 

variably defined against values deemed modern or anti-modern, and against shifting 

moral valencies. In the following chapters, I will draw out these connections. At the same 
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time, I insist on understanding teacher and student talk not merely as indexical of some 

larger reality, but also constitutive of intimate realities—as authentic attempts to 

reconcile abstract values with individual experiences. 

 

Focal classes 

Overt expressions of rejection, like Marisol’s above, comprise only one type of 

discursive-interactional data point—a type that is key to understanding life in El Ejido 

but which does not illuminate the subtler patterns of “othering” that targeted minority 

Moroccan students in the course of lessons promoting universal human dignity and 

equality. To this end, I focus on in-class conversations among teachers and students, 

audio recorded for this study, from which I draw evidence of characterizations of 

Moroccan youth, culture, and practices as sexist, overly traditional, and insufficiently 

self-reflexive. I maintain that the unexamined assumptions and discursive logics 

structuring face-to-face communication during convivencia-oriented activities made it 

difficult for Moroccan students to participate as full conversational partners, hampering 

the enactment of democratic citizenship within the very classrooms where it was being 

championed.  

Dialogue around racial equality, gender equality, the development of emotional 

and expressive maturity, and respect for universal rights formed the cornerstone of 

democratic education in El Ejido. I focused data collection on two relevant courses in 

place at area secondary schools. The first, titled Cambios Sociales y Nuevas Relaciones 

de Género (‘Social Change and New Gender Relations,’ CSG), was implemented 
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throughout the autonomous community4 of Andalusia in 2003. The second, titled 

Educación para la Ciudadanía y los Derechos Humanos (‘Education for Citizenship and 

Human Rights,’ EpC), was nationally mandated in 2006 in response to a European Union 

initiative for increasing democratic awareness and citizen involvement across the 

continent. Neither the 2003 regional law nor the 2006 national law that implemented 

CSG and EpC, respectively, made reference to immigrant youth as targets for ideological 

intervention or acculturation to Spanish society. These classes were for all youth, 

regardless of background. However, it is my position in this dissertation that these 

measures involved unexamined biases that facilitated the ideological and social 

marginalization of immigrant students—specifically North Africans—and thereby 

undermined stated universalist, communitarian objectives. 

EpC was mandatory for all third-year students (ages 14-15),5 while CSG was an 

elective, variously arranged within course schedules so that most students between their 

first and third years had to take it at least once. CSG lessons focused on gender issues, 

promoting an understanding of gender as a social construction; texts and classroom 

discussions addressed conventionally derived differences between girls’ and boys’ toys, 

clothing, and career choices, along with cultural traditions and expectations regarding 

domestic roles and, in some cases, the historic roots of such traditions. EpC lessons and 

textbooks highlighted the elements necessary for a peacefully diverse democracy. 

Textbooks focused on the individual—getting to know oneself as a free, reflexive agent 

                                                
4 Spain is comprised of seventeen autonomous communities, which in turn are made up of provinces, 
regions (comarcas), and municipalities. El Ejido is a municipality within the comarca of El Poniente, the 
province of Almería, and the autonomous community of Andalusia. The system of autonomous 
communities makes Spain a highly decentralized state, with education initiatives that can vary from one to 
the next.  
5 In Spain, obligatory secondary schooling runs from ages 12 to 16. 
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and learning to express emotions productively—and on one’s place in the family and in 

the wider society. They also described democratic systems, such as the Andalusian and 

Spanish governments, the EU, and the UN, and addressed challenges to global 

development and equality, including sexism, racism, poverty, migration, environmental 

degradation, and terrorism.  

Since neither of these classes figured in the testing curricula for entrance to 

college prep or vocational training programs, teachers had considerable flexibility in how 

they taught them. CSG teachers used workbooks and lesson plans developed by the 

provincial or autonomous community education departments, as well as materials 

provided by school counselors. EpC teachers used course specific textbooks and online 

materials. Teachers for both courses also used movies to prompt discussions and 

reflections about inequality, human rights, and attitudes of mutual respect. Viewing 

materials included documentaries about migration broadcast on the Spanish television 

channel La 2, as well as the U.S. films Pay It Forward (which speaks to notions of 

generosity and acceptance), Honey (addressing the sexualization of women and the 

development of self-respect), and The Boy in the Striped Pajamas (dramatizing a 

friendship between a German boy and a Jewish boy in a Nazi concentration camp). In 

reality, lesson topics and discussions overlapped a great deal from one class to the other, 

with themes related to sexism and racism driving most debates.  

At the beginning of the year, most of the students I asked shrugged off these 

lessons as ‘boring.’ Others described the classes as marías, or ‘easy As.’ A handful told 

me they enjoyed the discussions and topics in EpC and CSG classes, especially if they 

had the chance to share their personal opinions during debates. For their part, teachers felt 
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that an hour or two spent on these discussions each week could hardly make real changes 

in their students’ thinking but that it was time well-spent, nonetheless. They believed that 

a unifying suite of social values had been lost in Spain—particularly among youth—and 

that it merited cultivation. Their opinions suggested great faith in the promotion of 

equality, freedom, and convivencia as self-evident tokens of democratic consciousness 

and must be understood in relation to Spain’s broader ideological and political history. 

This is a topic I take up in Chapter 2, presenting supporting analysis of classroom 

conversational and interactional data in Chapters 3 through 6. Among other things, I 

argue that convivencia was not the domain of CSG and EpC classes alone, but that it 

inspired an entire complex of pedagogies aimed at facilitating students’ peaceful 

interactions across differences. 

 

‘You’re going to participate!’: Data collection and analysis 

For a total of twelve months divided between the spring of 2009 and the 2010-

2011 academic year, I observed interactions at Campo de Dalías Secondary School. I 

devoted my preliminary visit, in 2009, to establishing contact with school personnel, 

gaining permission for future fieldwork, and making informal observations about social 

dynamics at the school. Between September 2010 and July 2011, I collected audio 

recordings of spoken interactions in democratic education classes and related activities, 

interviewed students, teachers, and parents, participated in school and community 

activities, and gathered published materials related to the school’s convivencia initiatives. 

I wanted to understand how the area’s history and its increasingly diverse student 

population were shaping discussions about what it meant to be a progressive and peaceful 
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democratic person. In particular, I wondered whether these discussions would resonate 

differently with native-born and immigrant students.  

Once I secured access to a first-year CSG class and a third-year EpC class, I 

attended weekly, using digital audio recorders to capture naturally occurring speech and 

taking field notes about students’ and teachers’ interactions. Both of the teachers I 

worked with also insisted that I take an active role in discussions, sometimes calling on 

me to add my opinion to a debate, or asking me to help moderate small group activities. 

Initially, I tried to resist, suggesting that my role was to blend into the background, stay 

out of the way, and for them to forget I was there, but neither agreed. ‘If you’re going to 

be here, you’re going to participate!’ one of them told me. ‘No, you’re going to help me,’ 

the other insisted. Ultimately, I acquiesced. I understood my willing participation to be 

reciprocation for access to their classes, and my collaborative attitude to be important to 

them. Besides, my ‘help’ might have been genuinely welcome in discussing controversial 

topics with students. Still, I did my best not to volunteer information during class debates 

and instead waited to be called on.  

From over 50 hours of classroom audio recordings in CSG and EpC classes, I 

excluded four hours for very poor sound quality (noise during class discussions proved a 

serious challenge to successful audio recording and required placing several digital 

recorders around the classroom).6 Topic transcription on the remaining recordings 

suggested a set of broad codes related to my research objectives and questions: a) 

discourse about racial, cultural, or gender differences; b) assessments of social practices 

or personal characteristics as desirable or undesirable; c) interactions displaying a 

                                                
6 Improved data collection in such a dynamic setting would require multiple desk or lapel microphones to 
capture the speech of key research participants. While video recording provided an alternative option, I was 
unable to secure parental consent for this method.  
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“pluralization of authority” (Rampton, 2006); d) debate or compulsion to debate; e) 

indications of student inspiration or indifference to lessons; and f) teacher talk about the 

past, present or future in relation to students’ personal and political maturity. From there, 

I did close transcription of eight class recordings (four CSG and four EpC) containing 

five or more of the codes, and which I felt best represented those themes.  

In the following chapters, I supplement this core data set in two important ways. 

In chapters 4 and 5, I include excerpts of teacher talk from EpC and CSG classes at the 

other two schools7 where I did fieldwork in order to suggest commonalities in their 

discursive approaches to convivencia in contexts of diversity and pluralized authority. 

And in chapter 6, I focus on a special activity carried out by two language arts teachers—

rather than CSG or EpC teachers—about anti-racism. I include this example for its 

critical relevance to democratic citizenship education; because the students participating 

in it were the same ones whom I observed throughout the year in their EpC and 

homeroom classes; and because it points to larger patterns of repetition and ritualization 

in local approaches to democratic citizenship education. 

Four key participants from among the students in the focal EpC class volunteered 

for regular interviews throughout the school year. Spanish friends Estela and Vic and 

Moroccan friends Salwa and Heba provided a total of ten interviews each, focusing on 

reactions to democratic citizenship lessons and classroom dynamics, as well as thoughts 

                                                
7 Data collection among the three schools took place in phases: I) May-July 2009: Field site contacts and 
preliminary observations at Campo de Dalías; II) Sept.-Dec. 2010: Data collection at Campo de Dalías; III) 
Jan.-Mar. 2011: Continued data collection at Campo de Dalías; began data collection at second school; IV) 
Apr.-July 2011: Continued data collection at first two schools; started data collection at third school. With 
each phase adding to the last, I sacrificed ethnographic depth due to the limited time I could spend at any 
one school during the week. Nonetheless, my familiarity with students and faculty at Campo de Dalías 
provided a basis for comparison with the dynamics I observed in EpC and CSG classes at the other two 
schools, while the latter provided additional counterpoints for data collected at Campo de Dalías. 
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on social interactions, experiences with cultural differences, and assessments of 

personal/peer civic involvement and belonging. Salwa and Heba played a decisive role in 

my understanding of local Moroccan youth experiences and perspectives. Unlike Estela 

and Vic, they were also somewhat eager to spend time with me outside of school. For 

example, Heba told me that I provided her with an excuse for leaving the house in the 

afternoon to which her parents would not object. As a result, I came to see town 

dynamics very much through her eyes. Salwa’s parents were stricter and would not allow 

her to accompany us, though we visited her house. The time I spent with Heba and 

Salwa, meanwhile, conceivably affected the level of trust I was able to establish with 

Estela, Vic, and their friends. Nonetheless, regular interviews with these two pairs of 

students provided a foundational understanding of youth perceptions of Moroccan-

Spanish relations that I was able to triangulate with interview data from other students 

and teachers. Parents provided further contextualization of major ideological and 

discursive patterns through informal conversations and interviews. 

 

Democratic education in El Ejido: Courses, materials, and approaches 

Dialogue around racial and gender equality, and the suite of universal rights and 

responsibilities listed in the UN’s Universal Declaration of Human Rights, formed the 

cornerstones of democratic citizenship education in El Ejido. Secondary school students 

received relevant instruction through two sets of classes. The first, titled Cambios 

Sociales y Nuevas Relaciones de Género (‘Social Change and New Gender Relations,’ 

CSG), was implemented throughout the autonomous community8 of Andalusia in 2003 

                                                
8 Spain is comprised of seventeen autonomous communities, which in turn are made up of provinces, 
regions (comarcas), and municipalities. El Ejido is a municipality within the comarca of El Poniente, the 
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and promoted attitudes of gender equality and anti-sexism. The second, titled Educación 

para la Ciudadanía y los Derechos Humanos (‘Education for Citizenship and Human 

Rights,’ EpC), was nationally mandated in 2006 in response to a European Union 

initiative for increasing democratic awareness and citizen involvement across the 

continent.  

As I discuss in chapter 2, civic education initiatives like these find their most 

recent roots in post-World War II efforts to foster democratic sensibilities, prevent the 

rise of authoritarian regimes, and build cohesion among a fractured citizenry. 

Transnational bodies such as the EU and UN have consistently turned to schools as focal 

sites for this work. As a 1993 UNESCO report on European education stated, for 

example, that schools should ideally function as “communities” that foster “peace, human 

rights, tolerance, international and intercultural understanding, solidarity and cooperation, 

peaceful conflict resolution and democratic organization” (p. 10). Belief in schools as 

seedbeds for cohesive communitarian ideals has continued to circulate as central and 

eastern European states emerging from authoritarian rule seek ways of promoting respect 

for ideological pluralism (Edwards, Munn, & Fogelman, 1994). Likewise, education 

stands as an implicit antidote to the challenges presented by the growing diversity of new 

immigrant-receiving countries such as Spain. That is, neither the 2003 regional law nor 

the 2006 national law that implemented CSG and EpC, respectively, made reference to 

immigrant youth as targets for ideological intervention or acculturation to Spanish 

society. These classes were for all youth, regardless of background. However, it is my 

position in this dissertation that these measures involved unexamined biases that 

                                                                                                                                            
province of Almería, and the autonomous community of Andalusia. The system of autonomous 
communities makes Spain a highly decentralized state, with education initiatives that can vary from one to 
the next.  
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facilitated the ideological and social marginalization of immigrant students—specifically 

North Africans—and thereby undermined stated universalist, communitarian objectives. 

In El Ejido secondary schools, EpC was a mandatory course for all third-year 

students, while CSG was an elective, variously arranged within course schedules so that 

most students between their first and third years had to take it at least once. CSG lessons 

focused on gender issues, promoting an understanding of gender as a social construction; 

texts and classroom discussions addressed conventionally derived differences between 

girls’ and boys’ toys, clothing, and career choices, along with cultural traditions and 

expectations regarding domestic roles and, in some cases, the historic roots of such 

traditions. EpC lessons and textbooks highlighted the elements necessary for a peacefully 

diverse democracy. Textbooks focused on the individual—getting to know oneself as a 

free, reflexive agent and learning to express emotions productively—and on one’s place 

in the family and in the wider society. They also described democratic systems, such as 

the Andalusian and Spanish governments, the EU, and the UN, and addressed challenges 

to global development and equality, including sexism, racism, poverty, migration, 

environmental degradation, and terrorism.  

Since neither of these classes figured in the testing curricula for entrance to 

college prep or vocational training programs, teachers had considerable flexibility in how 

they taught them. CSG teachers used workbooks and lesson plans developed by the 

provincial or autonomous community education departments, as well as materials 

provided by school counselors. EpC teachers used course specific textbooks and online 

materials. Teachers for both courses also used movies to prompt discussions and 

reflections about inequality, human rights, and attitudes of mutual respect. Viewing 
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materials included documentaries about migration broadcast on the Spanish television 

channel La 2, as well as the U.S. films Pay It Forward (which speaks to notions of 

generosity and acceptance), Honey (addressing the sexualization of women and the 

development of self-respect), and The Boy in the Striped Pajamas (dramatizing a 

friendship between a German boy and a Jewish boy in a Nazi concentration camp). In 

actuality, lesson topics and discussions overlapped a great deal from one class to the 

other, with themes related to sexism and racism driving most debates.  

At the beginning of the year, most of the students I asked, whether immigrant or 

native-born, shrugged off these lessons as something they were required to do but which 

sparked little genuine interest. Some called them ‘boring,’ and others dismissed them as 

Marías, or ‘easy As.’ A very few told me they enjoyed the discussions and topics in EpC 

and CSG classes, especially if they had the chance to share their opinions during debates. 

For their part, teachers felt that an hour or two spent on these discussions each week 

could hardly make real changes in their students’ thinking but that it was time well-spent, 

nonetheless. They believed that a unifying suite of social values had been lost in Spain 

and that it merited cultivation among youth. Their opinions suggested great faith in the 

promotion of equality, freedom, and convivencia as self-evident tokens of democratic 

consciousness and must be understood in relation to Spain’s broader ideological and 

political history. This is a topic I take up in Chapter 2, presenting supporting analysis of 

classroom conversational and interactional data in Chapters 3 through 6. Among other 

things, I argue that convivencia was not the domain of CSG and EpC classes alone, but 

that it inspired an entire complex of pedagogies aimed at facilitating students’ peaceful 

interactions across differences. 
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Stance & the political: A conceptual framework  

Scholars of language in everyday use have revolutionized understandings of how 

language is both a direct and indirect agent of power (Hill, 1995; Silverstein, 1976; 

Woolard, 1998). But less has been written about how linguistic practices constitute the 

political in its more explicitly idealized and broadly philosophized, but locally impactful, 

modalities—the stuff of democracy, for instance, which finds itself continually framed as 

under threat from extremism and cultural diversity. Given the weight of such concerns in 

the U.S. and Europe, it is worth asking what it means to act and speak as a democratic 

subject. This question holds special relevance for public education in democratic regimes; 

it has proved central to theories of pedagogical reform tying universal instruction to 

social justice and diverse democratic systems (e.g., Dewey, 1966; Freire, 1993; Giroux, 

2005; Krause, 1999). It has also shaped policy around notions of tolerant, multicultural 

sociality and national and pan-national solidarity in Europe (European Parliament 

Resolution A4-0338/96; European Council Conclusion 2008/C 319/08; European 

Parliament, Council & Commission Charter 2010/C 83/02). The EpC and CSG classes 

that supplied the conversations analyzed in this dissertation were implemented under just 

such policy (Consejería de Educación y Ciencia, 2003; Jefatura del Estado, 2006). 

Because they were designed with democratic ends in mind—to sustain Spanish civic life 

by educating youth in self-awareness, a sense of equality, respect for diversity, and 

individual responsibility—the interactional-pedagogic means to those ends merit 

examination. In this dissertation, I draw upon work in linguistic anthropology, political 
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philosophy, and the anthropology of education that, together, illuminate the conflicting 

interests at play in everyday conversations in secondary school classrooms.  

Among the insights garnered by anthropological and sociolinguistic approaches to 

situated language use is an appreciation of how everyday conversation is bound up with 

the politics of social relationships and of interactional contexts. From children’s disputes 

on the playground (Goodwin, 1998, 2006), to teens’ linguistic and bodily presentation 

choices (Labov, 1972a; Mendoza-Denton, 2008; Roth-Gordon, 2009), to the changing 

valuations of language varieties and registers in stratified speech communities (Agha, 

2007; Bauman, 1983), linguistic and social interaction have been shown to be mutually 

constitutive endeavors that mobilize resources for power, competition, and distinction—

making daily fare of the political in both micro-interactional and macro-ideological 

forms.  

Insofar as stancetaking has been shown to be determinative of contextual social 

realities (e.g., Goodwin, 1998, 2006; Ochs & Schieffelin, 1989; Ochs, 1999), it has been 

identified as a precondition of even non-polemic communication (Scollon, 1998). 

Because it evokes speaker attitude, knowledge, disposition, and preference, however, 

stance is critical to conflictive or competitive interactions like those I examine in this 

dissertation. Capitalizing upon indexically rich structures for interactant alignment, 

stancetaking motivates subjective experiences of emotional and epistemic investment in 

expressed propositions (Du Bois, 2007; Jaffe, 2009; Kockelman, 2004; Ochs & 

Schieffelin, 1984, 1989; Ochs, 1993, 1996, 1999). As such, stance is the linguistic tool 

par excellence of “the political,” defined here as a field of social interaction involving 
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participant investment in competing interests and in which the notions of justice, fairness, 

and right (morally justifiable) thought/action are paramount.  

Thus defined, the political represents a generalizable field of interaction relevant 

for understanding repertoires of stance-mediated exclusion in adolescent peer groups 

(Goodwin & Alim, 2010), of resistance and negotiation of parent-child directives in 

families (Goodwin, Cekaite, & Goodwin, 2012), and of pragmatic repertoires among 

formal political opponents (Blas-Arroyo, 2003; Duranti, 1994; Harris, 2001). I suggest 

that continued attention to variants and recastings of stance repertoires (examples of 

which I discuss in the following chapters) provides ways of identifying how even broader 

political fields are apprehended and constituted through personal interaction. 

I work from the premise that democracy and democratic sensibilities, while 

continually invoked through formal genres intended for mass audiences, such as 

speeches, policy statements, campaign debates, and newspaper editorials, must also 

circulate in informal talk, finding instantiation at the level of individual dispositions. 

CSG, EpC, and related democratic citizenship pedagogies intervene as mediating 

channels between broad, seemingly taken-for-granted democratic ideals and their 

subjective uptake by youth. Conversations, discussions, and debates are therefore crucial 

to that mediation insofar as they facilitate direct personal engagement with target themes 

(e.g., freedom, equality, and respect) and comparison of speakers’ standpoints through 

reflections (both cursory and considered) on alignments and disalignments. The 

politicization of these exchanges stems from their framing as morally imbued, as tied to 

the overall welfare of contemporary democratic society. All stances are not deemed 

viable in such debates, or even justifiable on culturally relative terms, but the normative 
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power of state- and transnationally-sanctioned ideologies holds sway as self-evidently 

good.  

My concern in this dissertation is with the consistent, if multivariate, dismissal of 

minority Moroccan students’ viewpoints within the purportedly open, egalitarian 

framework of democratic citizenship education activities at Campo de Dalías. Relevant 

here is Habermas’s (1991) notion of the “public sphere” as an arena for rational-critical 

debate constituted through communicative engagement among free, educated citizens. 

The idea remains influential in EU efforts to promote a common “European” civic 

identity among member state citizens and found expression in legislation to implement 

EpC and CSG classes, specifically. Emphasis on the promotion of dialogue and debate 

presupposes a more or less level social playing field among interactants. But this is rarely 

the case in multicultural or multiracial settings, and was certainly not the case in El Ejido. 

The idea that open dialogue might flow trouble-free among participants whose daily lives 

were marked by structural inequalities speaks in turn to what Habermas has described as 

the cooptation of the public sphere by state interests. In other words, democratic 

citizenship pedagogies were developed and sustained by proxies of the state (including 

publishers, education ministries, teachers, and sometimes native-born students) whose 

investments in these methodologies ultimately narrowed the field of possible ideas, 

critiques, and communication. The iterative defense of human rights, tolerance, and self-

reflexive awareness associated implicitly Western subjects with moral domains of racial, 

gendered, and universal human justice. Moroccan students, more than others, bore the 

social brunt of this constriction when their teachers and peers assessed their views on 

gender roles, for instance, as antiquated rather than attending to the variation across their 
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experiences as testament to shifting, emerging, and even hybrid subjectivities. Teachers’ 

overwhelmingly dichotomous treatments of Moroccan-versus-Spanish cultures was 

perhaps the most salient feature of these well-intentioned but problematic interventions, 

themselves evidence of what Scott (1998) has critiqued as the systematized simplification 

of “seeing like a state.”  

 

El Ejido from the outside 

Ejidene readers may take particular issue with my choice of opening vignette, in 

that it suggests a propensity for racism among local youth. The accusation of racism held 

great weight in El Ejido and, I believe, greatly influenced the types of discussions that 

were possible in democratic citizenship classes. Among the things I learned from visiting 

three different schools with distinct academic, demographic, and historic profiles, was 

that discourses about, and experiences of, minority Moroccan students varied from one 

site to the next. Low teacher turnover and strong institutional leadership seemed to 

correlate with greater integration among students. A more normalized intercultural 

atmosphere did not necessarily correspond with lower numbers of minority students, 

either. At one area school, the numbers of youth of immigrant backgrounds oustripped 

those of native-born youth nearly two-to-one; but that same school had received national 

recognition for its successful academic and social integration efforts and had become a 

focal point for outreach to immigrant families, as well.  

By all accounts, El Ejido was a safe place to visit by the time I got there, even if it 

was lastingly tarnished by the violence in 2000. I wondered about remaining tensions, but 

my first impressions were dramatically shaped by the teachers I met at Campo de Dalías. 
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Tomás was my first direct connection. A friend of a friend, he was instrumental in 

facilitating my access to the local educational community. He had taught at Campo de 

Dalías from the very beginning—when classes were held in the evenings at a local 

primary school until a proper secondary school could be built. What struck me about 

Tomás’s relationship with his work and with El Ejido was, on the one hand, his 

commitment to his students and enthusiastic mentoring of academically promising 

immigrant students, in particular; and on the other hand, his decided aversion to spending 

more time than necessary there. He commuted daily from over thirty kilometers away, 

where he lived with his family in the provincial capital city of Almería, separated from El 

Ejido by a long stretch of freeway. He was unfamiliar with the neighborhoods around the 

school where he taught and tried to discourage me from exploring them. He also 

preferred that I find an apartment to rent in Almería and commute to school as needed. 

When I found a rental in El Ejido’s main urban center, he wanted to dissuade me. 

‘My girl students have told me that after six p.m., they’re afraid to go outside. I 

just don’t feel good about you going,’ he told me. Still, he generously took the time to 

drive me there, growing nervous as we passed through areas with Moroccan and African 

men hanging out on sidewalks and in café doorways. The neighborhood hosted a number 

of halal butcher shops, convenience stores, and internet cafes with names such as Bazaar 

Marhaba and Locutorio Fes.  

‘Ok,’ he sighed as we pulled up next to my new apartment building, ‘I guess you 

like this sort of thing.’ He made me promise to call if I needed anything or decided I 

wanted to move closer to him and his family.  
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“This sort of thing” suggested to me a racialized aversion—a subtle invocation of 

fear or even repugnance that I heard from Spaniards again and again during my stay. 

Interestingly, for those who lived outside of El Ejido, this aversion tended to be provoked 

not only by the presence of North African and African immigrants, but also by El Ejido 

itself, by its comparative lack of urban amenities and cache and its decidedly rural 

reputation (despite rapid growth). From the outside, El Ejido was viewed negatively by 

other Spaniards, if not as something of an embarrassment. The few local-born teachers9 

working in the schools oftend defended their pueblos against colleagues’ criticism and 

ridicule. At least some of this criticism was based on knowledge of the 2000 riots. ‘I 

knew they were racist before I came here,’ one new teacher told me, ‘but now I see they 

are very, very racist.’ There was the sense that rurality and reactionary racism worked 

hand-in-hand in El Ejido and that these were emblems of local backwardness that worked 

against mainstream Spanish urbanity as a hallmark of contemporary national identity. 

 

At the crossroads of competing metaphors 

The municipality of El Ejido lies at the western edge of the province of Almería, 

in an administrative region called El Poniente (‘The West’). In an arid plain between the 

                                                
9 Only two members of the Campo de Dalías faculty lived in town year-round. Most commuted from 
neighboring cities; some rented apartments in town during the week and went home to spots as far away as 
Granada (almost 100 km/60 mi) on weekends. One teacher I knew lived in Cadiz, over 350 kilometers, or 
nearly 200 miles, away. These arrangements were the result of Spanish teacher placement procedures, 
whereby positions were filled more or less by lottery within each autonomous community. Since Andalusia 
was the largest autonomous community in Spain, teachers often faced extensive commutes or had to 
relocate with their families. Those who had passed their oposiciones, or qualifying exams, had more 
leverage in placement, although there were no guarantees; those who had not passed the exams competed 
for substitute positions wherever they came open and moved from year to year or during school years. With 
seniority came increased chances of landing a job at a school in or near a teacher’s hometowns. This meant 
that schools such as Campo de Dalías experienced regular turnover as veteran faculty opted for more 
convenient placements. Because it was a ‘compensatory’ school with a high percentage of immigrant 
students and a reputation for being disruptive, new faculty also sought different placements as soon as they 
were eligible.   
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Sierra de Gádor to the north and the Mediterranean coast to the south, the municipality’s 

ten variously urbanizing centers lie nestled amidst what has come to be known as el mar 

de plástico (‘the sea of plastic’)—a metaphoric descriptor for the plastic sheeting used to 

build the agricultural greenhouses that stretch across the landscape. (So much of 

Almería’s southwest territory is taken up by greenhouses that they are famously cited as 

one of the few human structures visible from space with the naked eye (Jiménez Díaz, 

2011; Orejudo, 2000).) About 140km2 of El Ejido’s total 226km2 are covered in plastic, 

and there is now little room for expansion (Sánchez Escolano, 2013). The greenhouses 

have brought unprecedented wealth to local families, as well as unforseen conflict and 

unwanted attention. Local perspectives on belonging, difference, and marginalization 

have been cultivated alongside the land itself, part and parcel of the dramatic 

development efforts of the last fifty-odd years. 

From a cluster of country houses along National Highway 340—a common area, 

or uncultivated ejido, for farmers exchanging goods and supplies between far-flung 

towns—El Ejido has come to occupy the epicenter of Europe’s largest intensive 

agricultural complex. Its transformation has been driven by cycles of poverty, human 

migration and resettlement, technological innovations in farming, and growing access to 

finance capital and the international marketplace. Greenhouses in El Ejido and across 

Almería supply fresh fruits and vegetables to the rest of Europe, and to Germany in 

particular (Valenciano & Mesa, 2004). Ancillary businesses devoted to biological pest 

control, seeds, plastic sheeting, and laboratory work have proliferated as urban 

infrastructure continues to grow. The municipal seat, a town that also goes by the name 

of El Ejido, is now the third largest urban center in Almería and boasts major shopping 
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centers,10 a cinema, hotels, a community fitness center, and myriad bars, restaurants, and 

clubs. But everything started with subsistence plots and small family farms.  

Between the 1940s and the 1970s, the Spanish government (then under control of 

dictator General Francisco Franco) took a series of steps to cultivate unproductive land 

throughout the country. The dry plains around El Ejido, then known as Campo de Dalías, 

were declared of special interest. The Instituto Nacional de Colonización installed 

irrigation systems, and residents from the nearby Alpujarra mountains were given land to 

plant crops. Among them were people who had lived through generations of poverty in 

mountain villages, subsisting on small farming plots or working for others. Gerald 

Brenan’s (1957) ethnographic memoir, South from Granada, has portrayed the challenges 

of Alpujarran life in the interwar period, for example, which included high child 

mortality, sexual and economic predation, and a decidedly atomized existence in which 

distrust between families and villages was as intense as devotion to the land for food. 

Brenan’s ethnocentrist biases notwithstanding,11 he provides a foundation for 

understanding contemporary Ejidene residents’ narratives of long-suffering and self-

sacrifice. In addition, his description of Alpujarran villagers’ lack of formal educational 

training (pp. 64-65) helps explain why estimates of adult illiteracy in El Ejido at the time 

                                                
10 In 2005, then-mayor Juan Enciso convinced the upscale national department store chain El Corte Inglés 
to build a store in El Ejido rather than in the provincial capital of Almería, even though El Ejido had a 
fraction of the population. Enciso’s strongman political style helped frame this as a symbolic victory on 
behalf of bootstrapping Ejidenes, who were sensitive to the stigma of rurality and enjoy their newfound 
wealth through various channels of consumption. During my stay in El Ejido, hardly anyone I met shopped 
at El Corte Inglés. For one thing, the economic crisis had diminished locals’ buying power, but for another, 
most people found El Corte Inglés to be too pricey to begin with. On an occasional stroll through the store, 
I would see only a handful of customers, and clerks idly rearranging merchandise with no one to tend to. 
The affiliated big box Hipercor, akin to a Super Target, was housed in the basement of El Corte Inglés and 
got a steady stream of business, however. 
11 In a tone that should be understood to reflect the time and British perspective from which he wrote, 
Brenan refers to Yegen, the village where he lived for several years between 1920 and 1934, as “primitive” 
and reflects on “the more striking characters” of the village (xi).  
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of the riots still stood at 50 percent—a testament to the rural background of the founding 

population (S.O.S. Racismo, 2001; Zapata Barrero, 2003).  

Some have pointed out that the government’s land distribution project attested to 

Franco’s concern for improving the lives of poor peasants (López Díaz, 2001), a measure 

in line with the Caudillo’s famed preference for rural areas as home to his idealized, 

traditional, and “real” Spain. Nonetheless, Alpujarran farmers’ success on the arid plain 

of El Ejido depended in large part on the provision of a steady water supply, as well as on 

innovations in growing techniques such as the use of sand to incubate seeds and the use 

of plastic to protect crops from the wind, both of which also shortened growing cycles 

and made several harvests possible within a single season (Sánchez Escolano, 2013).  

Farmers’ unrelenting work in making their plots productive has meantime become 

the stuff of everyday lore. The greenhouse owners I met were quick to tell me that their 

fathers and grandfathers had built the first greenhouses with their own hands, and that 

they themselves spent twelve to fourteen hours a day tending to crops and working 

alongside any laborers they could afford to hire. Native-born youth invoked direct 

ownership in the sacrifices and frustrations of running family greenhouses. During one 

class discussion, for instance, a girl complained that Moroccans who came asking for 

work would then threaten to destroy the greenhouses if they got turned away. Though she 

presumably would not be the one making hiring decisions, she protested, ‘It’s not my 

fault that I don’t have work to give you!’ (see Chapter 5, also). 

Ultimately, understanding El Ejido and its residents involves seeing that they are 

positioned amidst layers of competing metaphor and mythos. The poem I chose as 

prologue to this dissertation serves as a starting point—a portrayal of the asperities of 
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place and people both witness and party to alienation through violence. The vast “sea of 

plastic” is for locals an emblem of the so-called milagro almeriense (‘Almerian miracle’). 

The improbable transformation of fallow, dry land into acre upon acre of high quality, 

high yield crops has served as origin myth and gotten circulated in a number of ways. 

Parallel growth in urban and cultural sophistication remains a source of pride. Residents 

in their fifties and sixties told me about living in El Ejido when there were no paved 

roads, no apartment buildings, no businesses, and no schools—when it was all just 

“cuatro cortijos” (‘four country houses’).  

Outsiders have resorted to similar metaphors and have gone on to invent new 

ones. Media and scholarly publications commonly invoke the regional ‘miracle,’ and 

Almería has been informally dubbed Europe’s “salad bowl” and despensa, or ‘larder’ 

(e.g., BBC One (with Clisol), 2013; Gómez Berlín, 2014; Wolosin, 2008). In a 

particularly striking example, journalist and anthropologist Mikel Azurmendi (2001) 

opens his impressionistic sketches of intercultural life in El Ejido with a vignette linking 

the area’s origins to divine genesis—a heady, light-filled beginning that brought 

sustenance thanks to the peasants’ Christian devotion and the clever ‘domestication of the 

[sun]light’ itself (pp. 9-11).  

The Ejidenes I knew attributed the dramatic changes in their surroundings to a 

favorable climate (Almería is the sunniest part of Spain) and to scientific advances in 

farming, to be sure; but they reserved special pride for farmers’ individual grit. A farmer 

and town leader I interviewed shared a volume of original quintillas, or five-line verses, 

written by an area poet; in it, a piece titled “Milagro del Poniente” (‘Miracle of the 
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Poniente’) (López Archilla, 2003, pp. 97-100) describes farmers’ sacrifice and dedication 

this way: 

 […] 
 
Fue de manera eminente, 
con fuerza se realizó, 
puso mano mucha gente 
y con ellos empezó 
el milagro del Poniente. 
 
Fue el trabajo como un vicio, 
¡qué tremenda la dureza, 
todo con gran sacrificio, 
jamás existió pereza 
y con pocos beneficios! 
 
 […] 
 
Que bien se llenó la copa 
por tus hombres y mujeres 
eres despensa de Europa, 
¡Poniente qué hermoso eres, 
por eso vas viento en popa! 
 
Cosas supernaturales 
no aptas para acertijos 
se consideran geniales, 
pueblillos como cortijos 
ahora son grandes ciudades. 
 
[…]  

[…] 
 
It was striking, 
by force of will realized, 
many people pitched in 
and with them began 
the miracle of The Poniente. 
 
Work was like a vice, 
what tremendous hardship, 
all with great sacrifice, 
never a hint of idleness 
and with scant gains! 
 
[…] 
 
How full the cup was filled 
by your men and women 
you are the larder of Europe, 
Poniente, how beautiful you are, 
that’s why you’re going so strong! 
 
Supernatural things 
unfit for riddles 
are judged marvelous, 
pueblos as little as cortijos12 
are now great cities. 
 
[…] 

 

The municipal website similarly extolls the ‘daily and exhausting effort[s] of our farmers’ 

as it touts the high quality control and environmental standards met by export produce 

(Ayuntamiento de El Ejido, n.d.). 

I was hardly immune to awe or metaphors of my own amidst that quiltwork 

landscape of synthetic white. Soon after I arrived, I wrote in my field notes: 

                                                
12 Cortijos are simple cement structures originally devoted either to housing or farm equipment storage.  
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Looking out from the terrace at the top of my building, I see two concrete 
skyskrapers, non-descript white and gray blocks, jutting up in the middle of low 
buildings and fields of white plastic, which seem to cover every remaining space 
beyond the sidewalks. At the edges of town, streets turn to dirt, and greenhouses 
appear right next to schools and apartment buildings. Between suburbs and city 
center, billboards advertise commercial seed varieties for melon, cucumber, and 
bell pepper plants:  
 

EL SOL DE ESTA TIERRA [THE SUN OF THIS LAND 
MILAN F1   MILAN F1 
Resistencias: L4 y TSWV  Resistances: L4 and TSWV 
Plantación: Julio y Agosto  Planting: July and August] 

 
Here’s evidence of the close coupling of science and agriculture—the 
development of vegetable and fruit varieties that are resistant to environmental 
setbacks, that have shorter growing seasons and bigger harvests, look prettier 
and taste sweeter. There's something sci-fi about that precision and the sheer size 
of this enterprise.  

 
 

 

Figure 1. A view of greenhouses and billboards along a major boulevard. 
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Of course, the “Almerian miracle” occasioned a demographic revolution, as well. 

In 1987, when El Ejido declared itself a separate entity from its mother territory of 

Campo de Dalías, its total population was just 36,335,13 distributed among ten urbanizing 

centers. Numbers of registered foreign residents are unavailable until 1996, when they are 

reported at 2,330 (or 4.9%) of a total population of 47,610. By 2002, the first year for 

which statistics regarding immigrant provenance are available, foreigners comprised 12.2 

percent of the municipal population, and Moroccans accounted for over 70 percent of 

them. By the time I started fieldwork in 2010, the municipality’s overall population had 

grown to 85,389, with 35.8 percent registered foreign residents, 56.1 percent of them 

Moroccans, and 14.1 percent Romanians—the next largest group.14 

At the end of the 1990s, there was a steady increase in reunification among 

migrant families as fathers managed to legalize their statuses in Spain and send for their 

wives and children. In 1999, there were just 141 immigrant students attending secondary 

school in all of El Ejido (S.O.S. Racismo, 2001, p. 17). By the time of my fieldwork in 

2010-2011, there were nearly 200 foreign students at Campo de Dalías Secondary School 

alone, which happened to be one of the smaller centers in the area. Among them were 

youth of fifteen different nationalities, including Moroccans (the vast majority), 

Romanians, Russians, Bulgarians, Ecuadorans, and Guinea-Bissauans.  

 

 
                                                
13 Unless otherwise noted, population statistics come from the Web site for Spain’s National Statistics 
Institute, the Instituto Nacional de Estadística (INE). I conducted a historic search by municipality at the 
following URL: http://www.ine.es/jaxi/menu.do? type=pcaxis&path=%2Ft20%2Fe260&file= 
inebase&L=0. 
14 With the worsening economic crisis in Spain, numbers of foreign residents, and Moroccans, especially, 
have declined since 2010.) Scholars and NGO reports have estimated that a count of undocumented 
immigrants would at least double the number of foreigners living in the area (Azurmendi, 2001; Checa, 
2001; S.O.S. Racismo, 2001). 
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Figure 2. Moroccan & Foreign Population of El Ejido 1996-2012. 

 

A competing set of images concerning El Ejido and its residents has been in 

circulation ever since the 2000 riots, however. Newspapers reported the events as a ‘war’ 

and described rioters engaged in a ‘Moor hunt’ (“caza al moro”) as they blocked off 

streets, burned cars, and destroyed immigrant homes and businesses, sending many 

people fleeing for their lives. An unapologetic Mayor Juan Enciso became a national 

symbol of brutish and small-minded rurality15; and commentators inside and outside 

Spain launched scathing critiques—not only of the mismanagement of the affair (Madrid 

had to send 600 civil guard troops to El Ejido on the third day of violence), but also of 

                                                
15 Enciso is credited with the following statement, for example: “A las ocho de la mañana todos los 
inmigrantes son pocos. A las ocho de la noche, sobran todos” (‘At eight in the morning, there are never 
enough immigrants. At eight at night, there are always too many’) (S.O.S. Racismo, 2001; Zapata Barrero, 
2003). 
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what was perceived as Ejidenes’ indifference or implicit support of the pogrom-style 

attacks (Vergüenza nacional, 2000). Writer Juan Goytisolo has described the violence as 

a symptom of Ejidenes’ lack of democratic and cultural sophistication, born of precipitate 

wealth and insufficient education (Goytisolo & Naïr, 2000; Viana, 2010). Ejidenes lacked 

the moral and civic training necessary for overcoming their innate provinciality, he wrote 

in an opinion piece in El País; all that concerned them was making money, and over 50 

percent of them were ‘functional illiterates’ (Goytisolo, 2000). Studies published in the 

aftermath of the riots have similarly characterized Ejidene locals as an unreflecting set of 

nouveau riche, unaccustomed to but intoxicated by finding themselves at the top of the 

socioeconomic pecking order. These analyses have suggested that a propensity for abuse 

and rejection of Moroccan immigrants was related to a defensive, engrained social 

ignorance among farmers, accompanied by hard-won privilege and jealous protection of 

its material accoutrements, including exclusive living and socializing spaces (Castaño 

Madroñal, 2009; Checa Olmos & Arjona Garrido, 2001; Río Ruiz, 2002; S.O.S. Racismo, 

2001; Zapata Barrero, 2003).   

Urban segregation was indeed patent during my walks and bus rides around El 

Ejido. There was a street in one town that Spanish youth avoided and referred to as La 

calle de los moros (‘Moor street’). Spanish patrons gathered daily at the ubiquitous cafés 

and bars lining the main streets and squares, but Moroccans owned a number of their 

own, separate establishments—among them internet cafés, convenience stores, and halal 

butcher shops—where men were the primary patrons. The biggest, newest houses 

belonged to Spaniards and were located in town centers. The local bus made stops along 

the highway between towns, and Moroccans and Sub-Saharan Africans would get off, 
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turning to walk down dirt pathways toward the cortijos16 and makeshift homes hidden 

from view among the greenhouses. Different bus routes served the beach towns about a 

half-hour’s ride from downtown El Ejido and were frequented by Spanish youth and 

families as soon as the weather turned warm in spring. 

Despite locals’ general willingness to talk with me, I gathered that they had closed 

ranks against outside forces, be they journalists, anthropologists, banks, immigrant 

NGOs, immigrants themselves, the central government, or the EU, which set export 

quotas and quality standards for produce. The fact that the riots had been set off by a 

series of homicides committed by North African immigrants had only fortified their sense 

of embattlement.17 For example, when an article in The Guardian reported on migrant 

laborers’ substandard wages and poor living conditions (Lawrence, 2011), locals 

responded with indignation and sharp criticism, alleging that the reporter had done a 

shoddy job in her research and could not possibly understand local realities. The regional 

Voz de Almería published a scathing editorial making personal attacks on the reporter. A 

follow-up to the 2011 piece in The Global Mail has established links of mutual support 

between the Almerian press, local politicians, and the greenhouse industry, also 

highlighting local resistance to addressing dependence on undocumented workers and 

other forms of labor exploitation (Ellis, 2012). 

I was hesitant to push too hard, to give too much emphasis to an episode that 

defined El Ejido from the outside but not, potentially, from the inside; and so I made a 

                                                
16 The cortijos used by immigrants were left behind by upwardly mobile Spanish families as they built 
better homes in town. Some cortijos, as well as the chabolas (‘shacks’) that migrants cobbled together from 
palates and plastic, lacked water and electricity. 
17 In the days that followed the homicides, a mob of Spaniards took to the streets, shutting off access to the 
main highway, smashing and looting Moroccan businesses and immigrant NGO offices, intimidating and 
attacking immigrants and their families, burning the cortijos and shacks where immigrants lived among the 
greenhouses, and sending many of them fleeing into the surrounding hills. 
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decision at the beginning of fieldwork not to mention the riots unless my research 

participants did so. Interestingly, Moroccan participants hardly ever mentioned the riots. 

If they did, they shook their heads and reminded me that El Ejido was a ‘really racist’ 

place. But native-born Spaniards consistently brought up the riots during our initial 

conversations. For them, the riots evidently constituted a second key moment, after the 

birth of the greenhouse industry, in the genesis of El Ejido’s existence.  

Young people recounted the details of the murders that preceded the mob 

violence—in February 2000, a North African man killed two farmers, and shortly 

thereafter, in an unrelated incident, a mentally ill Moroccan man fatally stabbed a young 

Spanish woman in mugging gone awry. Some of the youth I interviewed relished 

describing the subsequent actions of the rioters. “¡Moros de mierda!” (‘Shitty Moors!’) 

one boy exclaimed in the midst of his volunteered narrative. He leaned in close to the mic 

on my digital recorder then repeated the phrase twice more in an intense whisper. Others, 

by contrast, remembered feeling scared. One girl described watching from her apartment 

window as a mob in the street tried to tip over a bus full of people. Another boy told me 

his parents did not allow him to leave the house for several days. These youth would have 

been between five and seven years old at that time. 

Veteran teachers at Campo de Dalías, meanwhile, recalled having to cross street 

barricades to get to their classrooms after the riots. For some of them, lingering memories 

dovetailed with anxiety over the potential for interracial violence at school, specifically 

between Spaniards and Moroccans. They had dozens more Moroccan students in 2010-

2011 than they did ten years earlier. Competition between the two groups was evident, 

they told me, and from their descriptions of social tensions on campus, another set of 
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metaphors emerged. Several teachers described the school as a ‘ticking time bomb,’ for 

example. Others, when they learned of my interest in intercultural dynamics, nodded 

enthusiastically and said, ‘Yes, yes, this here is like a laboratory!’ One particularly 

nervous literature teacher fretted that the outdoor patio might become a racial 

‘battleground’ (“campo de batalla”).  

Schooling in El Ejido took place amidst these layers of competing metaphor and 

contemporary mythos. A confluence of moral absolution and indignation on the part of 

native-born youth produced frank talk in democratic education classrooms, where they 

faulted Moroccan peers, and Moroccan culture at large, for practices or beliefs deemed 

unjustifiable. Particular rancor arose when competition over common resources was at 

stake. Pertinent issues included healthcare and jobs—at an all-time low across Almería 

and the rest of Spain—as well as institutional space, materials, and recognition. Students 

demarcated social territories according to friend and age cohorts, which coincided largely 

with nationality or ethnicity, as well. On the school patio as in classrooms, dominant 

cohorts of majority Spanish students commanded the most coveted spaces. These 

informal but consistent arrangements dovetailed with perceptions of students’ academic 

ambitions, too. So, when Salwa’s homeroom had to change to a new room assignment, 

she and her good friend Heba ran to secure spots at the very front, angering some of their 

Spanish classmates. The girls told me that they did this because they were tired of being 

left at the back of the room; they wanted to be able to hear the teacher, and they wanted 

to get good grades, which placed them in direct competition with their studious Spanish 

peers for the teacher’s attention and validation.  
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Amidst this tangle of competing interests, perspectives, and experiences, I sought 

to understand democratic citizenship education as it involved students and teachers in 

discussion and interaction with one another—not under ideal or controlled conditions, but 

under real conditions evocative of the daily challenges and contradictions inherent in 

such educational projects. 

 

Civic and democratic education in the literature 

The significance of this study lies in what it can reveal about students’ and 

teachers’ daily experiences in culturally diverse, non-standardized democratic education 

classes. As findings in the following chapters indicate, a new approach to democratic 

education is likely needed in El Ejido in order to consistently promote the desired civic 

involvement and interest. But such measures first require close attention to what is 

currently happening in these classrooms, to whom, and why. Levinson (2005) has called 

for greater ethnographic attention to democratic education projects around the world, and 

the studies in his edited volume with Stevick (2007) have established precedents for the 

present dissertation. Philippou (2007), for example, has found that the attitudes of Greek-

Cypriot children toward immigrants are potentially improved through planned 

pedagogical interventions stressing human rights as criteria for “postnational citizenship” 

across Europe (p. 110). Such interventions were regularly pursued at one of my field site 

schools, where faculty had devised explicit curricular guidelines for CSG and EpC 

classes. That is, lessons about gender discrimination or racial prejudice were framed in 

terms of the human rights contravened by such phenomena. Students were challenged to 

identify how human rights were undermined across a variety of contexts, moreover, by 
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watching documentaries, reading newspapers, and considering historic contexts such as 

ancient Rome. Lessons at Campo de Dalías tended to focus more closely on the 

individual student, their perspectives, and their perceived cultural context. And though 

the parameters of my research do not allow for establishing causality, I did see that 

students at the other school were far more likely to denounce, rather than reinforce, 

stereotypic claims about Moroccans; that Moroccan students themselves were more 

directly engaged in classroom dialog; and that, while teachers drew distinctions between 

Moroccan and Spanish cultures, they did not treat their assessments as definitive or 

necessarily truth-bearing. What I saw as the more inflammatory dynamics around CSG 

and EpC classes at Campo de Dalías had to do with a confluence of factors related to the 

school’s recent establishment, its mandate for remedial education, changes in leadership, 

high teacher turnover, an evolving institutional vision and identity, and community 

segregation along racial and cultural lines.  

Where other studies of democratic citizenship or civic education have focused on 

teachers’ adaptations to new prescriptive policy and curricula (e.g., Gaylord, 2007; Huff, 

Jr., 2007) or on assessments of organized student deliberations (e.g., Murti, 2013; Parker, 

2010; Sandström Kjellin, Stier, Einarson, Davies, & Asunta, 2010), this dissertation 

attends to discursive patterns and ideological presuppositions driving interactions among 

students and teachers in a very loosely coordinated system. The flexibility teachers 

enjoyed in implementing activities intersected, nonetheless, with historically deep, 

culturally defined, and politically charged convictions about the characteristics of a life 

well lived.  
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A word about labels such as “civic” and “democratic citizenship education” is in 

order, as well. Interest in civic culture and the role of education in boosting young 

people’s participation in it has accompanied changes on the world stage, such as the 

dismantling of the Soviet Union and the enlargement of the European Union (Kerr et al., 

2009; Steiner-Khamsi et al., 2002; Torney-Purta et al., 2001). New flows of migration 

from Muslim countries, coinciding with new geopolitical conflicts and a spike in 

Islamophobia since September 11, have undoubtedly raised concern about the civic 

health of immigrant-receiving democratic societies, as well. While some supporters of 

democratic citizenship education have defined “civics” as a lesser form of education, 

focused on government structures and the criteria of legal citizenship (see Philippou, 

2007, p. 94), the two terms have become largely interchangeable in academic literature 

(see Steiner-Khamsi et al., 2002). In El Ejido, such a distinction would not prove terribly 

meaningful insofar as lessons extolled national and autonomous community 

characteristics as part of students’ growing familiarity with the contexts within which 

they were to develop critically oriented, self-reflexive, and egalitarian dispositions. In 

other words, a sense of universalist belonging was the goal—very much in line with 

efforts on behalf of “human rights” and “peace education” programs elsewhere in the 

world. For the EU itself, as originator of the push for EpC classes, the idea of 

“citizenship” education has everything to do with students learning to think of 

themeselves as a postnational beings whose loyalties and civic actions serve larger, 

humanitarian ends. By the same token, for students and teachers at Campo de Dalías, the 

discursive association of such lofty ideals with Spanish history and national sensibilities 

meant, in the end, that nationalist biases were smuggled back in to citizenship lessons.  
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In this way, I saw stable reliance upon a central criterion of ethnocultural 

belonging, which—crucial to the invention of nation-states (Anderson, 1991; Hobsbawm, 

1983)—was highly influential in the policing of social boundaries during “postnational” 

democratic education lessons. Indeed, legal membership in the Spanish state (i.e., the 

most traditional requirement of “citizenship”) failed to secure Moroccan youth full 

acceptance by their native-born peers and teachers, who invoked parameters of exclusion 

by naming presumably untenable differences between “us” and “them.” Including the few 

who had been born in Spain, Moroccan youth were considered more or less permanent 

representatives of inassimilable otherness, akin in this way to Roma, but in more direct 

competition with mainstream Spaniards for recognition and resources.  

Rosaldo’s (1994) discussion of “cultural citizenship” is helpful here in terms of 

understanding how the push for universal solidarity through sensitization to basic human 

equality gets wrapped up with “vernacular” notions of belonging and dignity. Cultural 

citizenship, he has written, “refers to the right to be different and to belong in a 

participatory democratic sense” (p. 402). An abiding quandary within democratic systems 

concerns reconciling equality with difference, and how to ensure equal voice, visibility, 

and involvement for people whose economic, social, and structural-cultural experiences 

are fundamentally unequal. And despite some healthy skepticism regarding the ability of 

schools to facilitate democratic experiences (see Biesta, 2007), institutions worldwide 

have nevertheless taken it upon themselves to try. By investing time and energy in CSG 

and EpC classes, for example, schools in El Ejido are creating powerful frameworks for 

students’ understandings of what it means to live in a stratified, multicultural society. 

Given the findings in this dissertation, certain approaches unwittingly reinforce 
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preferences for cultural segregation and obscure power laden assessments of non-

normative practices. Rather than investing in an overarching, one-size-fits-all, or 

otherwise pre-determined idea of what democratic subjectivity looks like, Rosaldo 

suggests that the thing to do is to listen carefully to the different parties involved, learn 

how each conceives of “equity and well-being,” and find ways to continually improve 

opportunities for those experiences within a shared institutional framework. If nothing 

else, the conversations and observations informing this dissertation show that the 

pedagogies under consideration curtailed this kind of experiential and ideological 

pluralism.  

As I see it, the challenge at Campo de Dalías was not that a diverse student 

population was being asked to learn about democracy and human rights. (One teacher, 

alarmed at my query about problems with the courses, responded, ‘They’re learning 

about equality, respect, and human rights. What’s wrong with that?’) Instead, I suggest 

that unexamined faith in Spanish, or broadly Western, moral enlightenment exacerbated 

rifts between Spanish and Moroccan interactants. Teachers did the best they could with 

no training, but their approaches were shaped by their own cultural socialization, and 

especially by their embrace of contemporary Spanish progressive sensibilities as 

unquestionable norms for democratic peace. Their work unfolded in a context defined by 

students’ immediate familiarity with economic vulnerability, varying forms of stigma, 

and perpetual, racialized tension. The promotion of inclusive cultural citizenship—or, in 

local terms, convivencia—in such a setting first requires attention to the ways such 

experiences splinter potential social alliances and imbue daily interactions with 

competition and resentment.  
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This dissertation builds upon foundational research into the social 

marginalization, linguistic practices, and interactional struggles of immigrant children in 

Spanish schools (Mijares & Relaño Pastor, 2011; Relaño Pastor, 2009, 2010; Ríos-Rojas, 

2011). Moroccan youth, as members of the widely acknowledged most stigmatized 

foreign group in Spain today (Flesler, 2008), have been featured in recent studies 

illuminating their multiple cultural and linguistic literacies, emerging hybrid (national) 

identities, and able negotiations of home and host cultures (García-Sánchez, 2010, 2012, 

2013; García–Sánchez, Orellana, & Hopkins, 2011). In widening my lens to capture not 

only the involvement of dominant peers and teachers in positioning Moroccan students, 

but also the institutional logics helping to drive this positioning, I attend to this entire 

triad—Moroccan students, Spanish students, and teachers—as a set of culturally 

embedded actors. From that vantage point, I read their variable engagements with 

scholastic convivencia as constitutive of politicized personae and reflective of the very 

constraints that democratic citizenship education aimed to break down.   

 

Chapter summary 

The purpose of this dissertation is to explore the purchase of universally framed 

democratic values among youth of minority and majority background living in a socially 

contentious atmosphere. It focuses mainly on classroom discourse, highlighting teacher-

student interactions. These analyses are also buttressed by data collected through open-

ended interviews and focus groups, along with participant observation with key 

informants in and outside of school. In the following chapters, I attend to the discursive 
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practices of students and teachers in and around classes like EpC, arguing the following 

points: 

(a) that democratic citizenship classes are only one part of a multifaceted 

complex of pedagogies aimed at cultivating convivencia among 

students; 

(b) that such pedagogies foregrounded students’ political socialization 

through practice articulating normatively “progressive” stances (e.g., 

those defending gender and racial equality) and critiquing alternative 

viewpoints (e.g., traditional gender roles); 

(c) that this stancetaking invoked a moral-developmental prerogative that 

supported teachers’ authority amidst the leveling of teacher-student 

relationships, identified youth as incomplete social subjects, and cast 

Moroccan youth in particular as representatives of a troublingly static, 

anti-progressive collective; 

(d) that convivencia pedagogies constituted a ritualized certainty for 

students, who came to resist or resent lessons in various ways; and 

finally, 

(e) that the consistent marginalization of Moroccan students’ voices and 

perspectives undermined their full institutional engagement and 

therefore compromised the effectiveness of convivencia-related 

measures. 

In chapter 2, I pursue a genealogy of Spanish convivencia and its role in 

education, identifying the historic, ideological, and policy sources that have shaped the 
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notion, and presenting convivencia itself as a guiding discourse of contemporary Spanish 

education. I argue that interactions within a convivencia framework require specific 

participant stances based on reflexive critique and empathic engagement. I propose 

models for this fundamentally communicative analysis of convivencia and present 

evidence from data collected in El Ejido. Chapter 3 explores the cultivation of students’ 

empathic stances as a driver of debate and therefore socialization to the ideals of 

convivencia. Chapter 4 discusses how EpC and CSG teachers attempt to instate and 

maintain interactional authority despite the mandate to promote egalitarian, democratic 

dispositions in their classrooms. Chapter 5 examines the face-threatening dynamics that 

emerge and are negotiated between teachers, Moroccan students, and their peers. And 

Chapter 6 examines how the move to ritualize progressive (i.e., reflexive empathic) 

stances of anti-discrimination results in what students find to be a discursive field 

saturated with ineffectual convivencia lessons. In my concluding chapter, I present a 

summary and reflections on my most important findings and indicate directions for 

further research. 
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CHAPTER 2. THE CONVIVENCIA COMPLEX: 

HISTORICAL ROOTS AND INSTITUTIONAL ELABORATION 

 

Agents of convivencia 

In that first EpC class at Campo de Dalías, the stalemate between Marisol, Salwa, 

and their teacher went unresolved until Heba—Salwa’s friend, and a plucky, extroverted 

girl—offered to go sit with Marisol, leaving her own book for Salwa to use. Their teacher 

looked relieved as Heba got up and crossed the room without further ado.  Marisol 

acquiesced, the other students quieted down, and the teacher said no more about it as she 

instructed the class to turn to an exercise in their books. Heba’s bold move, which 

temporarily integrated the Moroccan and Spanish sides of the classroom and created a 

solution the teacher had been unable to impose, was itself exemplary of a central 

institutional value: convivencia, roughly glossed in English as ‘coexistence,’ 

‘conviviality,’ ‘getting along,’ or ‘living together’ despite differences.  

In conversation with Heba later, she told me that she had not been motivated by 

any particular sense of upset at Marisol’s behavior; she was used to Marisol and the way 

she talked about Moroccans, and she just wanted to solve the problem. Spanish students 

Estela and Vic, on the other hand, asserted that Heba’s actions were successful in part 

because she ‘did not smell.’ Together, these assessments meant to me not only that such 

disparaging stereotypes were a commonplace feature of student life, but also that Heba 

was able to perform a mediating role between majority Spanish and minority Moroccan 

social spheres. Indeed, she spoke Spanish with native fluency, though her accent was 

closer to my standard Castilian than to her peers’ andaluz. Having grown up in formerly 
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Spanish colonized northern Morocco, she had learned Spanish well before ever moving 

to El Ejido. Her eagerness for inclusion, moreover, parlayed into regular participation in 

EpC debates, where the teacher depended upon her as an informal spokesperson for 

Moroccan culture. Heba accepted or asserted this role for herself throughout the year, and 

in so doing, also became a target for scrutiny and critique. While she did not shy away 

from correcting others’ misperceptions of Moroccan life, her vocalness was subject to 

censure in the classroom, through direct peer criticism as well as more suggestive 

evaluations by her teacher. If Heba stood out as a Moroccan student who consistently 

pursued classroom involvement, this was in part because she challenged reigning views 

of Moroccan students’ apathy and Moroccan girls’ passiveness. Her visibility and 

participation in EpC class, specifically, meant that the moral dimensions of discussions 

about freedom and equality became quite personal for her. And since these discussions 

often included comparisons between Spanish and Moroccan cultures—the two major 

competing identity categories in play at Campo de Dalías—then Heba’s involvement was 

also highly political, grounded in a struggle for recognition and validation which she saw 

extending beyond herself to Moroccans in general. 

It should already be clear that racialized categories of belonging comprised a 

structuring force in local social relations. Distinctions among Moroccans, Romanians, 

Russians, Sub-Saharan Africans, Latin Americans, and Roma were a common mode of 

indexing racialized provenance as well as relative potential for assimilation into 

mainstream Spanish society. Eastern Europeans and Latin Americans were considered 

most likely to assimilate successfully, and in fact national immigration policy in the early 

2000s had been adjusted to boost their numbers and offset the predominance of 
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Moroccans. As a group, Sub-Saharan Africans were among the most recent newcomers to 

El Ejido and lived at the urban periphery, in shacks and cortijos once largely occupied by 

North Africans who had since reunited with their families and moved into town. Sub-

Saharan Africans were nonetheless considered more assimilatable and, in general, more 

amiable than their North African counterparts. In terms of status and stigma, Moroccans 

and Roma—modern Spain’s seemingly intractable “other”—garnered similarly negative 

assessments from local Spaniards. In El Ejido, Moroccans and Roma often lived in the 

same neighborhoods and apartment buildings at the edges of town, too. Teachers joked 

about certain Moroccan students speaking Spanish ‘just like a gitano.’ Close social 

networks between Roma and Moroccan youth, however, attested to their marginalization 

relative to the rest of the local community. 

As Heba told me one day as we walked to the bus stop together, ‘Sometimes they 

make you feel less-than.’ When I asked her what she meant, she shrugged, ‘Nothing. It’s 

just hard sometimes. There’s a lot of racism.’ We passed the doorway of a bookstore, and 

she gave a little skip, her backpack banging against the backs of her legs. She wore the 

straps almost completely extended, like other girls at school, and the soles of her flats 

slapped against the pavement. She giggled, ‘They have magazines in there, and 

sometimes Salwa and I go in and just look at the pictures of Justin Bieber! We don’t have 

money to buy them, but we just look at them and then leave!’ These swift changes of 

topic were characteristic of our conversations. I would ask a question about how things 

were going among the students in her homeroom, or what it was like to live in El Ejido; 

and she might volunteer a weighty reflection but then abruptly change the subject to tell 

me about her plans to be a writer, travel the world, and especially, see America. “I love 
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America!” she told me in English when we first met. ‘Hollywood! California! I want to 

go there!’ It was not lost on me that, for her, I might represent a link to some life that she 

imagined as more novel or exciting. At the very least, her association with me allowed 

her to leave the house in the afternoons. ‘If I’m with you, my mom won’t mind,’ she told 

me. She resented the fact that other girls got to hang out with their friends after school, 

and she wanted more freedom to come and go as she pleased. For these reasons, it was 

also clear to me that Heba likely chose me as a social outlet as much as I ever chose her 

as a key informant.  

Mindful that such key informant relationships may limit or skew a researcher’s 

understanding of larger ethnographic realities, I did my best to use my association with 

Heba to frame the range of strategies that dominant and nondominant youth exercised in 

asserting their right to belong in a politically contested and racially complex setting. For 

example, because she moved between stances of defensive pride in Moroccanness and 

impatient frustration with her family’s expectations, her perspectives provided ground for 

comparison and contrast with those of other Moroccan students. Her friend Salwa, for 

one, did not share Heba’s romantic, rebellious streak. She looked forward to wearing the 

hijab in the future and wished to return to Morocco to marry and raise a family when she 

was older. Heba’s desire to participate in Spanish forms of youth sociality and self-

presentation—including removing her headscarf, wearing makeup, and having 

boyfriends—spoke to the hegemonic normativity of such practices and to how local 

youth calibrated their sense of social belonging relative to participation in them. Local 

Moroccan families by and large discouraged such behavior among their children, and 

especially among girls. 
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Thus, learning about democracy and equality in EpC and CSG classes was 

wrapped up with students’ negotiations of belonging as an interlocking question of 

politico-moral (if not racial) identity and social capital. The notion of convivencia, which 

lay at the center of these pedagogical efforts, was to guide students toward empathic and 

communicative engagement across differences, even as differences proliferated along 

cultural, linguistic, and even economic lines. If at the outset Heba herself represented 

something of an ideal agent of convivencia—willing to communicate, eager to engage, 

and open to cultural hybridity—then the fact that her interventions garnered critique in a 

class where they should have been welcome merits further exploration. In what follows, I 

establish a case for why I believe this to have been so by contextualizing convivencia and 

its pedagogical manifestations through Spanish history and educational reform efforts. 

The purpose of this chapter is twofold: (a) to show that the ideological-discursive 

field surrounding EpC and CSG classes is rooted in historic struggles for democratic 

progressivism in Spain; and (b) to argue that these struggles have contributed to 

convivencia’s emergence as a socio-communicative ideal, rather than a mere moral 

guideline. Convivencia thus is distinguished from “tolerance” alone, and methodologies 

for its formalized instruction focus on the solicitation, correction, and cultivation of 

students’ communication skills. Through convivencia pedagogies including but not 

limited to CSG and EpC classes, youth were socialized to be convivencia communicators. 

 

Defining and contextualizing educational convivencia 

As used by teachers in El Ejido, convivencia was a key term referring to student 

behavior and interaction across boundaries of difference (age, race, religion, gender, 
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nationality, disability, etc.). As an abstract ideal, convivencia also represented a 

pedagogical priority that had been institutionalized and bureaucratized in a number of 

ways, always toward the goal of promoting and maintaining a peaceful school 

environment. In educational contexts, then, convivencia referred to mundane aspects of 

students’ daily comportment (getting along, showing respect for teachers and peers) but 

also concerned their embrace of abstract notions such as anti-sexism and anti-

discrimination. While convivencia-related concerns formed a thread running through 

school life—inspiring art projects, field trips, and rules of conduct—EpC and CSG 

classes acted as focal domains of enculturation to convivencia-oriented values. For this 

reason, I treat these classes as focal domains for the negotiation and face-to-face 

enactment of those same values. 

Specifically, I conceptualize convivencia in two-parts: an “ideal” and a “real.” Its 

“ideal” dimension has to do with how it has been constructed as an abstract model for 

harmonious interactions across differences. The bulk of this chapter is devoted to 

explaining the ideological foundations of that construction. In the democratic education 

classes of interest in this study, this ideal was elaborated through lessons cultivating 

critical reflection, self-awareness, and empathy, especially. Convivencia’s “real” 

dimension has to do with how that ideal actually played out in classrooms with diverse 

student populations. It is in terms of the “real” dynamics surrounding convivencia lessons 

that I emphasize its role as an imposed cultural norm steeped in a preoccupation with 

time as a factor in personal and cultural development. I will say much more about this in 

following chapters. 
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The dual institutional focus, however, on maintaining peace-and-order at school 

and on shaping students’ attitudes and values, has been articulated widely in legislative 

and educational-administrative treatments of convivencia. Long romanticized as the 

legacy of free cultural exchange and interfaith acceptance among Jews, Muslims, and 

Christians in medieval Spain, convivencia is today a multi-faceted, primarily emotive-

communicative framework for peace within pluralism. Based in nineteenth- and early 

twentieth-century liberal reform efforts, convivencia remains a flexible semiotic vessel 

and incorporates discourses about universal rights as well as about the psycho-emotional 

dimensions of democratic values. The promotion of peace and tolerance, generally, has 

come to focus on students’ socialization for empathy, self-reflection, and dialogue across 

differences as bases for life in a democratized polity. The fact that convivencia is 

historically rooted in Spanish ideologies of racial fusion means that, as an educational 

value, it also plays into long-held belief in Spanish anti-racism—itself an emblem of 

national identity, as Joshua Goode (2009) has argued, and the very thing that the 2000 

riots in El Ejido undermined. In these ways, I see El Ejido’s students and teachers 

positioned at the epicenter of a debate about the viability of Spanish society as a 

culturally, religiously, and linguistically diversified collective. 

Day-to-day school life was elaborated through what I call the convivencia 

complex: a set of pedagogical interventions including legislation, faculty training 

sessions, lesson plans, classroom discussions, special activities, and school assemblies 

designed to promote students’ dispositions toward, and capacities for, empathic 

engagement—particularly around troubling social issues such as racial discrimination and 

gender violence. This complex of plans, measures, and experiential activities was to act 
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as a prophylactic to on-site conflict while also building students’ attachment to civic 

ideals worth pursuing. Convivencia as an educational and societal value, however, finds 

its roots in the highly contested history of Spanish national identity and unity. It so 

happens that Muslim North Africa has played a prominent role in that history and that 

contemporary Moroccans remain ensnared in Spain’s perpetual struggle over a cohesive, 

modern national identity. 

 

Spain’s Moroccan connection: Convivencia, contradictions, and national crises 

On the whole, scholarly attention to medieval Iberian convivencia has both 

challenged and promoted its romanticization as the lost heritage of interfaith harmony in 

Al-Andalus, A.D. 711-1492 (e.g., Glick, 1992; Menocal, 2002; Szpiech, 2013; Wolf, 

2009). Somewhere between accounts of shared Muslim, Jewish, and Christian prosperity 

and counter-emphasis on a sustained Christian “Reconquest,” Amelang (2013) has 

suggested that coexistence in medieval Iberia was both “impressive” and “wary and 

watchful,” involving “by its very nature […] sporadic acts of violence among members of 

different religious groups” (p. 7, p. 11). Following decisive Christian victories across the 

peninsula and the overthrow of the last Muslim kingdom of Granada in 1492, 

increasingly harsh inquisitorial policies made conversion or expulsion the only options 

available to Muslims. Those who left went to North Africa. Suspicion regarding the 

loyalty and faith of the converted moriscos drove royal and Church decrees to destroy 

Arabic-language texts and books, outlaw the use of Arabic, close public baths, and forbid 

“Muslim” dress, circumcision, and traditional music and dance. According to Amelang, 

“the official point of view was clear: religious assimilation was predicated on the 
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elimination of cultural difference” (p. 15). While these policies were enforced with 

variable success, duress and heavy taxation for the morisco population sparked a bloody 

revolt in the Alpujarra mountains south of Granada (1568-1571) and eventually led to the 

expulsion of all moriscos (1609-1613)—a measure affecting more people than in the 

Jewish exile of 1492 (p. 21).  

This history is important to this dissertation in that contemporary Spanish 

attitudes toward Muslims find distant precedent in these events—in these contraventions 

of interethnic and intercultural convivencia, in fact. Such contraventions had everything 

to do with the early establishment of a modern nation-state founded in exclusionary 

notions of identity and loyalty. As Amelang has explained, suspicion of morisco loyalty 

was partly justified—moriscos gave aid to Muslim pirates along the Barbary Coast, likely 

inspiring Spanish idioms such as Hay moros en la costa (‘There are Moors off the coast,’ 

i.e., ‘Be careful!’) (Flesler, 2008)—but that fear was laced with scorn.  

Most Old Christians despised the moriscos. While resenting the Jews as rich, they 
looked down on the moriscos as poor and lacking in honor, thanks in large 
measure to their practice of demeaning trades. They also considered New 
Christians social deceivers, not to be trusted. Thus it was widely believed that 
while on the outside they feigned poverty, secretly they were quite rich, thanks to 
their greed, frugality, and penchant for large families. The latter derived in turn 
from a combination of animal sexuality, their marrying off their daughters young, 
their refusal to commit any of their members to clerical celibacy, and their lack of 
public service as soldiers or as emigrants to the New World. (pp. 26-27) 
 
As testament to the durability of attitudes of suspicion and contempt, similar 

sentiments found voice among teachers and youth I interviewed in El Ejido. Some 

complained that Moroccans were unhygienic; others accused them of working the system 

or demanding more than their fare share of public goods, including healthcare and 

unemployment benefits. (When I had trouble opening a Spanish bank account, one teller 
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told me that it was because I spoke Spanish too well. ‘If you were like the moros who just 

say no entiendo, no entiendo, those other banks would have helped you right away,’ she 

told me.) Some youth asserted that Moroccan women came to Spain just to have babies 

and get paid for it. (In fact, under socialist rule from 2004-2011, the national government 

gave parents one-time payments of 2,500 euros per baby as part of a pro-natal policy). 

Teachers worried about Moroccan girls being married off too young, while belief in 

Moroccan men’s allegedly over-sexualized appetites prompted expressions of fear. 

Certain teachers described Moroccans as compulsive liars, moreover, nurturing distrust of 

those students’ motives, feelings, and actions.18 

 Evidence from elsewhere supports my observation of these ideological 

continuities. For example, one of Gilmore’s (1987) rural Andalusian informants credited 

Moors for the supposed virility and sexual prowess of southern Spanish men, noting as 

follows: “Everyone knows […] that the Moors have sexual organs twice the size of 

Europeans. They are all satyrs. It is the best thing they gave to us Andalusians” (p. 129). 

Carnival coplas sung in celebrations across Andalusia have also maintained depictions of 

moros as bloodthirsty and unpredictable (Gilmore, 1998, pp. 160-162). Festival 

reenactments of the Catholic Kings’ victory over their Muslim rivals remain popular from 

Santiago de Compostela (Galicia) to Granada itself, where Moroccan jellabas and Black 

face are common features of celebrant costumes (Rogozen-Soltar, 2007; Stanton, 2002). 

 But if the crumbling of medieval convivencia was linked to the birth of the early 

Spanish nation-state, events across the centuries have proved hugely influential in 

maintaining Spanish ideologies around Muslim—and specifically North African—

                                                
18 This stereotype is arguably present in more generalized form across local and national communities if 
one considers Basque anthropologist Mikel Azurmendi’s (2001) ethnocentrist account of El Ejido’s socio-
political landscape 
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repulsiveness and hostility. A survey of key moments makes clear that the Spanish nation 

has in many ways been constructed against entanglements with Morocco, both real and 

perceived. For example, the Napoleanic invasions and monarchic deposition of the early 

1800s prompted a popular uprising in Madrid. When Egyptian Mamluk troops moved to 

subdue the rebellion, the madrileños mistook them for “Moors” and, enraged, fought 

back rather than dispersing. (Painter Francisco Goya immortalized this moment of 

decisive national fervor in his painting El 2 de mayo.)   

In the mid-1800s, as Spain reeled from colonial losses in the Americas, it 

compensated by waging war to expand its interests in Morocco. When it finally ceded its 

last Caribbean and Pacific holdings to the U.S. in 1898, Ceuta and Melilla remained as 

theaters for staging Spain’s faltering imperialist, but growing nationalist, sentiment 

(Jensen, 2002). This happened, too, during a time when liberal and republican reformers 

sought to revive convivencia in political discourse and remake the nation in an image 

more vibrant and promising than the one suggested by the cruelty and excess of the 

Spanish Black Legend (see more on this below). For their part, Spanish anthropologists 

capitalized upon colonial expansion into Morocco to conduct research advancing theories 

of Spanish racial superiority—thereby also supporting notions of a primordial national 

unity. Interestingly, they worked from the premise that fusion between colonized races 

and Spaniards improved those other races; and they took as their starting point the 

interracial harmony of Al-Andalus, hypothesizing that the Spanish land and people 

calmed the barbarous tendencies of the Muslim invaders (Goode, 2009; Jensen, 2005b).  

Each of the preceding examples attests to how ideologies of Spanish national (or, 

in any case, racial) identity were crafted against the foil of Moroccan alterity. Despite the 
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contradictions involved in such formulations, moments of major national crisis have 

indeed unfolded through and around connections with Morocco; and these are the 

connections that have shaped popular views on Moroccans themselves. During 

Cataluña’s so-called Tragic Week of 1909, the working class rebellion that sparked 

bloody repression by army forces was set off by the conscription of troops to go fight in 

the Second Rif War. While the wealthy could buy their way out of service, the lower 

classes could not, highlighting the class divisions so endemic to Spanish society and 

driving republican, socialist, and anarchist discontent. In 1921, a massive loss of troops 

during a battle with Rifian fighters threw the legitimacy of the Spanish monarchy, as well 

as the efficacy of parliament, into question, ushering in a first period of military 

dictatorship. As leftists and regional separatists agitated for popular sovereignty, the 

following decades would be defined by fights over the proper political, social, and moral 

shape of Spanish society—problems arguably touched off by Spanish involvement in 

Morocco.  

Later, and in a most sinister way, Franco himself used Spanish sentiments of fear 

and repugnance toward Morocco to intimidate his own population and secure political 

and military power. For example, he used Moroccan mercenary forces to repress an 

Asturian miners’ strike in 1934. He also used North African troops to help start the 

military incursion against the democratically elected government of the Second Republic. 

In systematic campaigns to rout out the leftist, socialist, and “red” supporters of the 

republican state during the Spanish Civil War (1936-1939), these troops instilled fear 

through mass executions and rapes (Jensen, 2005a; Preston, 1993). Once installed as 

dictator, Franco appeared in public always flanked by his Guardia Mora, or Moorish 
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Guards, who also stood watch at his palace bearing rifles and dressed in turbans, flowing 

pantaloons, gaiters, and capes. 

Resulting and lasting perceptions of Moorish savagery must therefore be 

understood as linked to persistent disputes over coexistence within Spain and among 

Spaniards themselves. Structural and ideological divisions between the so-called Two 

Spains—one conservative, elite, religious, and monarchist; the other leftist, popular, often 

anti-clerical, and democratic—have defined modern and contemporary Spanish life 

(Tremlett, 2006). The vilification of North Africans under Franco, as now, has always 

intersected with internecine disputes over the control of Spanish character and culture. 

Franco’s use of Moroccan mercenaries not only capitalized on violent stereotypes but 

also solidified them through calculated maneuvers to establish uncontested power over 

the Spanish left.  

Popular response to the Madrid train bombings of March 11, 2004, meanwhile, 

offered special insight into the significance of these ongoing animosities. The arrest of 

Al-Qaeda affiliated North Africans did nothing to improve the image of Moroccans in 

Spain. However, citizens’ main concern was for the conservative government’s 

shortsightedness in involving Spain in the War in Iraq, which they felt had made them a 

target for attack. The right blamed the left for panicking, the left blamed the right for 

negligence, and the conservative party was voted out of office in favor of the socialists in 

the following presidential election (Tremlett, 2006).  

Convivencia, then, remains intimately wound up with alignments around Spain’s 

best interests, about what kind of polity and society it should be. These value judgments 

are key to the analyses I present in this dissertation, particularly when it comes to 
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understanding how and why Moroccan youth find themselves used as foils for the 

advancement of Spanish progressivism.  

 

The categorical demands of convivencia 

As I seek to ground the ideal of convivencia in an understanding of its historic 

roots, I want to acknowledge the weight of the oppositional Spanish-Moroccan binary 

that structures this discussion. For immigrant youth in Spain today, discrete national 

identity labels hardly do justice to their lived realities. García-Sánchez’s analyses of 

Moroccan immigrant children’s varied literacies and cultural mediating skills have 

proved as much (García-Sánchez, 2010, 2012, 2013; García–Sánchez et al., 2011). But 

hybrid or crossover identities have not emerged as a general possibility, as they have in 

the U.S. (This is not surprising in a country where national identity itself tends to come 

second—if at all—behind primary regional loyalties. Spaniards do not see regional 

identity as overlapping with national identity, that is, but as superceding it.) In El Ejido, a 

great deal of discursive work went into defending and maintaining a boundary between 

Spanishness and Moroccanness. Economic interdependence and vulnerability arguably 

drove attention to boundary maintenance on both sides; of course urban segregation 

reinforced perceptions of separateness. For youth, competition over social resources came 

into play, so while “Moroccan” and “Spanish” were hardly fixed categories in terms of 

their lived experiences, they were diligent about sustaining a distinction.  

Amal, a fourteen-year-old girl born in Morocco to a Spanish mother and a 

Moroccan father, enjoyed friendships with other Spanish students but also returned to 

Morocco to visit family every summer. Her ambivalence about her cultural loyalties 
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played out in a number of ways. She first introduced herself to me using the Hispanicized 

moniker “Amalia,” for instance—a habit for which I later learned that her Moroccan 

peers ridiculed her. Amal’s father had lived in Spain for nearly a decade already, having 

also spent time in Belgium and France. He was ostensibly comfortable raising his family 

in Spain and neither he nor his wife pushed Amal or her siblings to perfect their Arabic or 

observe Muslim customs. As a practical matter, Amal’s father also travelled for work, 

and so most of the parenting duties fell to his wife, who—though she was fluent in 

Moroccan Arabic and had converted to Islam—tended to speak to her children in Spanish 

and did not have strong ties to the local Moroccan community.  

Amal’s outward diassociation from her paternal culture was a point of contention 

with her Moroccan classmates, who accused her of ‘forgetting’ that she was Moroccan, 

even though she was born and had lived there for the first few years of her life. The boys 

criticized the way she dressed, which followed the local style and included tight jeans, 

low-cut tank tops, teased hair, and heavy make-up. Amal, her younger sister, and their 

friends would hang out in the afternoons at the orange grove near school, taking pictures 

of each other with their cell phones and posting them to their pages on the popular social 

networking site, Tuenti.  

Perhaps Amal’s social freedom had something to do with the fact that she and 

Heba were sworn enemies. If Heba aspired to something like Amal’s normalized 

acceptance among her Spanish peers, then her frustration fueled her resentment, which 

she articulated in terms of Amal’s “posturing” as a Spaniard. ‘She’ll always be 

Moroccan,’ Heba told me bitterly one day after describing their latest argument over a 

notebook in science class. ‘She doesn’t think she’s Moroccan. She wants to think she’s 
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Spanish, but she’s not. She’ll never be.’ In interviews, meanwhile, Amal told me she 

identified strongly with her Moroccan heritage and would likely marry a Moroccan man 

when she was older. She said she enjoyed visiting her grandparents and cousins in the 

summers, but she did not talk about this much with her Spanish friends. 

In EpC class, the teacher rarely called on Amal to talk about Moroccan culture or 

practices the way she did with Heba. Amal sometimes volunteered anyway (see chapter 

5) but was not positioned discursively or socially as a reliable representative of Moroccan 

“otherness.” If anything, she served as a figure of integration, as when the EpC teacher, 

making the case that Spaniards had come to accept racial differences, asked Marisol 

whether she ‘cared’ that Amal was Moroccan.  

‘Well, with her I don’t,’ came Marisol’s response, ‘but with others I do.’ In other 

words, Amal was an exception that proved the rule of Moroccan and Spanish difference. 

This presupposition drove Marisol’s answer as much as it inspired the teacher’s question. 

Heba’s scorn, too, stemmed from intimate knowledge of the social hierarchy invoked by 

Spanish-Moroccan difference, even as her defensiveness upheld its logic. In this way, I 

observed a general collusion in maintaining divisions between Moroccanness and 

Spanishness, even when there was compelling evidence for seeing connection and 

complexity over exclusivity and separation. EpC and CSG lessons stressed the 

identification of difference—usually racial, cultural, or gendered, but also broadly 

concerning perspective and worldview—as the primary motivator for enacting 

convivencia. Difference emerged from these discussions as categorical and basically 

immutable, as something which convivencia-oriented stances would help people work 

across or between in order to coexist. Distilling explicit classroom discourse down to a 



 69 

single sentiment, for instance: a stance of mutual respect would allow Moroccans and 

Spaniards to get along and go about their respective business in peace. What remained 

implicit were the hegemonic demands of those stances and how they required significant 

change on the part of nondominant players. As data excerpts and analyses will show, in 

order for Moroccans to garner the respect of Spaniards, they really needed to espouse 

stances in line with Spanish progressivism, particularly as related to gender norms. For 

young students in EpC and CSG classes, taking such stances potentially meant 

disavowing cultural and family loyalties, placing them in an untenable position and 

concomittantly reinforcing stereotypical distinctions between Moroccan traditionalism 

and Spanish modernity.  

Still, more needs to be known about the links between official formulations and 

everyday discourses of convivencia. Treating convivencia as a fundamentally 

communicative ideal will make explicit not only the ideological backdrops informing 

relevant interactions, but also the specific participant orientations encouraged or 

challenged during such exchanges (see chapter 3). Understanding these will help explain 

the relative success or failure of pedagogical interventions on behalf of convivencia, as 

well as draw stronger connections between the broad ideologies that inspire Spanish 

educational policy and students’ experiences of lessons on the same (e.g., on non-

violence, anti-discrimination, and gender equality).  

 

The making and unmaking of an ideal: Convivencia in Spanish political history 

The preamble to Spain’s 1978 Constitution declared it the intent of the people to 

guarantee democratic convivencia and can be seen as a response to the myriad, painful 
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failures thereof, including the disintegration of the Second Republic and Franco’s nearly 

forty-year rule. Article 27 brought convivencia squarely into the domain of education, 

stating that ‘[e]ducation will have as its objective the full development of the human 

personality in consideration of the democratic principles of convivencia and fundamental 

rights and liberties’ (p. 12). The pedagogical project of democratic convivencia was thus 

entwined with the cultivation of the self (‘the full development of the human 

personality’) and with discourses of universalism and liberalism—just as it was in liberal 

education reform movements in the nineteenth and early twentieth centuries. This 

continuity speaks to the imbrication of convivencia with such discourses and requires 

historical interrogation to establish its intellectual foundations. 

 

Crafting convivencia: Liberal reforms, democratic desires 

It is a commonplace to say that Spanish education is an ideological battlefield. 

Throughout the nineteenth and twentieth centuries, rivalry between parties on the right 

and the left focused on education “as the key to national regeneration” (Boyd, 1997, p. 

196). Jockeying for influence in a politically weak state, liberal democratic reformers 

sought to revitalize an anemic post-imperial society by expanding access to education, as 

well as instilling civic responsibility, intellectual autonomy, and modern scientific 

curiosity in students.  

Even in its earliest stages, the conceptual production of convivencia had 

everything to do with liberal humanist and republican reformers’ efforts to revitalize 

Spanish culture around progressive ideals. As the country reeled from its loss of colonial 

territories and struggled under clerical domination and an unsteady monarchy in the 
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nineteenth century, reform-minded liberals attempted to redirect politics and popular 

culture toward democratic models. Chief among their concerns was the loss of vibrancy 

in Spanish culture, and they resorted to comparisons with the artistic, scientific, and 

pluralistic glory of Al-Andalus to drive the point home. In an 1868 speech, republican 

orator Emilio Castelar argued, for example:  

There is nothing more frightful, more abominable than that great Spanish empire 
that was a shroud that extended over the planet. We have no agriculture, because 
we expelled the moriscos […]; we have no industry, because we threw out the 
Jews. […] We have no science, we are an atrophied member of modern science. 
[…] We lit the bonfires of the Inquisition, threw our thinkers in them, burnt them 
and thereafter of the sciences in Spain there was no more than a pile of ashes. 
(Sainz Rodríguez, 1962, p. 119, as cited in Boyd, 1997, p. 123) 
 
Convivencia made its way into reformist pedagogical discourse as a key 

republican value, buttressed and embellished by Andalusian history. For instance, an 

award-winning, state sponsored student reader (Larra, 1933) extolled the political 

integrity and cultural openness of Abd Al-Rahman III, the great Umayyad Caliph of 

Cordoba, as evidence that convivencia was a primordial Spanish virtue. In that book, as 

in other materials, nineteenth-century political and cultural concerns crafted convivencia 

as coterminous with justice, honor, individual freedom and responsibility, civic 

orderliness, and critical rationality, as well (Boyd, 1997, p. 218).  

 

Conservative resistance and Francoist traditionalism 

Conservatives, on the other hand, defended the traditional Church-dominated, 

class-based system, which promoted educational methodologies considered formative of 

character; the benefits of this system tended to favor children of the aristocracy. The 

painful divisiveness of the liberal-conservative rivalry (greatly simplified for the sake of 
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this argument) remains a defining feature of Spanish political cultural, continually 

explored in literature and film, as in the press, not only as a way of understanding the 

causes of the Civil War (1936-1939), but also as a way of processing the ever-tenuous 

proposition of national cohesion. 

By the end of the Civil War, Francisco Franco replaced the liberal measures 

unevenly and inconsistently implemented during the Second Republic (1931-1936) with 

his Catholic-nationalist program for education (BOE, 23 September 1938). The 

Generalísimo’s desire for a controlled, unified, and homogenous Spain translated into 

policy that made no mention of convivencia, establishing Castilian as the single national 

language, Catholicism as the exclusive source of morality, and Spanishness as the one 

acceptable patriotic identity. These measures were finally softened in the 1950s, once it 

became clear that economic development depended upon a better-educated, more 

adaptable workforce. With this, some of the civic-minded, future-focused elements of 

late-nineteenth century liberal pedagogy began to reappear in education policy (Boyd, 

1997).  

The 1970 General Law on Education, instated five years before Franco’s death, 

eliminated the class-based tracking system in basic education and revived the concept of 

convivencia, including among its aims that students develop ‘aptitudes for convivencia 

and for invigorating the sense of belonging to the local, national, and international 

community, […] and the development of civic-social consciousness’ (BOE, 6 August 

1970, p. 12529). This clause represented a significant departure from the insulated 

patriotism and authoritarian strictures of the early years of the dictatorship; but it was not 

until the establishment of democracy following Franco’s death that the state offered 
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formal recognition of Spanish diversity—i.e., ‘linguistic and cultural plurality’ (BOE, 4 

July 1985, p. 21016)—through the education system. 

 

Forgetting and forging: The democratic transition and federalist model for convivencia 

Under democracy, convivencia has represented a salve for the divisions that rent 

generations of Spanish society. There have never been truth and reconciliation hearings 

in Spain. No one has been tried for the killing and repression of the dictatorship. A 

general amnesty during the transition period (1975-1978) absolved political prisoners as 

well as state officials known to have ordered or carried out the torture of those prisoners. 

It was finally an unwritten pacto del olvido (‘pact of forgetting’) that truly sealed the 

national peace. This agreed-upon silence about the past meant Spaniards could move 

forward with democracy and avoid dredging up or reigniting animosities (Tremlett, 2006, 

pp. 72-79). With the commitment to democracy thus secured, convivencia entered 

twentieth-century political discourse not only in explicit reference to regional linguistic 

and cultural diversity (hallmarks of post-Franco progressivism), but also in oblique 

reference to the need for Spaniards to “live with difference” (e.g., political and 

ideological differences) generally.  

It is nonetheless significant that the ‘pact of forgetting,’ as Tremlett has noted, 

was sealed on the backs of the losers of the Spanish Civil War and the victims of 

Franco’s regime. In exchange for their silence, regime leaders allowed Spain to undertake 

a peaceful democratic transition that ostensibly closed past divisions. Still, military 

oversight of the drafting of the constitution to ensure the maintenance of Francoist 

principles clearly undercut that aim. Many prominent leaders assumed positions in the 



 74 

new government, to boot. Only since the turn of the twenty-first century have Spaniards 

begun exhumations of civil war mass graves, at first organized by groups of volunteers 

(Tremlett, 2006), then with government support after the passage of the 2007 Law of 

Historical Memory—a measure that formally condemned the Franco regime. All this is to 

say that convivencia, as a moral-political guideline has always been fraught with tension 

between the ideal tranquility and acceptance it espouses and the real frictions, rivalries, 

and divisions it must work around. However, overriding emphasis on harmony has 

evidently created important obstacles to addressing persistent problems head-on.  

Linguistic and regional identity constituted sanctioned spheres of difference under 

democracy, and the 1978 Constitution codified convivencia within these frameworks by 

establishing a decentralized system of autonomous communities. This linguistic-regional 

understanding of difference provided the foundation for Spain’s newly federalized system 

and the abiding foundation for its claim to pluralist virtue: for the greater good of all, the 

diverse Spanish pueblos would choose to respect each other’s distinctiveness and allow 

their differences to peacefully coexist within the nation.  

In its move to transcend past divisions, the Spanish state made new attitudes and 

practices of convivencia possible within the rubric of progressive democracy and based 

on an established range of comprehensible differences. Legitimized domestic differences, 

understood through revitalized channels of linguistic and regional diversity, were reified, 

celebrated, and delimited as proof that Spain had overcome the barbarism of the past and 

was “catching up” with the rest of Europe in terms of reasoned modernity and liberal 

culture. Those “others” who stubbornly held onto extra-federalist identities—Roma 

people and paramilitary Basque separatists key among them (Tremlett, 2006)—helped 
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define convivencia-oriented behavior as forward thinking and not beholden to 

communitarian hang-ups or traditions. To live as an agent of convivencia was to act and 

speak as a modern, to speak rather than fight or kill, and to recognize the universal 

humanity that connected Spaniards, Europeans, and ultimately the world.  

In this way, federalist convivencia was not just a salve for past wounds, but also 

proof that Spain had muted its political tribalism and its more dangerous strains of 

religious-patriotic nationalism. As the European Community worked to consolidate pan-

national solidarity through principles of liberalism, modernization, and universal rights—

ensuring the prevention of a third world war or the rise of new megalomaniacal leaders—

Spain’s political, economic, and cultural makeover helped win it a place as a member 

state. 

 

Convivencia in education: From internal pluralism to universal rights  

Education measures such as the instatements of CSG and EpC classes form part 

of ongoing efforts to cultivate convivencia as an answer to difference—itself a 

proliferating phenomenon thanks to global migration. To guard against high-profile 

conflict like that seen in France, Germany, and The Netherlands between locals and 

newcomers, the Spanish state has invested heavily in promoting convivencia, pouring 

funding into Spanish as a Second Language classes (known as ATAL, aulas temporales 

de atención lingüística, ‘temporary linguistic attention classes’), creating thousands of 

new “intercultural mediator” positions at schools and social service agencies, and 

subsidizing immigrant cultural centers, as well. At schools, specifically, socialization for 

convivencia has been formalized through policy and curricula changes; and convivencia 
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has represented a consistent social objective of mandatory education under democracy. 

Recent initiatives like CSG and EpC have stemmed also from socialist party leadership in 

regional and central governments concerned with making advances on social issues, 

especially gender equality.19  

In pursuit of this objective, convivencia in education has developed around an 

ethics of the self that emphasizes shaping progressive interior dispositions through the 

exercise of reflexive critique. I observed teachers’ formal and informal attempts to 

prompt reflection through prepared exercises drawing students’ attention to the gendered 

division of labor in their families, for example, and through impromptu discussions of 

related topics. Awareness of Moroccan gender norms made Moroccan students into foci 

for contrasting their cultural practices against Spanish ideals. During their EpC class’s 

first unit on “freedom,” for instance, Heba’s teacher queried her, ‘Eh, in what 

circumstances do you not consider yourself free?’  

Heba shrugged, ‘I don’t know.’ She looked a little embarrassed; the teacher had 

been emphasizing that freedom often came with limits, and she had called on Heba, 

specifically, for an opinion. Momentarily, it became clear that it was the girl’s headscarf 

that had inspired the question. She was the only one who wore it in this group, and while 

there were no bans on religious symbols in public spaces, unlike in France, the hijab was 

seen by Spaniards as a token of religious and patriarchal dominance. In this case, it 

served as a convenient icon around which to personalize the notion of freedom for Heba. 

                                                
19 Since the return of the conservative People’s Party to national office in 2011, EpC is slated for removal 
from the national curriculum, although teachers in El Ejido tell me it will remain, along with CSG, as part 
of Andalusian curriculum. The Spanish Socialist Workers’ Party has presided over the presidency of the 
autonomous community government continuously since 1979. 
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‘For example,’ the teacher hesitated, ‘you’re free, eh, in your case— this case, to 

wear or not wear the headscarf, ok, in this circumstance, right?’ Her hedging suggested 

uncertainty and perhaps discomfort. I wondered whether she was hinting that Heba 

enjoyed a choice in Spain to accept or reject the hijab that would not be available to her 

in Morocco. ‘Can you do it— ?’ she started, but Heba cut her off. 

‘At home, too,’ she asserted. ‘Everywhere.’ The ellipses left by the teacher’s 

hesitant questions, along with Heba’s abrupt interjection, sketched the outline of an 

exchange in which both parties assumed contrastive stances shaped by dozens of similar 

previous exchanges. Heba told me that she bristled when she went for walks with her 

mother and sisters in town, and Spanish women would stare and comment, “Ay, ¡mira las 

moras!” (‘Oh, look at the Moorish women!’) I sat with her at the bus stop one day as two 

older Spanish women teased her, ‘Go ahead, take off your headscarf! Show us your hair!’ 

Heba responded dryly, ‘Oh, sure, right away.’ It was a jovial enough exchange, and the 

women dropped the subject as Heba rolled her eyes. Her actual impatience with the hijab 

notwithstanding—she claimed she wore it only because her older sisters did—it was clear 

that her self-presentation was constrained on all sides, not just by her family but also by 

reactions from community members, teachers, and peers. If her EpC teacher’s improptu 

question was meant to spark self-reflection and critique of taken-for-granted norms, it 

was also indicative of how dominant players’ assumptions about nondominant 

experiences and orientations could reinforce the divide between them.  

Encouragement of students’ progressive stances as a path to overall convivencia is 

a well-entrenched and long-term mandate in Spain, however. To understand teachers’ 

commitment to this broad civic-moral project, it must be understood as a part of 
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educational culture under democracy, having been consistently elaborated through 

curriculum changes and education legislation. The 1985 Organic Law on the Right to 

Education combined concern for students’ acquisition of strong work habits and modern 

technical knowledge with a focus on their civic consciousness. Penned explicitly as ‘a 

regulation on convivencia based on the principles of freedom, tolerance, and pluralism,’ 

the law specified that youth should develop attitudes favoring ‘respect for fundamental 

rights and liberties,’ ‘the linguistic and cultural plurality of Spain,’ and ‘peace, 

cooperation, and solidarity among peoples [los pueblos]’ (BOE, 4 July 1985, p. 21016). 

In moving to shape young selves around these ideals, the policy exemplified what 

Giddens (1991) has called the “reflexive project” of modernity, whereby the self, its 

habits, and its feelings become objects of attention, analysis, intervention, transformation, 

and potential improvement. Through training in respect for diversity, peace, solidarity, 

and ‘fundamental rights and liberties,’ young Spaniards were to apply their critical 

capacities to themselves, their tendencies, and their beliefs, as well as to the society 

around them, attending to areas in need of change to uphold the incontrovertible 

standards of ‘freedom, tolerance, and pluralism.’  

But the parameters of idealized empathic identification have continued to expand 

in Spain, and convivencia—still endowed with sociopolitical healing properties—requires 

students to think more broadly about connections of the self to others, in terms that move 

beyond linguistic and regional diversity. The debate over the vibrancy and character of 

future Spanish generations in the 1990s began to address young people’s embrace of 

universal human rights, social justice, and gender equality. Continual policy changes 
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have incorporated these foci into an increasingly comprehensive arena of convivencia 

focused on preparing students for life in a globalized world.  

The 1990 Organic Law on the General Organization of the Education System, for 

example, mandated that values be taught ‘transversally’ across the curriculum, so that 

schools might pursue a fully integrated approach to convivencia. It further specified that 

the fundamental objective of education was for students to 

build a conception of reality that at once integrates knowledge and moral and 
ethical assessment of the same. Such a complete training should be directed 
toward the development of their capacity to exercise, in a critical manner and in 
an axiologically plural society, freedom, tolerance, and solidarity. (BOE, 4 
October 1990, p. 28927) 

 
The suggestion that critical reflection on morality, ethics, and values was the key to 

transcending the partial realities represented by any one of their particular codes 

accompanied the assertion that ‘[e]ducation allows, in the end, for advancing the fight 

against discrimination and inequality, be these for reasons of birth, race, sex, religion, or 

opinion […]’ (ibid.). Insofar as inequality (through plural difference) remained a 

theoretical condition of convivencia, it now also demanded ostensible redress through 

students’ critical assessments of practices and beliefs that contravened “universal” 

standards of ‘freedom, tolerance, and solidarity’—themselves presumably beyond 

critique.  

Indeed, a pointed use of gender inclusive language (‘boys and girls,’ ‘youth of 

both sexes’) was new in the 1990 mandate, as was its attention to the injustice of 

discrimination across a varied spectrum of social categories not limited to ‘the linguistic 

and cultural plurality of Spain.’ Anti-discrimination and gender equality have formed key 

priorities within pedagogies of convivencia ever since. In the Autonomous Community of 
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Andalusia, measures addressing the implementation of ‘transversal’ values recommended 

the observance of commemorative anniversaries that would engage and sensitize the 

educational community to racial and gender equality (BOJA, 20 January 1996; BOJA, 23 

March 1996).20 The 2003 implementation of CSG classes across Andalusia was justified 

in terms of the need to promote youth advocacy for gender equality amidst ‘[t]he 

accelerated pace of political, social and economic changes in Spanish society’ and the 

need for ‘overcoming the weight of tradition and prejudice’ (BOJA, 15 July 2003, p. 

16130). Finally, the 2006 law that implemented EpC classes across the nation stressed 

that, for secondary school students, course content should ‘lend special attention to the 

equality between men and women’ (BOE, 4 May 2006, p. 17170). 

Below, I enumerate the methodological foci that have accompanied the expanded 

thematic parameters of convivencia in Spanish education. These foci highlight aspects of 

the self, and the self in interaction with others, ostensibly in need of close attention and 

potential modification for successful involvement in a convivencia-oriented society. 

 

Dialogue, empathy, and reflexivity: Methodological foci in convivencia education 

Insofar as convivencia emerged as a liberal rhetorical tool devised by nineteenth-

century reformers to justify Spain’s “natural” connection to progressive, democratic 

ideals, it is entirely comprised of those ideals and concerned with the present and future 

of Spanish society (however these might be conceived at the local level). By the time I 

started fieldwork in El Ejido, the push to get kids to espouse the universalist values of 

                                                
20 Among those most prominently observed at my field site schools in El Ejido were International Day for 
the Elimination of Racial Discrimination, School Day of Nonviolence and Peace, International Women’s 
Day, and International Day for the Elimination of Violence against Women. See Chapter 3 for further 
discussion. 
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convivencia focused on three main skill areas: affective sensitization, reflexive critique, 

and dialogue. First, affect was favored as a channel for cultivating students’ progressive 

interior dispositions. The 2006 Organic Law on Education, which was in place during the 

year of my research, proposed objectives focusing on students’ ‘affective capacities’ for 

socializing peacefully and respecting gender equality and all types of diversity, including 

sexual identities, and critically assessing inequalities (BOE, 4 May 2006, p. 17162). At El 

Ejido schools, commemorative holiday observances and everyday classroom activities 

highlighted the emotional dimensions of engaging with larger social issues.  

Second, reflexive critique on one’s own or others’ shortcomings in upholding the 

ideals of freedom, peace, equality, and justice was encouraged as a means of 

consciousness-raising and promoting young people’s belief in the inherent superiority of 

Western democracy. This was the framework that supported alternately favorable or 

disparaging commentary about select “others”: often immigrants, but also women 

deemed victims of patriarchy.  

These two priorities supported a final emphasis on dialogue and dialogic action. 

To wit, Article 23 of the 2006 national education law identified dialogue as a key skill for 

secondary school students to learn in order to prevent or peacefully resolve conflicts (p. 

17169). Before that, the 2003 law that instated CSG classes across Andalusia identified 

‘dialogue among equals’ as the means by which sexist and stereotypic understandings of 

gender relations would be challenged by present and future generations of students 

(BOJA, 15 July 2003, p. 16133). Textbooks used in EpC classes in El Ejido modeled and 

encouraged egalitarian discussion (Amodeo Escribano, 2007; Navarro Sustaeta and Díaz 

Martínez, 2007). Chapters included vignettes in the form of dialogues that teachers 
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regularly had students read aloud as a way to spark debates of their own. Language in 

these scripts evinced a double-voiced quality, incorporating a general sort of youth-

oriented colloquiality but also bestowing characters with distinct, pedagogically salient 

philosophical stances, as in the following excerpt (Navarro Sustaeta and Díaz Martínez, 

2007, p. 8): 

Original Spanish English Translation 
Tras el verano, Rubén, Marco y Lidia —
alumnos del mismo centro— comentan el 
comienzo del nuevo curso. 

After the summer, Ruben, Marco, and 
Lidia—students at the same school—talk 
about the beginning of the new school year. 

RUBEN.—Bueno, chicos, ¡se acabaron las 
vacaciones, se acabó la libertad! Otra vez a 
la rutina de las clases, a levantarse 
pronto… La verdad es que no me 
acostumbro… 

RUBEN.—Well, guys, no more vacation, 
no more freedom! Once more with the 
routine of classes, getting up early… The 
truth is I’m not used to it… 

MARCO.—Pues más te vale. No todo van 
a ser vacaciones, también hay que hacer 
otras cosas además de divertirse, ¿no?... 

MARCO.—Well, you’d better. It’s not all 
going to be a vacation, you also have to do 
other things besides having fun, no?... 

LIDIA.—Es que a veces, sobre todo en 
verano, parece que solo pensamos en eso… 
Si es lo que dice mi abuela: que los chicos 
ahora tenemos demasiada libertad… 

LIDIA.—It’s just that sometimes, 
especially in summer, it seems like we only 
think about that… It’s like my grandma 
says: kids today have too much freedom… 

RUBEN.—Eso es una tontería: nunca hay 
demasiad libertad…  

RUBEN.—That’s dumb: there’s never too 
much freedom… 

MARCO.—Mira, chaval, que a lo mejor el 
que dice tonterías eres tú… ¡Claro que 
puede haber demasiada libertad! […] 

MARCO.—Look, kid, maybe the one 
who’s saying dumb things is you… Of 
course there can be too much freedom! […] 

 

The overriding importance of communication to the expanding convivencia complex was 

also reflected in teachers’ complaints to reticent students—‘C’mon, you have to have an 

opinion; I want you to talk’—and in students’ occasional resistance to teachers’ 

insistence on dialogue—‘Why do you all like for us to talk so much?!’ Ultimately, 

dialogue and debate constituted the primary modes of school-based socialization to 

convivencia values, and they merit further contextualization as pedagogical means to 

proposed democratic ends. 
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Dialogue as conduit for convivencia 

Convivencia-oriented talk focused specifically on the development of students as 

civically minded, civil selves; and it did this by nurturing among students communicative 

stances informed by (a) emotional engagement, particularly through empathy, and (b) 

reflexive critique. Pedagogical emphasis on these areas spoke to the increasing influence 

of theories and practices of emotional intelligence (known as EQ). American 

psychologist Daniel Goleman’s (1995) bestselling Emotional Intelligence widely 

popularized the argument that learning to name, express, and share one’s emotions (a 

skill he called “emotional literacy”) made for a better adjusted, less conflictive, and 

ultimately more productive, happy, and socially integrated person; in the same book, he 

describes and lauds the achievements of various EQ programs in place at U.S. schools, 

most linked to drug and alcohol prevention, but all also correctives for insufficient 

guidance in “emotional and social competence” offered by increasing numbers of “failing 

families” (p. 279). As elsewhere (Boler, 1999; Cameron, 2000), curricula promoting EQ 

have proliferated in Spanish education since the 1990s. A growing collection of 

commentaries, practical guides, and teaching materials for EQ has been developed by 

autonomous community education ministries,21 and a growing body of scholarly research 

supports the development of applied methodologies for EQ.22  

Deborah Cameron (2000), for one, has criticized Goleman and his supporters for 

playing blind to structural inequality, for promoting hegemonic and culturally simplistic 

                                                
21 For Andalucía, see, for example: Cano Medina et al., 2007; Consejería de Educación de la Junta de 
Andalucía, n.d., 2007; and Tuvilla Rayo, 2004. 
22 For education related bibliographies see Fernández-Berrocal and Extremera (2006) and Merino Verdugo, 
Martínez Arias, and Díaz-Aguado Jalón (2010). 
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notions of emotion and emotional expression, and for suggesting that communication 

skills alone will undo the damage of institutionalized disparities based on class, race, and 

gender. The problem, she states, is not that schools employ such socializing strategies—

child socialization is their job—but that in doing so, they elide the real inequalities that 

shape students’ lives and likely shape their emotional lives, in turn. Taking a cue from 

this critique, I aim to show in the following chapters how convivencia talk that makes 

reflexive emotional expression compulsory reifies difference among students in El Ejido 

and particularly stigmatizes Moroccanness as antithetical to the universal democratic 

norms being espoused. Within the explicitly conflict-preventive framework of most 

convivencia talk, only certain kinds of non-threatening difference are made available for 

reflexive emotional engagement and communicative connection within the projected 

universalist civic sphere, an issue I develop throughout the rest of this dissertation. First, I 

want to provide a more complete description of the constituent technologies of the 

convivencia complex as it operated at secondary schools in El Ejido and how they 

promoted reflexive emotional engagement and expression in communicative episodes. 

 

Cultivating empathy and reflexivity  

Homeroom teachers and guidance counselors at one of my field site schools used 

workbooks provided by the Junta de Andalucía titled Prevenir para vivir (‘Prevent to 

Live’). Co-sponsored by the Fundación de Ayuda contra la Drogadicción (‘Foundation 

for Help against Drug Addiction’), each grade-specific workbook opened with a message 

to students that identified the emotional and communicative skills they were to learn by 
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completing the exercises. The first-year workbook listed the following objectives, clearly 

in line with EI priorities (Alonso Sanz et al., 2004, p. 1): 

Poder expresar tus sentimientos 
Be able to express your feelings 
Relacionarte mejor con los demás 
Relate better to others 
Favorecer la seguridad en ti mismo/a 
Boost your self-confidence 
Ponerte en el lugar del otro 
Put yourself in another’s place 
Valorar positivamente tus cualidades y las de tus compañeros/as. 
Positively assess your qualities and those of your peers. 

 

The second-, third-, and fourth-year workbooks listed nearly identical objectives, 

substituting in some cases ‘Make decisions,’ ‘Develop realistic opinions and 

communicate them,’ and ‘Be able to express your opinions, arguments, and feelings’ for 

the items above (Alonso Sanz et al., 2004b, p. 1, 2004c, p. 1, 2004d, p. 1).  

Boler (1999) has noted that empathy occupies pride of place within the EI 

paradigm and the social psychologies it draws upon. Cameron (2000), meanwhile, has 

argued that empathic, other-oriented trainings in the customer service industry constitute 

evidence for the constrictive normatization of subjective emotion and expression in late-

modern societies. The scripting of affective communication for the smooth operation of 

rationalized interactions reifies power differences between service providers and clients 

who are “always right,” for instance. Empathy posits that dispositional acquiescence or 

closeness outweighs persistent social disparities and thereby preserves interactional peace 

without necessarily needing to address those disparities.  

Empathy, as a key emotional-discursive capacity for getting along well with 

others, was invoked at El Ejido schools not only through workbook exercises like the 
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ones mentioned here, but also through new disciplinary strategies and ever-evolving 

consciousness-raising activities. These approaches held empathy up as a conflict 

prevention or resolution measure stemming from close prior examination of one’s own 

tendencies and beliefs in relation to those of others. As the Prevenir para vivir 

workbooks put it to students, ‘We propose then that you pay very close attention to your 

surroundings and to yourself, that you consider [these] topics from different points of 

view, and that you communicate your opinions openly. This way, you will be able to 

show how you are, what you feel, what worries you, and how you relate [to others]’ 

(FAD, 2004a, p. 1). With the specter of violence and social disarray looming, this 

apparently open field of expression was not, in my view, an end in itself but a way of 

promoting communicative practices and orientations based on EI repertoires and liberal 

progressive values, themselves linked to the sustainment of a democracy of burgeoning 

differences.  

Disciplinary innovations at my field site schools involved phasing out punitive 

measures like detention and expulsion in favor of peer-to-peer mediation and so-called 

aulas de convivencia (‘convivencia rooms’): dedicated spaces within schools where 

students who repeatedly or gravely misbehaved could be sent to reflect upon their 

situations. Protocol for the aula de convivencia required students to complete a worksheet 

that asked them to describe what had happened, reflect on why it had happened and what 

they could have done differently, and propose concrete ways to make amends, then carry 

out that plan in consultation with a teacher or the school counselor.  

Both peer-to-peer mediation and aulas de convivencia are recommended at the 

provincial level by the Almerian education delegation. Both, too, stem from a decided 
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movement away from authoritarian pedagogies and toward more egalitarian strategies for 

peace and order in Spanish schools. In Foucauldian terms, these methods represent 

technologies of governmentality, whereby subjects learn to govern their own thoughts 

and actions according to hegemonic norms rather than suffering explicit control and 

punishment at the hands of formal authority. But as such, they fundamentally depend 

upon students’ cultivation and communication of reflexive empathy. There are no escape 

clauses that allow for universal liberal subjectivity minus the communicative practices of 

empathy or reflexive critique—that is, minus the fundamentally subject-forming practice 

of convivencia.  

 

Tolerance v. convivencia 

Whether idealized through historical analyses or operationalized through 

pedagogy, the mechanics of convivencia remain the same: participants who identify as 

different (racially, religiously, politically) meet face-to-face, finding ways to share 

messages about their interests and their acceptance of one another’s difference. 

Convivencia is a socially constitutive dynamic; communication within a frame of 

convivencia entails the creation of contextual social matter, of a sphere of interaction 

encompassing of participants as different.  

In her interrogation of tolerance as a political discourse in the U.S. and Western 

Europe, Wendy Brown (2006) has shown that tolerance intercedes where the precepts of 

liberalism and universal equality threaten hegemonic norms of white, heterosexual, male, 

Christian identity. Where racial, religious, or sexual minorities secure legal rights as free, 

autonomous, equal subjects, discourses of tolerance work to reassert their fundamental 
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differences within an officially expanded sphere of citizenship and to highlight those 

differences as meriting forbearance by the dominant group. Brown argues that tolerance, 

by definition, asserts a relationship of domination in which Others are rendered subjects 

of tolerance by virtue of their indelible differences, and hegemonic tolerance is exercised 

by subjects who are individuated, claiming no visible difference but representing the 

(white, heterosexual, male, Christian) norm against which difference is defined. This is 

Western liberalism’s sleight of hand, Brown claims, which guards the normative 

privileges of individual freedom and choice for a dominant few even as so many Others 

strive for—and sometimes legally secure—parity. Tolerancia, along with libertad 

(‘freedom/liberty’), is sometimes listed in Spanish policy as a constituent part of 

convivencia, but I suggest that convivencia is not reducible to either of these two terms in 

peninsular discourse. Though it draws upon the logic of tolerance and invokes a freely 

acting subject, as explained by Brown, convivencia is not solely a discourse but more so 

an ethics of communicational practice. Where tolerance and freedom live at the level of 

political philosophy and multicultural activism, convivencia is understood to intercede in 

daily interaction. Like tolerance, convivencia is highly influenced by discourses of 

universal rights and human equality, social justice concerns, and—as I address in later 

chapters—gender equality. But it draws its distinction from the immediate participant 

orientations required by convivencia norms, which focus on interior engagement with and 

reflexive critique of social issues. In what follows, I trace the outline of these participant 

orientations as they emerge from Spanish education policy and curricular initiatives. 

These parallel much of Brown’s analysis of the tolerant subject, but my discussion aims 

to make clear how convivencia subjects become convivencia communicators, and how 



 89 

convivencia itself relies on an underexplored dynamic of constrained face-to-face 

interaction—something not required for the exercise of tolerance alone.  

Brown (2006) explains that notions of tolerance have developed within the largely 

non-codified arena of political discourse precisely because they remain rooted in belief in 

an interior virtue that cannot be managed through legal channels. The self, she argues, 

becomes a tolerant subject inasmuch as it is nurtured through the exercise of power 

bestowed by the privileges of autonomy, freedom, and choice. The choice to be tolerant, 

Brown maintains, is understood to be reflective of interior virtue and a freely chosen 

investment in the common good. Education for convivencia, then, concerns the 

cultivation of such virtue through communicative orientations to interactions within a 

pluralist society. Education measures on behalf of convivencia strive to encourage 

students to craft selves who voluntarily seek, and speak on behalf of, a civically active, 

“civilized” society, which here means a society attuned to universal rights and gender 

equality, above all. 

 

Gender equality in the elaboration of convivencia 

 Because Spanish feminism has followed a trajectory distinct from movements 

elsewhere in the West, and because gender equality takes such a prominent role in the 

pedagogies examined in this dissertation, additional commentary is merited for fuller 

theorization of convivencia. Hooper (1987) maintains that the rapid, nearly uncontested 

expansion of women’s rights since Franco constitutes proof for most Spaniards of their 

collective dedication to social progressivism. By establishing a national women’s council 

within the first years of post-Franco democracy, the new government veritably co-opted 
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feminist opposition, making it more of a mainstream value than a counter-hegemonic 

movement. Ever since, gender equality and the prevention of gender violence have 

comprised prominent and consistent features in educational programming.  

Brown (2006), for her part, has argued that women’s difference has not been 

treated as meriting “tolerance” per se. I linger on this point because women’s equality, for 

all intents and purposes, constitutes a third area of foundational difference in Spanish 

society (in addition to regional and linguistic identity), and because it allows me to 

further distinguish between tolerance and convivencia. Brown reasons that women’s 

identity, within the Western hegemonic heterosexual order, has been subordinated and 

subsumed as unthreatening in relation to (normatively white, heterosexual, Christian) 

men’s identity. Because a string of influential feminist movements made gains by 

separating women’s embodied difference from their intellectual capacities for public and 

political equality—but have never undone the inherent, embodied nature of that 

difference—women have gradually been incorporated into public systems of power and 

rights redistribution. Their abiding subordination within the heterosexual private realm 

means their difference poses no substantial threat to the hegemonic order, however; as 

such, they need not be construed as objects of tolerance.  

This is in contrast with racialized groups, whom Brown describes as challenging 

the hegemonic order on their way to securing new rights. Discourses of tolerance, she 

says, reify racialized differences and use them either to qualify legal gains or to 

ostensibly compensate for the failures of equality and justice. 

Spanish convivencia has prioritized the promotion of gender equality, however. 

While there is strong evidence that women in Spain remain subsumed to male hegemony, 



 91 

that they continue to suffer trenchant sexism, and that domestic work, especially, is not 

fairly shared, convivencia constitutes a sphere of intervention where the dispositions that 

lead to sexism or gender violence can presumably be transformed. While the abstractions 

of tolerance cannot address the problematic of gender difference, convivencia treats it as 

communicative fodder. At Spanish schools, women’s equality is treated as material to be 

absorbed, advocated, spoken, and recirculated. The expressed dispositions that 

characterize such practice are, to be sure, liberal, modern, and supportive of universal 

humanism. The subjects who come to profess such dispositions are saturated in the ideals 

of liberal personhood, including the virtue of tolerance, but they are also active 

participants in the immediate dynamics of communicating about and across difference.  

 
 

Conclusion 

This chapter traced the historic bases of convivencia in Spanish political thought 

and contemporary education. As the dominant pedagogical discourse that structures 

students’ and teachers’ interactions around difference, convivencia gained ideological 

prominence under democracy in relation to three founding measures of acceptable 

difference: linguistic variation, cultural regionalism, and gender. I argued that 

convivencia differs from “tolerance” in that “tolerance” requires no communicative 

dynamic, per se. One can be “tolerant,” as Wendy Brown has shown, by merely 

practicing forbearance from afar; interaction with “others” is not required. Convivencia, 

meanwhile, presupposes that interaction—as suggested by the anthropological studies 

reviewed in this chapter—and therefore presupposes communication. In tracing the 

legislative history and expanding complex of convivencia measures in schools, I 
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identified three elements deemed necessary for students’ successful cultivation and 

exercise of convivencia: empathy, critical reflexivity, and egalitarian dialogue. I also 

highlighted the contradictory role of “difference” itself in convivencia, which requires the 

recognition of differences to drive empathic, reflexive dialogue, which in turn should 

forgive differences as inconsequential to universal human equality. However, 

convivencia demands that differences be recurrently instantiated and delineated through 

convivencia-oriented speech, while the “absolution” of those differences involves power-

driven dynamics that contravene social equality at every turn. 

But there are further steps to be taken in clarifying the communicative template 

that the convivencia complex promotes as both method and objective for peace amidst 

difference. In the next chapter, I describe how reflexive empathic communication was 

encouraged at El Ejido schools using specific data from activities and classroom 

discussions. I turn to the notion of stance, widely treated in sociolinguistics and linguistic 

anthropology, to pursue this goal. It is ultimately in terms of stancetaking that 

convivencia interactions are delimited. 
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CHAPTER 3. CULTIVATING CONVIVENCIA:  

PROGRESSIVE STANCETAKING AND GENDER EQUALITY 

 

An hour of watching movies and talking about gender violence 

 Salwa and I were walking down the hallway together after recreo (‘recess’). 

Other students pushed past us. The smell of warm bodies and dust all around. Salwa was 

always more reluctant to talk with me than Heba was. I liked to interview kids in groups 

of two and three whenever possible so that they would feel more comfortable. What I 

likely sacrificed in depth of individual thought was made up for in greater ease for 

students during these conversations (they could rely on friends to answer questions they 

did not want to, or resort to joking and teasing); transparency around my methods (since 

suspicion toward outsiders was already high); as well as chances for me to observe 

students’ interactions outside of classrooms where their vulnerability was so often on 

display. Most students at Campo de Dalías struck me as candid, if not bold, in sharing 

their thoughts. But Salwa was shier and often overshadowed by Heba’s assertiveness. 

Heba was sick at home, so it was a rare chance for me to chat with Salwa informally, 

one-on-one. I asked her what she thought of EpC class so far. 

 ‘Ciudadanía,’ she shrugged, ‘it’s just an hour of watching movies, talking about 

gender violence, respect, and those kinds of things. It’s ok.’ 

 ‘And what’s it like for you to talk about those topics? Do you ever get tired of it?’ 

I asked. 

 ‘No, I don’t know,’ she said. ‘It’s the same as what we used to talk about in 

Cambios Sociales. The teacher would show us a movie then talk about gender violence, 
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about machismo, and a lot of times the Spaniards would attack us and say, “The real 

machistas are you Moroccans.” And look, that’s something I don’t agree with. It’s true 

there’s a lot of machismo in Morocco, but they’re not all like that. I mean, in my 

family—I would use that as an example, ok—so my dad, if he has to do things around the 

house, then he does. He helps to clean, to wash dishes, whatever. Look, it’s true there’s a 

lot of machismo in our country. It’s true. But in Spain it’s the same! But they would say, 

“No, but it’s worse for you all. They tell you to wear the headscarf and you do. They say 

not to go out, and you don’t.” And look, in Spain, one of the things I’ve learned is that 

the issue of gender violence is bad. There’s so much gender violence. In Morocco too, 

but people just don’t talk about it. It’s different. There’s a lot of shame.’ 

 Salwa’s reflection revealed a sensitivity and capacity for critical appraisal that I 

never heard her voice during class time. Indeed, though I often observed her whispering 

to Heba during debates or making gestures of displeasure at peers’ comments, she hardly 

ever spoke out. Evidently, this did not mean that those conversations had not touched her; 

only that she chose not to participate. She had a clear sense, however, that EpC and CSG 

lessons provided chances for her Spanish classmates to articulate stereotypical critiques 

of Moroccans. 

As established in Chapter 2, convivencia has historically been romanticized as 

peaceful relationality across stable identity-based differences, namely race and creed. 

Even in its expanded iteration, which incorporates gender, convivencia reifies differences 

and promotes boundary maintenance between established identitarian categories. 

Convivencia is in this way unavoidably modern, eschewing postmodernist concern with 

deconstructing, blurring, or blending identities. Nor is it the central aim of this 
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dissertation to argue for such an approach, though more nuanced understandings of 

situated and emergent, rather than essentialized, identities in a diversifying Spain will go 

far in rectifying categorical justifications for belonging or exclusion.23 Instead, I attend to 

what has been missing in previous treatments of convivencia: a consideration of its 

normative dispositional “mechanics,” and thereby, theoretical development of its power 

as a social ideal.  

The following question motivates this chapter’s discussion: how are students 

coached toward normative communicative positionings within the convivencia complex? 

That is, how are “ideal” convivencia dispositions potentially made “real” in face-to-face 

interactions?  In examining how school activities and classroom discussions contribute to 

the construction of convivencia as a local interactional ideal, I focus on how teachers seek 

to cultivate students’ expression of politically “progressive” stances, particularly as 

concerns gender equality. To explain how stance cultivation operates in convivencia 

interactions, I draw from John Du Bois’s (2007) model of stance as a triangle of dialogic 

action between subjects, objects, and their respective processes of evaluating and 

positioning. I subsequently bring to bear Paul Kockelman’s (2007) discussion of reflexive 

socialization, personhood, and empathy, and adapt Judith Irvine’s (1996) notion of 

shadow conversations to a model of convivencia interactions as they are prescribed 

within the convivencia complex of schools in southeast Spain. These moves help explain 

why convivencia works better in the abstract than in daily interaction among a diverse 

                                                
23 García-Sánchez’s work (2009; 2010; 2012; and with Orellana, & Hopkins, 2011) detailing the often 
ambivalent identity practices of Moroccan children in Spain moves in this direction, revealing how they 
negotiate demands for culturally specific skills, such as language translation, as well as exercise bicultural 
expertise through peer play. 
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participants, while data from my field site schools provide evidence of a disconnect 

between the “ideal” and “real” realms of convivencia-oriented communication. 

 
 
Foundations of interactional convivencia I: Dialogic debate, stance, and personhood 
 

In El Ejido, the main mode of instruction in CSG and EpC classes was what I call 

dialogic debate, a genre requiring agentive exchange among classroom participants and 

predicated upon the notion that competitive stancetaking yields salutary orientations 

toward contemporary life. In theory and in practice, EpC and CSG courses prioritized 

‘dialogue’ as the best means to address challenges to democracy and progressive living 

and to encourage students to adopt these as shared concerns. Legislation asserted 

participants’ equality and the importance of promoting an ethos of equality by involving 

students in discussions around the recognition of rights regardless of differences. CSG 

was implemented under a policy that called for ‘facilitat[ing] dialogue among equals and 

[…] endeavor[ing] to detect, critique, and reject sexist stereotypes and prejudices, 

positively valuing social and/or personal changes that favor equality among persons’ 

(Junta de Andalucía, 2003, p. 16133, emphasis added). The law that instated EpC 

specified that students would learn to ‘practice tolerance, cooperation, and solidarity 

among persons and groups, practice dialogue upholding human rights as common values 

in a plural society, and prepare themselves for the exercise of democratic citizenship’ 

(Jefatura del Estado, 2006, p. 17169, emphasis added). Teachers embraced this 

egalitarian communicative framing, which presupposed greater social unity and 

democratic awareness from the exercise of dialogue among participants in diverse 
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classrooms. Many went to considerable trouble to foster discussion and sustain 

involvement from as many students as possible.  

 I refer to dialogic debate as such because EpC and CSG class discussions were 

not formally structured verbal contests with designated speaker turns or time limits on 

access to the conversational floor. Instead, they were emergent competitions, loosely 

structured around topics that teachers proposed and students responded to or challenged. 

Participation itself was unscripted and ostensibly voluntary, motivated by the perceived 

importance of the topics and by participants’ personal engagement with them. Much as 

Alcaide Lara (2008) and others (Blas-Arroyo, 2003; Brenes Peña, 2007; Fuentes 

Rodríguez & Alcaide Lara, 2008) have shown for Spanish media, political, and general 

communication, dialogic debate in El Ejido classrooms also evidenced features of 

impoliteness, emotional intensification, and power struggles. In sum, EpC and CSG 

discussions took place within interlocking conversational, or dialogic, and contestatory, 

or debate-oriented, frames within which students were urged to articulate personal and 

political stances. Stance constituted the unit of analysis that teachers—and sometimes 

peers—used to evaluate speakers’ alignment with convivencia ideals. 

Frequently noisy, multi-channel, multi-focal student talk guaranteed teachers no 

success in launching or sustaining topical debates, however. Students’ overt refusals to 

participate were not uncommon; and teachers faced embarrassment in either attempting 

to get reticent students involved or in leaving them to chat with friends, do homework, or 

sleep. Meanwhile, students who did participate did not always do so willingly, 

attentively, or sincerely. Side jokes, parody around discussion topics, and claims of 

indifference or disinterest all served as face-threatening acts (P. Brown & Levinson, 
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1987) toward teachers charged with promoting egalitarian, inclusive talk around topics of 

civic and social importance. Examples of teachers’ overt stance prompting repertoires 

provide evidence of the importance given to student stance as the driver of dialogic 

debate. As teachers compelled students to articulate stances, they also made the public 

sharing of stances the main criterion for participation in sanctioned classroom 

communication. Direct stance prompting included utterances such as the following: 

i. bald imperatives  
T4: A ver (.) quiero que habéêléis 

Let’s see (.) I want you all to éêtalk 
   

ii. hypothetically framed imperatives 
T1: Solamente imagínate, solamente el tener a chicos y chicas juntos 

en esta sociedad era impensable 
Just imagine, just having boys and girls together in this society 
was unthinkable 

T2: Imagínate, no, que te dicen que por el hecho de ser rumano tú no 
puedes trabajar  
Imagine, no, that they tell you that due to the fact of being 
Romanian you can’t work 
 

iii. teacher-centered expressions of desire 
T1: A ver (.) si alguien quiere comentar algo (.) a mí me encanta- me 

encanta escucharos porque muchas cosas que tenéis que decir son 
interesantes 
Let’s see (.) if someone wants to comment on something (.) me I 
love- I love to listen to you all because many of the things you have 
to say are interesting 

T2: Entonces quiero que me deis vuestra opinion 
Then I want you all to give me your opinion 

T3: Esto es lo que me interesa, que planteéis un debate 
This is what interests me, that you all pose a debate 

 
iv. face-damaging assessments 

T2: ¡Estáis diciendo todos ‘igual’ y no sabéis ni lo que estáis diciendo! 
You are all saying ‘the same’ and you don’t even know what 
you’re saying! 
 

v. questions (often with face-damaging elements) 
T2: ¿Que opinas tú, que nunca opinas? 

What do you think?  
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T3: ¿Estás segura? 
Are you sure? 

T4: ¿Realmente? ¿Tú crees? 
Really? You think? 
 

Because stance has been extensively investigated elsewhere (Coupland & 

Coupland, 2009; Goodwin & Alim, 2010; Goodwin, Cekaite, & Goodwin, 2012; 

Goodwin, 1998, 2006; Jaffe, 2009a, 2009b; Ochs & Schieffelin, 1984,1989; Ochs, 1993, 

1996, 1999, 2012), I turn directly to Du Bois’s (2007) theorization of stance as a three-

part, dialogic, and intersubjective linguistic and social act (see figure 3). 

 

 

 
Figure 3. The “stance triangle,” adapted from Du Bois (2007). 
 
 
Insofar as Subject 1 and Subject 2 orient toward the Object of conversation (an infinitely 

expansive category, including physical and thematic “objects”: spatulas, songs, a third 

party’s propensity for action), Subjects evaluate it through affective (e.g., “I’m glad”) or 

epistemic (e.g., “I (don’t) know”) channels, which position them in relation to the value 

of that Object and, in turn, align them to one another socially by varying degrees of 

concurrence in their mutual evaluations and positionings. As Du Bois puts it: “I evaluate 
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something, and thereby position myself, and thereby align with you” (p. 163, emphasis in 

the original).  

Du Bois’s model provides a template for describing the workings of idealized 

communication within the convivencia complex. First, because it recognizes language 

itself as a tool that reflexively constitutes the self in relation to others. From the 

evaluative and positioning tension between Subjects and Objects, interactants become 

relatively aligned or disaligned with the evaluations and positionings of so many social 

others. Interactants hold each other responsible for those alignments (Hill & Irvine, 1992) 

and treat them as constitutive of social selves, of interested positions within a social field 

of values created by, and in turn creating, subjectivity through language use.  

Such reflexive work on the self, as Kockelman (2007) has observed, is critical to 

processes of socialization that involve people in becoming full social subjects, in 

“attaining personhood,” as Kockelman puts it—or in the words of the 2006 Spanish 

education law, ‘building [students’] personality, maximally developing their capacities, 

shaping their own personal identity, and configuring their understanding of reality [by] 

integrating axiological, affective, and cognitive dimensions,’ (BOE, 4 May 2006, p. 

17158). It is tempting, then, to see the reflexive dimension of convivencia communication 

as a mere given, to the extent that students’ self-reflexivity is encoded in and through 

language use. As forthcoming examples will show, however, EpC and CSG teachers 

mobilized self-reflexive expression as a compulsory dimension of convivencia lessons, 

which were channeled through the development of affective capacities, to boot.  
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Foundations of interactional convivencia II: Empathy 
 
 Convivencia is like other formal social pedagogies, or late-modern “therapeutics” 

(Cameron, 2000; Gastaldo, 1997; Geary, 2007; Shaw & Armin, 2011), in that it focuses 

on shaping the self, as a vector of a larger population, into someone who can govern 

herself without need of corrective punishment or oppressive power. Still, the Foucauldian 

frameworks often used to illuminate such dynamics can leave underspecified the 

influence of daily interactions on the perpetuation of dominant discourses shaping 

interactants’ “bodily feelings, emotions, intentions, and all the other psychological 

attributes that have for so long been attributed to a unified self” (Zembylas, 2007, p. 297). 

Here, I couple interest in the broad contours of convivencia discourses—messages about 

the importance of displaying respectful, accepting dispositions towards those who are 

different—with a focus on how everyday language use promotes the cultivation of a 

particular feeling crucial to convivencia: empathy.  

Goffman (1967), for his part, recognizes the workings of socialized auto-

regulation (cf. Foucault’s “discipline” and “governmentality”) in the ritualized exchanges 

of everyday communication: 

[…] societies everywhere, if they are to be societies, must mobilize their members 
as self-regulating participants in social encounters. One way of mobilizing the 
individual for this purpose is through ritual; he is taught to be perceptive, to have 
feelings attached to self and a self expressed through face, to have pride, honor, 
and dignity, to have considerateness, to have tact and a certain amount of poise. 
(p. 44) 

 
What he points to, and the element that proves key for understanding convivencia through 

intersubjective stancetaking, is the affective mediation of “civil,” etiquette driven 

communication. Specifically, empathy is the target emotion to be cultivated through 

convivencia technologies, and a consideration of how the interior world of 
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affect/emotion/feelings has been incorporated into linguistic practice provides a 

springboard for analyzing data points below.  

Peirce’s (1931-58) understanding of emotion as abiding in the semiotic domain of 

“firstness” is foundational in this regard. In his own three-part model for a theory of 

signs, he identifies emotion or feeling as a first-level interpretant (or effect) of the 

relationship between a sign-vehicle and its object. By way of example, smoke is a sign-

vehicle in indexical relationship to its object, fire. The relationship between them is such 

that when a person notices smoke, she starts or feels frightened; and Peirce identified 

those sensations as immediate, “first” interpretants of the sign-vehicle–object 

relationship, prior to action, logic, or speech (see figure 4).  

 

 
 
Figure 4. The relationship between the sign-vehicle and the object evokes the 
interpretant. 
 
 
In fact, Peirce deems emotion an obligatory first interpretant: “If a sign produces any 

further proper significate effect, it will do so through the mediation of the emotional 

interpretant” (5.475). In other words, emotion is embedded in basic processes of social 

meaning, and to arrive at an understanding of how emotion, especially empathy, is 
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cultivated through pedagogies of reflexive convivencia, it is helpful to laminate Peirce’s 

insights onto Du Bois’s (2007) model of stancetaking.  

 

Foundations of interactional convivencia III: Cultivating reflexive empathy 

To begin with, emotions are understood as primary interpretants of the nature of 

the relationship between sign-vehicles and objects. Technically, that relationship can be 

understood as one denoting a certain type of value (in Peirce’s terms, “symbolic,” 

“iconic,” or “indexical” value). For the purposes of convivencia pedagogies, the abiding 

sign-vehicle is the self of the student: a projection deemed readable through discursive 

and interactional behaviors. It bears symbolic, iconic, and indexical connections to 

dispositions (or objects) considered more or less salutary for civic life, and the emotions 

(interpretants) evinced by the relationship of the self to these dispositions constitutes a 

composite sign of readiness for mature citizenship, or full socio-civic personhood. But, 

this composite sign—the ‘full personality’ of the student, as Spanish legislation puts it—

requires externalization for subsequent interpretation by teachers who might calibrate a 

student’s overall growth.  

Compelled externalization of emotions through verbalization was indeed an 

established repertoire for students in EpC and CSG classes; and in any event, I am less 

interested in the cognitive workings of convivencia than in its capacity for structuring 

social and discursive interaction. Peirce’s analysis nonetheless allows me to locate the 

deep interior target of this conspicuous pedagogical genre through the abstracted 

principles of sign relationships around the self, while Du Bois’s model allows me to show 

how those relationships played out in the flow of classroom talk and positioned speakers 
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with respect to topics of discussion and to one another. Indeed, Du Bois has established 

that evaluations of stance objects generally involve one or more of three assessment 

types—evaluative characterizations, epistemic statements, or affective expressions: 

thereby making emotion integral not only to the inner Mind of Peircean theory, but also 

to the workings of ordinary social interaction. In the diagram below (figure 5), I represent 

these two schemas together as I see them at work within lessons of the convivencia 

complex.  

I posit that students’ stancetaking on topics such as universal equality and 

intercultural cooperation constituted sites of intervention where teachers encouraged 

distinctly empathic evaluations, positionings, and alignments, treating student stances as 

evidence of more or less progressive inner worlds. Such dialogue-driven work on young 

selves, their dispositions, and affective tendencies is inwardly focused and therefore 

reflexive, but also outwardly focused, and aimed at cultivating empathic talk and 

interaction. 
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Figure 5. Du Bois’s stance triangle, incorporating a Peircean representation of how 
stancetaking relates to the imputed inner worlds of students within the convivencia 
complex. 
 
 
 
Cultivating gender empathy: Evidence from a CSG class 

Gender equality was a focal theme among those addressed through the activities, 

lessons, and material accoutrement of the convivencia complex in El Ejido. Highly 

publicized as a regional and national concern, the promotion of gender equality in schools 

included lessons that emphasized the sharing of domestic labor and greater sensitivity to 

the social construction of gender norms. Teachers encouraged students’ critical reflection 

on their own family dynamics, as well as their empathic stances toward women generally. 

I use examples from a first-year CSG class to illustrate how Teacher 2 sought to elicit 

student empathy through self-reflexive stance cultivation.  
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At the beginning of a discussion in honor of International Women’s Day (March 

8), Teacher 2 asked her male students to explain how they would feel if their rights were 

curtailed in a number of ways. She first addressed Miguel, a Spanish boy, and Alin, a 

Romanian boy:  
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Miguel: 
 

 

Miguel (.) imagínaéte que tú (.) cumples veinte::trés años o veinticinco  
Miguel (.) iémagine that you (.) turn twenty-three or twenty-five 
o veinte lo qué êsea é¿vale? y tú: sigues en casa de tus  
or twenty-whatêever éok? And you: are still at home with your  
padres (.) y no:: tienes trabajo no- (.) 
parents (.) and you:: don’t have a job you don’t- (.) 
vives de tus padres estás todos los días te levantas tranquilamente  
you live off your parents you’re everyday you get up no problem 
(luego) el desayuno ves la tele tatata tataéta 
 (then) breakfast you watch tv tatata tataéta 
y pasan los años sigues así ¿cómo te sientes? 
and years pass you continue like that, how do you feel? 
¿Cómo que cómo me siento? 
What do you mean how do I feel? 
¿Tú te sientes bien viviendo de tus padres? ¿Te sientes mal?  
Do you feel good living off your parents? Do you feel bad? 
¿Te sientes cómo? 
How do you feel? 
Mal sí, ahora no pero luego cuando tenga veinte años (me paso) 
Bad yes, right now no, but later when I’m twenty years (it’s too much) 
¿Por qué? 
Why? 
Pues ya me tengo que buscar una casa y todo (y ya) vivir por mí solo 
Well I should look for a house and all (and then) be living on my own 
¿Y tú cómo te sientes si no pudieras hacer eso? 
And how do you feel if you weren’t able to do that? 
Mal 
Bad 
Pero:: ¿cómo que mal? Me sentiría- me da vergüenza que me da apuro  
Bu::t bad how? I would feel- I’m ashamed I’m embarrassed 
que me da:- [cómo? 
I      fee:l     [how? 

[Yo qué sé maestra (.) como no lo he vivido ¿cómo lo sé? 
[How do I know teacher (.) since I haven’t lived it how do I 

know? 
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¡Pues usa la imaginaéCIÓN (.) MIéGUEL!  
Well use your imaginaéTION (.) MIéGUEL! 
No sé a lo mejo:r tengo veinte años y me siento bien- 
I don’t know maybe I’m twenty and I feel good- 
Bueno, pero me refiero a que sentirte mal  
Ok, but by feeling bad I mean  
¿qué sensación es la que tú tendrías? 
what feeling is it that you would have? 
Pues, vergüenza y todo 
Well, shame and everything 
Vergüenza, por estar viviendo de tus padres (.) ¿Alin? 
Shame, for living off your parents (.) Alin? 
Mal, avergonzado 
Bad, embarrassed 
Imagínate, no, que te dicen que por el hecho de ser rumano  
Just imagine, no, that they say that for the fact of being Romanian  
tú no puedes trabajar  
you can’t work 
Igual yo trabajaría, maestra 
I’d work anyway, teacher 
No, que no puedes. No te dejan. ¿Qué sensación tendrías? 
No, you can’t. They won’t let you. What feeling would you have? 
Pues, mal, no sé maestra. Les diría por qué me tienen que 
Well, bad, I don’t know, teacher. I’d tell them why they have to  
dejar trabajar  
let me work 
No, que te dan una multa. Es la ley 
No, they’d give you a fine. It’s the law 
Machista es eso 
That’s machista 
Sería racista en este caso.  
It would be racist in this case. 

 

Within a Peircean framework, the composite teacher prompt ‘you turn twenty-three […] 

and you’re still at home with your parents, and you don’t have a job […] how do you 

feel?’ (lines 1-6) must be seen as a sign-vehicle with a relationship to a dual object: (a) 

imagining oneself as a dependent, unemployed, unrealized adult and, by virtue of the 

context, (b) being a student who has been called on to answer a question and is compelled 

to respond. Note, too, that Teacher 2 highlights the compulsory nature of evoking and 
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naming specific feelings by shifting in line 21 to “¿Qué sensación?” / ‘What feeling?’ 

questions from the more general “¿Como te sientes?” / ‘How do you feel?’ Likely, the 

dual semiosis of Teacher 2’s prompt influences Alin’s echoing of Miguel’s utterances in 

lines 23 and 28—a strategy that Du Bois has identified as evidencing converging subject 

alignment. Adapting Du Bois’s use of diagraphs to show parallel structure of sequential 

turns, I isolate several of the boys’ utterances below to show how Alin recycles Miguel’s 

initial evaluations and effectively claims a stance for himself that converges with the first 

boy’s: 

 
9 Miguel:  Mal (…)    
13 Miguel:  Mal.    
16 Miguel: Yo qué sé    maestra 
  ¿cómo lo sé?     
18 Miguel: No sé (…)    
21 Miguel:   Pues, vergüenza (…)  
23 Alin:  Mal,  avergonzado.  
28 Alin:   Pues,   
   mal,    
  no sé    maestra. 
       
 

Alin’s convergent alignment with Miguel’s stance discloses little about how 

emotion—and ultimately empathy—were being cultivated in this conversation, however. 

The boys’ use of similar syntax and lexicon reliably suggests only that Miguel had 

established a communicative template of which Alin is able to avail himself; in their 

convergent stances vis-à-vis being twenty-three, living at home, and being unemployed, 

they also align as students who need to satisfy their teacher’s questions with answers.  

Concurrently, the boys’ shared stances constitute indexical representations of 

selves (as imputed sign-vehicles) linked to desirable dispositions of independence, 

entrepreneurialism, and equality (as imputed semiotic objects), and evocative of 
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appropriate repugnance (as imputed interpretant) at the idea of being a less-than-

independent adult. According to Du Bois’s model, Miguel and Alin become 

“responsible” for, or invested in, their compulsory and explicitly verbalized stances. As a 

result, Teacher 2 is able to insist that Miguel specify the nature of his feelings in lines 10, 

12, and 14 based on his preliminary commitment to an epistemic-emotional evaluation in 

line 9. She similarly presses Alin to disclose more about his inner emotional world, but 

by imagining he is suffering discrimination due to his nationality (lines 24-25). Her 

intensifying line of argumentation culminates in Alin’s assertion, ‘That’s machista’—an 

endearing malapropism by a twelve-year-old steeped in lessons about sexism after being 

in CSG class all year long, but an evaluation that nonetheless positions him as a 

stancetaking subject oriented toward justice and equality.  

But was the objective of such exchanges to get students to adopt shared stances? 

Perhaps in part, but converging alignment among students as stancetaking subjects was 

not the most commonly exploited pedagogical tactic for empathy work. The fact that 

Teacher 2 modifies the stance object for Alin based on a projected experience of 

Romanian difference points to how the critically reflexive and emotional dimensions of 

convivencia communication were routinely personalized in order to resonate with 

students at an intimate level of self, disposition, and feeling. In terms of encouraging 

students’ investment in reflexive empathy, discussions such as the one excerpted in 

example 3.1 constituted a sort of “first step,” predicated upon cultivating empathy for a 

self projected into diverse situations of constricted freedom, whether present or future.  

It was incumbent upon students to recognize the limitations being placed upon 

their projected selves, as holders of inalienable human rights, and to advocate for their 
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entitlement to recover full exercise of freedom and equality. In so doing, students were 

caught up in feeling as their projected selves might feel, in treating those selves as 

objectified social matter to be protected or worked on (or on behalf of). Such dialogic 

exercises meant potentiating those projected selves as stancetakers themselves, opposed 

to the same restrictions students found reprehensible—perhaps thereby practicing a 

modern, durable narrative of self (Giddens, 1991)—and positioned as subjects 

empathically aligned with their student-speakers.  

This figurative doubling of the self, or intra-subjective empathy, was expressed 

through regular stancetaking in classroom dialogues and served as rehearsal for the inter-

subjective empathy that was prized as the focal stance/disposition of mature convivencia-

oriented interactions. For example, on International Women’s Day, Teacher 2 continued 

to solicit feeling-stances from her male students till finally drawing an overt parallel with 

the experiences of women: 

 
(3.1.2) 

47 
 

48 
 

49 
 

50 
 

51 
 

52 
 

53 
 

54 
 
 

T2: 
 
Costin: 

 
T2: 

 
Costin: 

 
T2: 

 
Julio: 

 
T2: 

 
 
 
 

¿Costin? 
Costin? 
Yo me iría a otro sitio. 
I would go somewhere else. 
No, que no puedes, pues ¿qué sensación tendrías? 
No, you can’t, so what feeling would you have? 
Pues, de odio, porque no me dejan trabajar y es un derecho- 
Well, hate, because they won’t let me work and it’s a right- 
¿Julio? 
Julio? 
Avergonzado, o sea, vivir con tus padres- (se encoge de hombros) 
Embarrassed, I mean, living with your parents- (shrugs) 
Los chicos todos han dicho que mal (.) Pues hace años  
The boys have all said [they’d feel] bad. Well, years ago, that’s  
las mujeres se sentían así. No tenían el derecho de trabajar ni  
how women used to feel. They didn’t have the right to work or 
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55 
 

56 
 

57 
 

 
 

Alin: 
 

T2: 
 

tener su propia casa ni conducir- 
have their own house or drive- 
¿Ni conducir ni nada? ¡Macho! 
Not even drive or anything? Man! 
Eso es. Así que esto es real. 
That’s right. So this is real. 

 

In lines 53-55, Teacher 2 shifts the frame of the discussion from intra-subjective to inter-

subjective empathy, a move ratified as relevant and revelatory by Alin’s utterance of 

surprise in line 56. Teacher 2 laminates the mass subject ‘women’ onto the dialogic space 

occupied just before by each boy’s projected self and primed by intra-subjective 

empathy. Alin’s uptake, for one, completed the transition to inter-subjective empathy. His 

expression of disbelief indexes a sense of the similarities between the hypothetical 

injustices his projected self just suffered and the real injustices suffered by women in the 

past. Ostensibly, he arrives at a place where he feels something very much like what 

those women felt, and therefore expresses empathic alignment with them. A stance 

triangle model of this move is rendered in figure 6, in the next section, where I take up 

the issue of these projected and laminated subjectivities, which I call shadow subjects. 

 

Foundations of interactional convivencia IV: Shadow subjects and reflexive-

empathic involvement 

 So far, I have shown that communication within the convivencia complex is 

premised upon connections between a semiotic assembly of dispositional inner selves and 

externalized practices of dialogic stancetaking. I further develop this characterization of 

convivencia subjectivity by drawing from Judith Irvine’s (1996) discussion of “shadow 
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conversations” and indeterminate participant roles. I do so primarily to round out Du 

Bois’s theorization of intersubjectivity within the stance triangle. Du Bois asks,  

But can an object be part of the stance if it is not part of the sentence? The answer 
may hinge on whether orientation to an object is taken to be a necessary part of 
the process of constituting subjectivity. The evidence we have seen points to a 
positive conclusion: displays of subjectivity always make relevant the relation 
between a stance subject and a stance object. (2007, p. 154)  
 

That is, the flow of spoken discourse may not name an explicit object; thus my pains to 

illustrate the semiotic layering of imputed signs and objects within the dialogues above. 

But the relationship between distinct (and according to Du Bois’s examples, evidently 

“real-live,” flesh-and-blood, speaking) subjects remains explicitly constructed through 

dialogue. I suggest, on the other hand, that stance subjects themselves may be of different 

orders. They may be, like Miguel and Alin, traditionally understood speaking subjects. Or 

they may be, like the projected selves of each boy, imputed conversational figures 

affectively aligned with traditional speaking subjects. Finally, like ‘women in the past,’ 

they may be characterological projections, distant in time or space, who mine the 

affective ground of alignment laid by the speakers and their projected selves. I call these 

last two types primary and secondary shadow subjects, respectively.  

 Primary shadow subjects retain a degree of volition in their stancetaking—i.e., 

responsibility (Hill & Irvine, 1992)—insofar as they are spoken for by in-the-world 

subjects who themselves bear responsibility for their stances and for those of their 

projected selves. In El Ejido, these shadow subjects were developed through exercises in 

which students were tasked with reasoning their way through series of hypothetical moral 

dilemmas, often described by teachers as ‘conflicts between values’ such as having fun 

versus doing well in school, friendship versus romantic love, or earning money versus 
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social solidarity, and with providing a verbal rational for the alternative they would 

choose.  

Secondary shadow subjects, alternatively, hold no discursive responsibility 

insofar as their deictic distance from situated speakers makes actual dialogue, and 

alignment through it, impossible. Instead, their stances are inferred from a broad 

progressive reading of history and/or politics that attributes feelings of indignation and 

outrage to members of dominated groups. Once invoked, secondary shadow subjects 

support speakers’ subjectivites in two ways. First, they expand the range of available 

intersubjective relationships. Students in El Ejido learned to align themselves not only 

with peers in the classroom, but with women in the past, African immigrants at sea in 

small boats, Saharaui refugees trying to find potable water, domestic violence victims 

throughout Spain, and Jews during the Holocaust. This was one way that stancetaking in 

convivencia contexts promoted global awareness as well as investment in globally 

relativized identities. Additionally, secondary shadow subjects facilitate imaginative 

transposition, whereby picturing oneself in the plights of diverse others stands in for a 

dialogic exchange and invokes convergent empathic alignment. To be sure, the discursive 

work is one-sided. When students in El Ejido “did” empathy in these ways, they worked 

first and foremost upon their own selves, shaping subjectivities that fit well within the 

convivencia complex.  
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Figure 6. Shadow subjects potentiate empathic alignment with global subjectivities 
through stancetaking in convivencia-oriented lessons. 

 
 
Irvine (1996) has made clear that the “shadow conversations” surrounding 

performances of Wolof insult poetry—during meetings to plan the verses, then in 

imagined or real repetitions of the insults after their formal performance, etc.—

effectively depersonalize and disperse responsibility such that those involved in the 

composition and circulation of those performative texts benefit from a fragmentation of 

their participant roles. I borrow her terminology here not to revisit the problematics of 

participant roles but to show that Du Bois’s stance triangle can accommodate non-present 

subjects that nonetheless directly influence present subjects’ stancetaking.  

I posit that these non-present subjects populate the shadows of convivencia 

interactions, so to speak. Sometimes overtly named, other times obliquely referenced, 

shadow subjects occupy an imputed social field of both expansive and intimate 

experience that contextualizes the present subject’s stances according to all-

encompassing standards of universal rights and immediately accessible repertoires of 
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emotional engagement with selves imbued with those rights. Shadow subjects thus allow 

for regular stancetaking against discrimination and inequality as a convergent practice of 

universalized intersubjectivity rooted in self-awareness and self-work. As discursive 

responsibility for displaying progressive reflexivity through stancetaking settles 

irrevocably upon the speaking subject, shadow subjects offer simulated intersubjectivity 

through the inference of ontological similarity or closeness, and therefore open up a 

rehearsal space for intersubjective empathy, always under the aegis of universal rights. 

Another example of how secondary shadow subjects were invoked through convivencia 

pedagogies will show that schools, and not only individual teachers, went to lengths to 

involve them as “real” interactional subjects involved in everyday institutional life. 

 

Secondary shadow subjects as an institutional presence: Evidence from 

International Day Against Gender Violence 

For a school-wide observance of International Day Against Gender Violence 

(November 25), teachers at IES Campo de Dalías planned and coordinated a number of 

activities for students. In homeroom classes, students colored and decorated paper-cutout 

butterflies with mottos against gender violence. They were provided with safety pins and 

asked to come to school the morning of November 25 with the butterflies pinned to their 

shirts. That day, each homeroom gathered in the main foyer of the school to have group 

photos taken with the students wearing their butterflies. Students were then instructed to 

unpin their butterflies and tape them into a hallway mural, in the shape of a giant 

butterfly (figure 7). In exchange, they received ribbons to pin back on their shirts, 

indicating their solidarity with victims of gender violence. Throughout the school 
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hallways, black silhouette cutouts of female bodies in various sprawled postures had been 

taped to the floor, representing the previous year’s mortal victims of gender violence 

across Spain; each one bore a label with the woman’s name, age, nationality, place of 

residence, and cause of death (figures 8 and 9). A calendar with a national count of deaths 

from gender violence for the current year was hung in one of the main hallways and was 

updated throughout the rest of the school year. Finally, teachers worked with fourth-year 

students to compose an original motto against domestic violence and paint it onto a 

banner, which they hung outside city hall during a group field trip to the main square 

(figure 10).  

 
 

 
 
Figure 7. Students add their butterflies to a hallway mural for International Day Against 
Gender Violence. (Photo courtesy of R. Navarro Paz) 
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Figures 8 and 9. Cutout silhouettes representing women victims of gender violence in 
Spain during the previous year. (Photos courtesy of R. Navarro Paz) 
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Figure 10. Fourth-year students in front of town hall, posing with the banner they made 
protesting gender violence. (Photo courtesy of R. Navarro Paz) 
 
 

Pedagogically speaking, the imputed presence of secondary shadow subjects—

here, mortal victims of gender violence in Spain—was critical to the multi-faceted 

material and affective infrastructure of these activities and to involving students in them. 

As participants, students were compelled toward a semi-ritualized mourning of these 

shadow subjects, whose representations through cutout silhouettes, personally identifying 

information, and statistical tracking over time made them known to students as symbolic 

and indexical icons of a dominated collective. The arc of students’ emotional 

engagement—presumably from the shock/sadness/loss of mourning to the 

indignation/righteousness/energy of public declamation of gender violence—hinged on 

figurative dialogue with shadow subjects who represented uncontestable stances against 

gender violence, having paid the ultimate price already, and on animating that stance 
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themselves through a series of organized expressive activities. In aligning with these 

secondary shadow subjects’ stances, students (and of course the teachers who had 

arranged the activities) drew from a sense of ontological connectedness that lies at the 

root of universal rights discourses and potentiates empathy by highlighting essential 

proximities and similarities among human beings.  

In this case, school activities explicitly projected gender violence victims into the 

space of the school; this brought them close to students, who had to watch carefully to 

avoid stepping on the silhouettes, for example, or, if they chose to anyway, at least 

recognized the forms they stepped on as female and human. The activities therefore 

invoked victims’ similarity to students on a broad human scale, if not on a more intimate 

scale of shared nationalities, ages, and imagined kinship relations (potentially sparking 

recognitions such as, ‘That could be me/my sister/my mother,’ etc.). 

 

Challenges to interactional convivencia: The imperative of stance similarity 

Through activities and discussions like those described in this chapter, 

convivencia pedagogies nurtured the presupposition that competency in the dispositional 

and discursive repertoires of empathic stancetaking translated into empathic relationships 

with in-the-world, and not only “shadow,” others.  As Kockelman (2007) has pointed out, 

however, a link thus configured between general, ontological and located, sociological 

empathy is weak: “[O]ntological equivalence is not enough. What is also needed is for 

people to be socially equivalent: either CLOSE (say, having social relations in common), 

or SIMILAR (say, having social roles in common)” (p. 358, emphasis in the original). 
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His observation ushers me toward a discussion of pedagogically dominant 

treatments of differences between Spaniards and Moroccans, specifically, and how these 

contributed to the construction of more and less democratically “progressive” personae 

for students. Certain teachers emphasized Spanish-Moroccan differences more heavily 

than others—often as a means to involving Moroccan students in classroom discussions 

by inviting them to speak about their experiences and viewpoints. Among the three 

schools, where I collected data I found this to be most common among teachers at Campo 

de Dalías, where teachers were more likely to describe Moroccans as disruptive, unruly, 

and unassimilated. To be sure, Moroccanness was not the only measure of difference 

relevant to El Ejido school life. Teachers worried over Roma students’ abstenteeism, low 

academic achievement, and early marriages; they similarly worried about local Spanish 

boys who failed their exams year after year until they were old enough to drop out, 

planning to work managing their families’ greenhouses. Romanian students, alternatively, 

tended to be cast as an emerging “model minority” for their high scores, quick Spanish 

language acquisition, and relatively smooth social integration into the local community. 

Such comparisons arose occasionally during CSG and EpC class discussions, but 

perceptions of Spanish-Moroccan differences constituted ready discursive material for 

teachers and students defining and negotiating their stances around convivencia values.  

Since establishing social “closeness” between Moroccans and others was a 

persistent local challenge, teachers focused on students’ development of “similar” socio-

political stances despite differences. Building on the foregoing analysis, this meant two 

things: (1) that the cultivation of individual stances consistent with convivencia values 

required the imputation of shared perspectives with distant others, while (2) the success 
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of in-class, face-to-face convivencia required participants’ explicit expression of shared 

perspectives. A final excerpt of from Teacher 2’s CSG class will illustrate how teachers’ 

stance prompting helped train a spotlight on Moroccan students’ cultural and ideological 

perspectives as problematic, affording other students opportunities for contrastive 

stancetaking as “progressive” subjects. 

In Example 3.2, I isolate talk involving Teacher 2 and two Moroccans girls, 

Shaima and Hafsa, as part of the class’s continuing discussion on gender equality. Both 

girls had mentioned that their fathers were out of work but that they would never expect 

or ask for their help with the housework. Teacher 2 pressed them: wouldn’t they prefer 

for their fathers to help out so that they would have less to do when they got home from 

school? Both girls remained firm, saying that that would not be their preference.  

Hafsa (like Heba and Salwa) was the oldest girl in her family and was responsible 

for looking after her younger siblings outside of school hours. All three girls expressed 

occasional frustration with this arrangement because they found their siblings to be 

uncooperative and unruly. They sometimes resented how much time they had to devote to 

them, and Hafsa specifically expressed embarrassment at how she could loose her 

patience—but she just got so tired at times, she told me. She described having to get the 

kids up in time to feed, dress, and walk them to school so that her mother would not have 

to. She worked a late shift, and Hafsa wanted her to rest. After school, Hafsa came home 

and prepared food for them, making extra for her parents. When her father was still 

working, he wouldn’t get home until late afternoon, right before her mother left for work. 

She felt great responsibility for trying to lighten their load and did not want them to have 

to worry about cooking and cleaning, so she did as much as she could. Now that her 
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father was looking for work, she wanted him to relax at home, so she maintained this 

routine, often not touching her own homework until 9p.m., after she had put her siblings 

to bed. Ultimately, these duties seemed less an imposition than a matter of pride—

evidence that she was contributing to the household and helping her parents.  

Hafsa and Shaima’s steadfastness, the teacher’s recurring attempts to move them 

to advocate for equity in domestic labor, and other students’ thinly veiled suggestions that 

their fathers were lazy or irresponsible (lines 32, 59-62), all pointed to the girls’ 

contradictory positioning as convivencia subjects-in-the-making. That is, inasmuch as 

convivencia was understood to thrive because of people’s open communication across 

different perspectives and identities, the debate below shows how that premise was 

troubled by the promotion of alignment with a normative stance on gender equality. 

Much as Teacher 2 had encouraged her male students to voice support for women’s 

equality by articulating their projected feelings, she sought to provoke similar revelations 

in Hafsa and Shaima. As Hafsa, who is the focus of this exchange, failed to come around 

to a sanctioned stance, her peers joined their teacher in questioning her (lines 8, 10, 37, 

50, and 53) and even in expressing impatience with her reticence (lines 42-43). Finally, it 

was Lisa, a Spanish student, who stepped in to articulate a contrastive stance on the 

matter, stating what she would do if she were in Hafsa’s place.  

 
(3.2) 

1 
 
 

2 
 

3 
 

T2: 
 
 

Hafsa: 
 

T2: 
 

Vale, pero tú imagínate ahora que no es tu padre que es tu êmarido 
Ok, but imagine now that it’s not your father that it’s your êhusband 
(giggling from other students) 
No me êgusta 
I don’t êlike it 
¿No te gustaría êqué? 
You don’t like êwhat? 
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4 
 

5 
 

6 
 

7 
 

8 
 

9 
 

10 
 
 
 
 

11 
 

12 
 
 

13 
 

14 
 

15 
 

16 
 
 

17 
 

18 
 
 

19 
 

20 
 
 

21 
 

22 
 
 

Hafsa: 
 

T2: 
 

Hafsa: 
 

T2: 
 

Alin: 
 

Hafsa: 
 

Alin: 
 
 
 
 

Hafsa: 
 

T2: 
 
 
 
 
 
 

Hafsa: 
 
 
 
 

T2: 
 

Hafsa: 
 
 

T2: 
 

Hafsa: 
 
 

T2: 
 
 
 
 

Que me aéyude 
For him to éhelp me 
¿Que no te gustaría que te ayuédaêra? 
So you wouldn’t like for him to éhelp êyou? 
No 
No 
Tú prefieres que él esté:: toda la mañana tumbado sin- 
You prefer him to be:: lying around all morning without- 
¿ Y  si  él [quiere? 
And if he [wants to? 

[Pues que traébaêje 
[Well he should éêwork 

Y maestra ¿y si: su marido quiere ayuédarêla?  
And teacher and i:f her husband wants to éhelp êher?  
¿Dice que éno? 
She says éno? 
(…) 
Que:: sí, pero que yo le pida aéyuda êno 
We::ll yes, but that I might ask him for éhelp êno 
Pero ¿por équé no? 
But éwhy not? 
(…) 
Pero que- pero que- ¿qué te hac- cómo te sientes tú si  
But what- but what- what does it ma- how do you feel if  
te aéyudaêra? ¿Cómo te sentiêrías? 
he éhelped êyou? How would you êfeel? 
Pues no (.) sólo que no me gusta que me ayuden porque me gusta 
Well no (.) just that I don’t like to be helped because I like 
hacer las cosas yo 
to do things myself 
(…) 
Tu respetas a tu padre y por eso no: quieres que te aêyude= 
You respect your father and so you do:n’t want him to êhelp you= 
=No 
=No 
(1.6) 
Aunque no traêbaje 
Even though he’s not êworking 
Aunque no traébaje 
Even though he’s not êworking 
(.) 
Pero te pare- a ti te parece::- Imagínate que eso: no pasa  
But do you- does that see::m- Imagine that tha:t is not happening  
en tu casa sino que pasa en otra êcasa (1.51) tú::-  
in your house but instead happens in another êhouse (1.51) you::-  
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24 
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30 
 

31 
 

32 
 

33 
 

34 
 

35 
 

36 
 
 

37 
 

38 
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41 
 
 

42 
 

43 
44 

 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Alin: 
 

T2: 
 
 
 

Hafsa: 
 

T2: 
 
 

Ángel: 
 

T2: 
 

Hafsa: 
 

T2: 
 
 
 
 

Alin: 
 

José: 
T2: 

 
 

a ver cómo te lo explico (.) en vez de::: verlo como  
let’s see how I explain it to you (.) instead o:::f seeing it as  
algo cercano como que es algo objetivo (.) 
something near as though it were something objective (.) 
piensa que hay una faémilia en la que:  
instead o::f- think that there’s a éfamily in whi:ch 
la mamá traébaja, las (dos) hijas están estudiando  
the mom éworks the (two) daughters are studying 
y el padre no traébaêja (.) ¿vale? (.) y ahora tú les diéces  
and the father édoesn’t êwork (.) ok? (.) and now you étell them 
que esas niéñas cuando llegan del instituéto se tienen que  
that those égirls when they get home from éschool they have to 
poner a hacer todas las cosas de la écasa porque el paépá  
set to doing all the things around the éhouse because the édad 
que no traébaja se pasa todo el día viendo la étele êo::-  (.)  
who doesn’t éwork spends the whole day watching éTV êo::r- (.) 
lo único que hace es el pan (.) ¿Tú qué piensas? 
the only thing he makes is the bread (.) What do you think? 
O él chupa todo el día 
Or he drinks all day 
Si no es tu padre. Tomándote alguien::- ajeêno (2.41)  
If it’s not your father. Taking someone::- êelse (2.41) 
que- si- te parece todo ébien? (.) ¿Lo ves de otra maénera? 
what- if- is that all éok with you? (.) Do you see it another éway? 
Lo veo de otra manera= 
I see it another way= 
=¿Cómo lo ves? 
=How do you see it? 
(5.43) 
¿Por qué? 
Why? 
¿Cómo lo ves? 
How do you see it? 
Yo no sé maestra, que- 
I don’t know teacher, that- 
Pues piénsalo piénsaélo (.) éYo sólo équie:ro que  
Well think about it think about éit (.)éI only éwa:nt for 
me digáis lo que pensáis voséotros que yo no lo ésé 
you all to tell me what éyou think about it ‘cause I don’t éknow 
(1.10) 
Dios, todo el día- (estamos) acá todo el día 
God, the whole day- (we’re here) the whole day 
(yawns loudly and sighs) 
¿Por qué no prefieres que si no es tu padre por qué  
Why don’t you prefer if it’s not your father why 
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Hafsa: 
 
 
 
 

T2: 
 

Hafsa: 
 

Alin: 
 

Hafsa: 
 

T2: 
 

Alin: 
 

Hafsa: 
 

T2: 
 

Hafsa: 
 

T2: 
 
 
 

Lisa: 
 
 
 
 

prefieres que no lo haga? 
do you prefer that he not do it? 
Porque si esas niñas no saben hacer nada  
Because if those girls don’t know how to do anything  
pues su padre (se va a tener que hacer algo) 
well their father (is going to have to do something) 
(2.49) 
Si no saben hace::- 
If they don’t know how to do::- 
Sí 
Yes 
¿Y si lo saben? 
And if they do know? 
No lo has entendido  
You didn’t understand  
Pero por parte- 
But on the other hand- 
SI ellas quieren- ¿aunque no quieren? 
IF they want- even if they don’t want to? 
¿Pues si ellas no quieren (llamándoles) de su padre? 
Well if they don’t want to [with] their father (calling them)? 
Para ti es una cosa de respeto, ¿no? 
For you it’s a thing of respect, no? 
Sí 
Yes 
Que si ves que tu papá es el hombre no tiene nada que hacer  
You see that your dad is the man so he doesn’t have to do anything 
dentro de la casa (.) vale (.) ¿Lisa? 
Inside the house (.) ok (.) Lisa? 
Que si:: tuviera un marido que no trabajara y:  
That i::f I had a husband who didn’t work a:nd 
se quedaba allí tumbado en el sofá sin hacer nada,  
stayed there lying on the couch without doing anything, 
yo diría ‘O:: te pones a hacer las cosas de la écasa o::  
I would say ‘O::r you set to doing things around the éhouse o::r 
te quedas ésoêlo’ 
you’ll be aéloêne’ 

 

Note that Teacher 2 uses discursive strategies consistent with those seen in 

examples 3.1 and 3.1.2—invoking shadow subjects as empathy-provoking figures (“[dos] 

hijas”/“esas niñas,” lines 26-28) and asking about feelings. Questions about emotions and 

preferences pepper the exchange as the teacher tries to cue the girls’ engagement with 
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stances of gender equality. More explicitly than in previous examples, Teacher 2 tries to 

instate distance between students and shadow subjects, urging Hafsa to consider how she 

would feel were the situation to involve her future husband rather than her father (line 1), 

and to think about it “objectively” by imagining a family different from her own (lines 

21-31). The first hypothetical projects Hafsa as a primary shadow subject into an 

imagined future. The second urges her alignment with secondary shadow subjects who 

happen to be girls her age, facing a situation parallel to her own. The construction of 

these secondary shadow subjects is ineffective in this case because Hafsa does not see 

them as empathy-worthy victims of rights contravened. Her close, rather than distant, 

identification with those subjects forecloses her empathic, self-reflexive stancetaking on 

behalf of shared domestic labor.  

Because Hafsa fails to endorse “progressive” notions of gender equality, she 

becomes the object of additional scrutiny and evaluation by peers, whose stances advance 

normative understandings of progressivism. Ultimately, Hafsa is cast as resistant to an 

ideological pillar of contemporary convivencia writ large. In-class, face-to-face 

expressions of acceptance and belonging between herself, her peers, and their teacher, is 

thereby undermined by the drive to cultivate support for gender equality as it is 

understood within Western, and specifically Spanish, feminism. Lisa’s volunteering of 

her own stance in lines 59-62 provides evidence of teacher-student collusion in 

positioning Moroccan students as foils for the promotion of democratic norms. 

It is important to note that Moroccan students were not the only ones subject to 

pointed interrogation about their stances (see examples 3.1 and 3.1.2, above). In classes 

where students took a more independent role in fostering debate among themselves, it 
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was not uncommon for them to challenge each others’ claims based on standards of 

gender equality, anti-discrimination, and general respect for others. In one memorable 

exchange in a third-year CSG class, Spanish students challenged a peer who espoused 

anti-immigrant, and specifically anti-Moroccan, viewpoints. Notably, the participants in 

that debate collaborated in constructing Moroccans as a distant collective with (variably) 

viable claims to respect because they wanted a better life for their families. The 

Moroccan students present for that discussion were not active participants in it, and when 

one girl tried to enter the debate by saying that her family had not come to Spain simply 

for the fun of it, the anti-immigrant student shot back, ‘You don’t respect our country 

because you wear the headscarf!’ At this, the Moroccan girl fell silent, and neither her 

Spanish peers—who had been vociferously defending Moroccans’ right to live in 

Spain—nor their teacher came to her aid.  

There was a disconnect between abstract understandings of intercultural 

convivencia and its enactment among actual classroom participants when it came to 

discussing the dispositions, practices, and beliefs appropriate to a progressive, democratic 

populace. In classes where teachers played a central role in guiding debate, their stance 

prompting repertoires supported conspicuous focus on Moroccan ideologies as 

confounding the communicative premises of empathic convivencia. Contextually 

speaking, this focus was unsurprising, given the local Moroccans’ stigmatized status; but 

the use of compelled stance articulation to promote democratic values deserves attention 

it has not previously received. For most students in El Ejido, distance between 

themselves and imagined secondary shadow subjects facilitated self-reflexive, empathic 

expression through the imputation of shared sensibilities and stances. For Moroccan 
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students, this proposition proved more complicated because of how Spaniards tended to 

view Moroccan culture in the first place: as a set of practices imbued with outdated, 

undemocratic beliefs. Secondary shadow subjects, like the daughters of the hypothetical 

family in example 3.2, emerged as uncomfortable icons of Moroccan students 

themselves, whom teachers and peers alike saw as subscribers to outdated gender mores 

detrimental to themselves and potentially to society at large. Moroccan students like 

Hafsa, knowing the suspicion with which the host community regarded her, were primed 

to defend the legitimacy of their cultural practices, concomitantly being unlikely to take 

distance from discursive shadow subjects or publically adopt normative stances in favor 

of women’s equality. The threat of losing face and compromising social and moral ties 

with the Moroccan community was too high. By failing to satisfy the condition of stance 

similarity within convivencia pedagogies, most Moroccan students found themselves 

having not only to explain and justify their cultural difference, but also maneuver through 

conversations that questioned their rightful claim to difference (itself a basic feature of 

interactional convivencia). And, by foregoing opportunities to voice such stances, 

Moroccan students were subject to scrutiny, critique, and withholding of teacher and peer 

empathy. A visual representation of this dynamic, as it involved the major participants in 

example 3.2, is rendered in figure 11. 
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Figure 11. Empathic alignment between speakers and primary (SS1) and secondary 
(SS2) shadow subjects influences possibilities for empathy among speakers themselves. 
Divergent stances on shared housework, supported by divergent expressions of empathy 
for shadow subjects, coincide with empathic disalignment (represented by the two red 
slashes) between Moroccan student Hafsa and her teacher and peers. 
 
 
 
Conclusion 

This chapter has addressed the communicative and dispositional bases of 

convivencia pedagogies as they are implemented in secondary schools in the municipality 

of El Ejido. I introduced the notion of dialogic debate to describe the main mode of 

instruction in such classes: a genre requiring agentive exchange among classroom 

participants and predicated upon the notion that competitive stancetaking yields salutary 

orientations toward contemporary life. Focusing on lessons promoting gender equality, I 

highlighted how teachers prompted student stancetaking as a way of cultivating their 
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empathic orientations toward those whose rights have been curtailed, especially women. I 

also suggested that Moroccan students involved in these teaching exercises experience 

particular challenges and contradictions based on their imputed positioning as 

representatives of a non-democratic culture. These exchanges presented a challenge to 

teachers, too, in that their promotion of normative convivencia sensibilities, such as 

support for gender equality, involved recurring discursive marginalization of Moroccan 

students. It is unlikely that teachers understood this to be a problem; during interviews, 

most of them simply expressed frustration or concern that Moroccan students seemed 

unwilling to change their viewpoints. But, closer attention to the subtle dynamics of 

exclusionary inclusion in classroom debates may illuminate ways of remediating 

Moroccan students’ iterative sidelining during discussions crucial to young people’s 

growing sense of political and personal investment in a society guided by sound 

principles of respect and empathy. For flesh-and-blood interactants within the 

convivencia complex, empathy was premised upon imputed relationships with distant 

shadow others. If those relationships failed to form or were otherwise compromised, then 

fitness for universal-connective personhood was cast into doubt. While all students within 

the convivencia complex were subject at one time or another to the probing, stance-

cultivating queries evidenced in this chapter, only Moroccan students had to answer these 

queries as spokespeople for an entire cultural community cast as “other.” 

To further theorize this concern, I turn back to Kockelman’s (2007) suggestion 

that empathy stems from relationships of closeness or similarity among people based on 

acquisition and management of what he calls “inalienable possessions.” Applying his 

insight to late-modern societies and to the problem of empathy breakdown in classroom 



 131 

debates, I argue that human rights (including gender equality) are understood within the 

convivencia complex to constitute inalienable possessions whose recognition and 

reification—as the same for everyone—create a foundation for universal empathy.  

(Indeed, the first sentence of the UN’s Universal Declaration of Human Rights 

establishes “the recognition of the inherent dignity and of the equal and inalienable rights 

of all members of the human family [as] the foundation of freedom, justice and peace in 

the world” (1948, emphasis added).) That is, rights are abstractions that must be 

elaborated through conspicuous discursive practices—a series of interactive tasks for 

International Day Against Gender Violence, for instance, or debates in a CSG class. The 

convivencia complex is predicated upon the notion that learning to recognize, speak 

about, and feel universally shared, inalienably possessed rights primes youth for 

exercising empathy and anti-discrimination. Secondary shadow subjects facilitate 

socialization to universal rights discourses by signifying instances of dignity and rights 

contravened. They are projected as vulnerable subjects whose silence, absence, or 

suffering speaks volumes: students are asked to hear, analyze, and reflect upon their 

stories, and to engage in a simulated dialogue with them, as well as with their own selves 

projected into imagined, challenging situations. Rejection of limitations on universal 

humanity positions in-the-world together with shadow subjects as empathic protectors of 

human rights as one, all-encompassing inalienable possession. Moroccan students’ 

occasional resistance to inhabiting “universal” personhood thus configured played into 

Spanish stereotypes about Moroccan traditionalism and isolationism.  

Students like Hafsa, therefore, occupied ambivalent spaces within such lessons. 

Unwilling to forsake their (also inalienable) right to difference, they challenged the 
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universalizing thrust of convivencia lessons. Too real and too close to serve as convenient 

shadow subjects, their participation pointed to the limitations of prescriptive empathic 

stancetaking and normative universal-connective personhood. In more mundane terms, 

such stancetaking represented untenable contradictions for most Moroccan students, who 

tried to avoid publicly critiquing their own cultural practices, already widely critiqued by 

members of the host society. In private interviews, by contrast, Moroccan girls often 

volunteered frank descriptions of the aspects of Moroccan-Muslim culture that they 

happened to find sexist, restrictive, or unfair. Their care in not airing such judgments in 

the classroom pointed to the importance of saving face in interactions that propitiated 

social vulnerability. 

In the next chapter, I identify a specific feature of CSG and EpC teachers’ talk to 

suggest that their own vulnerability as contested authorities in these classes contributed to 

their overall framing of convivencia stances as proper to enlightened and mature 

speakers. In ways both subtle and direct, teachers aimed to consolidate their interactional 

and epistemological authority by destabilizing students’. This approach can be 

understood as a sort of template for recurrently questioning the validity of Moroccan 

students’ perspectives as culturally underdeveloped—an issue I address in chapter 5. 
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CHAPTER 4. COMPLICATING CONVIVENCIA I: 

TEACHER AUTHORITY AND ONTOLOGICAL STATUS ATTRIBUTIONS 

 

Exercises in moral and developmental authority 

 It was fifth period, one fall afternoon, and I joined the third-year EpC class as 

they trooped down the hall from their normal classroom to the computer lab. Their 

teacher liked for them to work from an interactive, online textbook titled Los caminos de 

la felicidad (‘Pathways of happiness’) (Trespaderne Arnaiz & Merlo Fernández, 2006), 

which guided students through a series of chapters related to the history and philosophy 

of ethics and to contemporary problems including inequality, violence, adolescent 

sexuality, substance abuse, and consumerism. Before they turned on their PCs, however, 

she passed out a handout titled ‘Citizenship’ and asked several students in turn to read 

aloud from the definitions. 

‘Citizenship can be defined as ‘the right and the disposition to participate in a 

community through self-regulated, inclusive, peaceful and responsible action, with the 

objective of optimizing public wellbeing,’ one girl read. Teachers often asserted that in-

class reading was the only way to ensure that students read anything at all, but the 

approach was also rote, the language used was sometimes obtuse, and students tended to 

disengage. The teacher turned to a boy who had been talking to his neighbor. 

‘What did you understand from that?’ she asked. 

‘Nothing,’ he said plainly, to which the teacher responded saying that if she were 

not going to give exams in this class, it was because she expected a lot in terms of 

participation and positive attitudes. The boy looked unmoved. 
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A subsequent read-aloud about the legal age of adulthood in Spain prompted the 

teacher to ask me whether it was eighteen in the United States, as well. I told the class 

that it was for voting and military service, but not for drinking.  

‘They eat a lot of hamburgers,’ someone blurted out, which the teacher 

immediately qualified as “un tópico” (‘a stereotype’).  

Another student sighed and interjected loudly, ‘What are we here for, anyway?’  

‘Well, to learn from one another, converse, talk,’ the teacher said, without missing 

a beat. ‘That’s why we take turns, so not everyone talks at once. And that’s why we talk 

of respecting, listening, expressing ourselves—being free, undoubtedly—which is what 

makes us human.’  

‘This reading and thinking is tiring’ a girl complained.   

The teacher repeated the statement, smiling and turning to the class. ‘Education is 

obligatory. It’s an obligation,’ she reiterated. ‘Sure, we’d prefer to spend all day at the 

beach, but until age 16, you all know that education is not optional.’  

Such mini-lectures were a common feature of EpC and CSG teacher talk. Given 

these lessons’ moral slant, teachers engaged in continual interpersonal coaching as they 

attempted to orient students toward adopting stances appropriate to ‘good,’ progressive 

personhood. This was a multidimensional proposition, however, not only dependent upon 

the cultivation of student stances toward universalist values (as described in the last 

chapter), but also entwined with students’ institutional engagement. School itself, as a 

space where children’s developmental, intellectual, social, and civic maturities 

presumably were to find stimuli and room for growth, should be understood as a key 

mediating context for the dispositions the convivencia pedagogies sought to instill in 
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students. For the purposes of this study, it is necessary to consider how well known (but 

empirically variable) teacher-student roles intersected with and influenced EpC and CSG 

conversations.  

Put another way, I saw two phenomena working in tandem and often in conflict 

with each other in these classes. One was teachers’ iterative compulsion of students to 

voice self-reflexive, forward-thinking stances. The other was students’ recurrent attempts 

to test or unsettle teachers’ claims to situational authority. The latter amounted to what 

Goffman (1967) and other scholars of social etiquette and politeness  have called “face 

threatening acts” (see especially Brown & Levinson, 1987). These were moves that 

potentially diminished the target’s social standing, according to expected roles and 

behaviors. I found that teachers’ attempts to manage these moments reinforced the power 

differential between themselves and their students and consequently, ironically, 

undermined the democratization of that relationship, which they pursued through dialogic 

debate.  This chapter considers one of the ways in which EpC and CSG teachers 

sustained interactional power, through appeals to age- and knowledge-based (i.e., 

developmental) authority. I identify these appeals as variants of a discursive feature I call 

ontological status attributions, detailing their main structures and functions.   

I think of this analysis as an interlude between analyses more concerned with 

students’ discourses and experiences. I do this in order to highlight all interactants’ 

generalized sense of vulnerability in these classes and related activities. While teachers 

enjoyed greater formal power than students, students regularly challenged their authority, 

as seen in this chapter’s opening vignette. Teachers sometimes complained that, as 

students themselves, they had never been allowed to get away with talking while their 
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teachers lectured or speaking back when scolded. The sense of generational gap, even for 

younger teachers in their twenties, marked a divide not only by age but also by socio-

moral disposition—by a willingness to perform respect according to institutional 

hierarchies. Inasmuch as teachers’ authority had been leveled by social norms allowing 

for students to call them by their first names and address them using informal tú forms, 

they found themselves in a contradictory position. They sought to guide students who 

refused to fully ratify their authority. As a result, they resorted to highlighting their own 

moral-developmental dominance and downplaying students’ statuses accordingly. Given 

teachers’ commitment to a democratic interpersonal ethos, however, they also (perhaps 

inadvertently) mitigated their own appeals to authority in the process of trying to instate 

order or encourage student involvement.  

It is important to understand these dynamics as a baseline for classroom 

interactions at Campo de Dalías, where competition and “face threat” comprised regular 

features of talk. In chapter 5, I explain how these features affected Moroccan students, 

particularly, and how the moral-developmental framing of ontological status attributions 

was used to target Moroccan culture as overly traditional while prizing Spanish 

progressivism. 

 
 
Ontological status attributions 

 Taking a cue from Kockelman (2007), I suggest that the difference between 

teachers and students in Epc and CSG classes emerged not merely as role based, but also 

as socially ontological; teens were considered not-yet “people” by institutionally 

sanctioned social and civic criteria. Mainly by virtue of age, but also by the nature of 
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student contributions to class discussions, teachers positioned youth as less-than-

complete social beings. I refer to the discursive instantiation of such youth deficit under 

the heading of ontological status attribution (OSA for short). Most broadly defined, 

OSAs assign differential states of being to targets according to social and developmental 

criteria. While OSAs included stance attribution strategies like those documented by 

Coupland and Coupland (2009)—such as teachers “speaking for” students and assigning 

them epistemic or affective dispositions—a primary characteristic of teacher OSAs was 

to shuttle students from positions as potential dialogic stancetaking subjects into positions 

as evaluated objects.  

For visual illustration, I again turn to a modification of Du Bois’ (2007) classic 

stance triangle (see Chapter 3) to show how teacher OSAs collapsed stancetaking’s three-

part dynamic, privileging teachers’ evaluative power and momentarily obviating 

participant alignment. The asymmetric relationship between teacher and students is 

indicated by the downward sloping arrows in Figure 12. The two-headed arrow labeled 

“positions” indicates that OSAs follow a purely dyadic logic in which the Subject’s 

evaluation of the Object is the source of their mutual, asymmetric positioning. 

 
 

 
 
 
Figure 12. Modified stance triangle showing the dynamics of teachers’ ontological status 
attributions targeting students. 
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Along with the asymmetric relationship between teachers and students and the polemical 

nature of most topics of discussion (e.g., use of religious symbols at school, gender 

equality, racial discrimination), OSAs represented a key element in the “dangerous face 

atmosphere” (Brown & Levinson, 1987, p. 67) of EpC and CSG dialogic debate. OSAs 

were a set of attributive acts that said not only (epistemically) “You know that X,” or 

(affectively) “You should feel Y,” but primarily (ontologically) “You are Z.” OSAs were 

therefore maximally face-threatening resources that stemmed from and supported 

presuppositions equating personal maturity with societal advancement and political 

progressivism.  

Teachers’ concern over students’ orientation to democratic values was channeled 

through assessments of students’ current states of developmental being in relation to 

where they had been in the past and would presumably be in the future. Where Ochs 

(1999) has noted that middle class White Americans routinely speculate on others’ inner 

states in the course of socializing interactions (p. 299), I suggest that Spanish convivencia 

educators make routine pronouncements about students’ social-ontological states. Such 

pronouncements socialize students to understandings of full personhood as won not only 

through advancing maturity but also through increasing alignment with progressive 

political orientations. OSAs, as variants of more widely documented stancetaking/stance 

attribution repertoires, may be peculiar to formal learning contexts such as K-12 schools, 

where teachers’ mandates for educating the “whole” student and playing a pseudo-

parental role are expected (Heath, 1978). As maximally face-threatening constructions, 

OSAs do not appear in data from studies examining post-secondary or informal adult 

learning situations (e.g., Arnold, 2013; Jones, 1999; McKinney, 2005).  
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Structurally, OSAs mirror the stepwise organization of public schooling. Use of 

simple present tense prevails, highlighting the present as a midpoint between the past and 

a desired future—much like students’ current grade level is presumed leverage from 

lower to higher grade levels; adolescence is seen as a necessary transition from childhood 

to adulthood (see Lesko, 2001); and present gains in racial and gender equality signal 

transcendence from past wrongs to greater future justice. Next, I detail how common 

structural features of OSAs index these laminated chronotopic frames and support 

teachers’ claims to interactional and social-ontological authority. 

 

Deconstructing the OSA: features, types and taxonomic reflections 

OSAs potentiate authoritative speech through a number of lexical, discursive, and 

morphosyntactic features, as follows.  

(a) OSAs spotlight verbs of being. In Spanish, these include ser and estar (‘to 

be’), as well as tener (‘to have’) in idiomatic age phrases. Verbs/phrases of being are 

bolded in examples 4.1 and 4.2.  

 
 
(4.1)  
 
T1:  

1 
 

2 
 

3 
 

Estáis en una edad también (.) que estáis de tránsito a la vida aédulêta,  
You all are at an age also (.) that you are in transition to aédult êlife, 
con lo cual muchas de las cosas que ahora épaêsan, 
as  a  result  many  of  the things  that now éhapêpen,  
estáis-  se  considera  que  aún  no  (.)  os  habéis llegado a esta- a ese final é¿no? 
you are- it is considered that you still have not (.) arrived at this- at that end éno? 
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(4.2)  
 
T2: 

1 
 

2 

Vosotros saébéis que sois lo suficientemente maéduêros,  
You all  éknow  that   you  are  sufficiently  maétuêre,  
qué tenéis una eédad que  eso  es  aésí,  que  tenéis  esa  eédad  (…) 
that you are of an éage that that’s how it éis, that you are of that éage (…) 

 
 

Attributions such as these benefit from speakers’ institutionally or socially 

acquired power for positioning targets along situated scales of personhood. In examples 

4.1 and 4.2, the teachers’ use of verbs of being predominantly in second person plural 

(vosotros, ‘you all’) lends an omniscient tone to their assessments of youth liminality and 

asserts asymmetric distance between teachers and students. Students collude in this 

asymmetry inasmuch as they do not contest it directly (I discuss indirect forms of 

contestation further on).  

(b) Morphosyntactic structuring of OSAs contrasts speakers as evaluators with 

targets as evaluees. In these data, verbal person marking and emphatic pronoun usage 

index this contrast. Ejidene teachers’ use of informal second-person plural forms aligns 

with common practice throughout Spain for collective address; however, use of verbs of 

being—building blocks for attributions of relative personhood—make pronouncements 

like those in examples 4.1 and 4.2 maximally face-threatening for students. Speaker-

target contrast is furthermore intensified through explicit pronoun use, as in line 1 of 

example 4.2, above. Such usage is marked in Spanish, which is a pro-drop language, and 

indexes affective distance and subjective difference. Marked usage of vosotros, in 

particular, often appears in dyadic contraposition to other marked pronouns (see Teacher 

2’s use of yo/‘I’ in example 4.3) or discursive figures (see Teacher 3’s use of un niño 

pequeño/‘a small child’ in example 4.4). 
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(4.3)  
 
T2:  

1 
 

2 
 

Pues vosotros ahora mismo no tenéis la misma perspectiva que yo sí puedo  
well you all right now do not have the same perspective that I indeed can  
teéner (.) porque yo soy más maéyor (.) é¿vale?  
éhave (.) because I  am quite oléder (.)éok?  

 
 
(4.4)  
 
T3:  

1 
 

2 
 

3 
 

4 
 

5 
 

No es lo misémo (.) la libertad y responsabilidad que  
 It’s not the ésame (.) the freedom and responsibility that  
 puede tener  un niño pequeéño (1.0) é¿vale? que voséoêtros= 
a small child can éhave (1.0) éok? as éyou êall  =  
Vosotros os quedáis en caésa  (.)  y  sabéis  (.) SI tenéis que estudiar  (.)  
You all stay hoéme (.) and you know (.) IF you all have to study (.)  
si  tenéis  que  salir  si  no  podéis  tocar- (.)  determinadas cosas de la casa (.)  
if you have to go out if you all can’t touch- (.) certain   things  in  the  house (.)  
é¿vale? No es lo misémo (.)  que un niño peéqueêño é¿vale? 
éok?  It’s not the ésame (.)  as a éêsmall   child  éok? 

 

 Examples 4.1-4.4 additionally display a range of intensifying features that support 

teachers’ claims to authority. Following findings by Ochs (1993, 1996, 1999) and Ochs 

and Schieffelin (1989, 1984), structures indexing epistemic certainty and affective 

engagement include changes in intonation and volume for emphasis, pointed pauses, and 

tag questions. Contrastive or emphatic use of negation also lends potency to speaker 

assertions, as in example 4.3, line 1 (no tenéis la misma perspectiva que yo sí puedo 

tener) and example 4.4, lines 1 and 5 (No es lo mismo). Too, teachers’ use of syntactic 

repetition or parallel phrasing serves an emphatic function (Labov, 1972b) that creates 

more talk, extends their time on the conversational floor, and satisfies their bid to make 

normative ideas familiar and comprehensible to students (Tannen, 1989).  
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(c) OSAs invoke a temporal framework within which targets are positioned as 

under-developed or still-developing figures. Adverbial indexes such as ahora (‘now’), 

ahora mismo (‘right now’), and de tránsito a la vida adulta (‘in transition to adult life’) 

serve this function, as does contrastive tense marking of constituent verbs. In example 

4.5, the adverb cuando anchors Teacher 4’s assertions in the past and the future (lines 1 

and 5). ‘I’ and ‘we’ verbs in past tense (estudiaba, nos flipábamos) contrast with 

attributive utterances using ‘you all’ verbs with future tense markers (tengáis, os vais a 

dar cuenta), and with assertions of enduring certainty through use of a fourth verb of 

being, hay (haber), in present tense. In talk leading up to this excerpt, students in Teacher 

4’s CSG class had been discussing the similarities and differences between Neo-Nazi and 

Anarchist movements; one Spanish student claimed sympathies with the Neo-Nazis’ anti-

immigrant platform insofar as she believed immigrants were unfairly taking jobs from 

Spaniards. Teacher 4 had drawn a Nazi swastika and an Anarchist symbol on the 

blackboard; his interjection was as follows: 

 
(4.5)  
 
T4:  

1 
 

2 
 

3 
 

4 
 

5 
 

6 
 

7 
 

Yo cuanédo: cuando estudiaba tamébién, no- no- nos flipábamos  
I   whéen:  when  I  was  studying  étoo,  w- w- we  were  crazy   
con estas écoêsas, había alguno que se flibaba con esto  
about  these éthiêngs, there was one who was crazy about this  
(señala la swastika que tiene puesto en la pizarra) y llevaba  la  chapita  con  la   
(taps swastika symbol drawn on the board) and wore the little patch with the  
swastika (.) y éson tonterías de la éedad,  
swastika (.) and éthis is the silliness of the éage,  
cuando  tengáis  ya-  (0.97) más años (.) os vais a dar cuenta de que (.)  
when you all are finally- (0.97) older  (.)  you’ll  realize  that  (.)  
hay otras preocupaciones importantes  de  verdad  hay  otras  preocupaciones  (.)  
there are other concerns [that are] really important there are other concerns  
mucho  más  (.)  / Ι / e:: reéales que este tipo de movimiento,  
[that are] (.) much more (.) / Ι / e:: reaél than this type of movement,  
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8 
 

9 
 

10 
 

11 

que no llevan a nada (.) éEsto (señala el símbolo de anarquía en la pizarra)  
which goes nowhere (.) éThis (taps the anarchy symbol drawn on the board)   
es un erêror (.) pensar que se puede vivir sin gobierno sin normas  
is  a  misêtake (.) to think that one can live without government without rules  
sin respeto y sin- eso es inviable y de hecho- esto es de maêjara (.)  
without respect and without- that’s unviable and in fact- this  is  ênuts  (.)esto es 
ya de vivir en el paêsado   
this is really living in the êpast. 

 

Notably, the OSA in example 4.5 emerges as a precipitate or composite feature of 

Teacher 4’s speech, rather than in isolatable statements about students’ developmental 

(im)maturity, most evident in examples 4.1-4.2.  In example 4.5, the teacher’s use of 

stance attributive statements helps instantiate OSAs within his discourse, though the OSA 

itself remains irreducible to a single attested utterance. Phrases such as, ‘when you all are 

then- older’ (line 5), key ontological status attribution. The phrase contains a verb of 

being, contrastive use of the second-person plural, and multiple temporal markers, but it 

does not tell the whole story. The complete OSA—the attribution to targets of a current 

developmental state—is a precipitate of the speaker’s discursive alchemy, which 

combines such readily extractable utterances with intensifying resources, like those 

mentioned above, and stance attributive moves.  

In example 4.5, the precipitate OSA might be stated as, You all are too young now 

to realize that extremist political movements are irrational and dangerous. Epistemic and 

affective stance attributions form key nodes around which this OSA emerges. First, the 

affective attributions, ‘we were crazy about these things,’ and ‘there were some who were 

crazy about this’ establish parallels between the teacher’s youthful fascination with 

extremist movements and his students’ current fascination with the same. Second, the 

blanket epistemic attribution, ‘this is the silliness of the age,’ casts all youth as foolish, an 
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evaluation that frames the teacher’s subsequent attribution of inexperience and misplaced 

interests to his students, in lines 5-7. These utterances are themselves constructed around 

an epistemic stance attribution—‘you’ll realize …’—that foretells students’ awakening to 

the realities of adulthood. Here, stance attribution is the handmaiden of status attribution, 

in that more enlightened states of feeling/knowing are cast as possible only upon reaching 

advanced stages of existence in the world.  

Note, too, that Teacher 4’s direct assessment of Anarchist politics as a ‘mistake,’ 

‘unviable,’ ‘nuts’ and ‘really living in the past’ (lines 9-11) constitutes a classic instance 

of stancetaking meant to invite alignment from students considering the same object of 

evaluation. In so doing, Teacher 4 consolidates his authority as a speaker whose greater 

age, temperance, and knowledge afford him more complete personhood in the present, 

simultaneously tying the immaturity of youth (his past and his students’ future past) to 

the immaturity of non-democratic or non-deliberative politics and sentiments (ignoble 

reminders of past fractures throughout both Spain and Europe). The fact that personal and 

societal development are cast upon parallel maturational tracks will be no news to 

scholars in the areas of critical race theory and post-colonialism, who have long 

emphasized the enduring weight of evolutionarily framed Western ideologies of 

“progress” that cast racialized others as obstacles to national unity and vibrancy. These 

insights are relevant for considering Moroccan students’ involvement in EpC and CSG 

discussions, specifically (see Chapter 5). Meanwhile, Lesko (2001) has argued that the 

Western construction of adolescence itself—a process tied up with the expansion of 

formal schooling and the “civilizational” role of education—relies on evolutionary 

understandings of individual and cultural advancement, and the fear “that the future will 
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be diminished, dragged down by teenagers’ failures to act in civilized or responsible 

ways” (p. 110). In line with these observations, OSAs provide a linguistic focal point for 

identifying where and how cultural evolutionary ideologies persist in contemporary 

teacher talk: information crucial to explaining how lessons aimed at fomenting 

democratic progressivism and convivencia among youth inadvertently cast youth as 

incapable of rising to the challenge. 

I have presented three basic characteristics of OSAs evident in various EpC and 

CSG teachers’ talk: predominant use of verbs of being, contrastive use of verbal person 

marking and personal pronouns, and multiple temporal markings to attribute 

developmental states to students. In the process, I have pointed to ways in which 

stancetaking (e.g., affective and epistemic intensifiers) and stance attribution resources 

support asymmetrical teacher-student dynamics and bolster teacher authority as 

supported through discrete and precipitate OSAs. It is in these ways that OSAs benefit 

from but are not coterminous with stance or stance attribution. Stance and stance 

attribution resources are brought to the service of OSAs by construing them as 

authoritative and heartfelt expressions. OSAs, on the other hand, attribute socially 

situated personhood to others; they “donate” statuses of being, which in EpC and CSG 

classes are framed by parallel developmental and sociopolitical concerns.  

By way of comparison, in Goodwin’s (2006) analysis of girls’ competitive 

playground games, indexing of targets’ ontological statuses are potentially identifiable in 

name calling sequences. In the following, one girl’s hopscotch move prompts another 

girl’s escalated response (line 2), which Goodwin terms a “pejorative categorization or 

negative person descriptor”: 
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1 Gloria: (jumps from square two to one changing feet) 
2 
 

3 

Carla: NO CHIRIONA! 
No Cheater! 
YA NO SE VALE ASÍ. 
That way is no longer valid!  (p. 42) 

 
 
Name calling involves copular or, as in line 2, zero-copula constructions that carry 

attributive force, as in, “You are a cheater!” Within the relevant scales of personhood 

organizing such micro-socializing interactions, such status attributions demarcate the 

boundaries of acceptable behavior/being as defined by situationally powerful interactants 

(see also García–Sánchez's (2012) analysis of how Moroccan children’s “enduring” 

personhood is constructed by peers and teachers in Spanish elementary school 

classrooms). Note that in Goodwin’s example, too, the flow of time shapes powerful 

participants’ readings of targets’ ontological statuses: Gloria’s move is invalid, and she is 

a cheater, because the rules of the game changed, and in the present moment, both her 

behavior and her being are sanctionable.  

EpC and CSG teachers used a similar logic but contextualized attributions within 

a much longer temporal frame—that of a lifetime—with overdetermined connections to a 

suite of virtues—such as self-awareness and attention to the vicissitudes of growing up—

deemed crucial to full, mature personhood in Spanish society. OSAs allowed teachers to 

act as dialogic time travelers, recontextualizing the past and precontextualizing the future, 

as Ochs (1999) has written of the use of stance resources generally. Indeed, insofar as 

Ochs (1996) has identified temporal shifts in spoken discourse as a source of affective 

keying, there is an argument to be made that OSAs fall within the bounds of affective 

stance repertoires. I have shown that OSAs incorporate and evoke emotional 
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intensification, for example. Nonetheless, as Coupland and Coupland (2009) have argued 

in their analysis of doctors’ stance attributions to patients, attributive statements are 

constitutive of authority—a social predicate of differential knowledge and experience—

making OSAs, in turn, resources for the instantiation of epistemic power. Then again, 

OSAs should not be equated with stance attributions of the sort that Coupland and 

Coupland have studied because OSAs are attributive of a target’s overall personhood, not 

their knowledge or feelings alone.  In the end, OSAs are fundamentally socially 

contrastive discursive mechanisms. They seek to expand the speaker’s positioning vis-à-

vis the target affectively, epistemically, and social-ontologically. Their use by teachers 

squares with Coupland and Coupland’s (2009) suggestion that attributive statements play 

a “key role in the dissemination of normative ideologies” (p. 247). EpC and CSG teachers 

were heavily invested in their students’ uptake of democratic ideals and dispositions. 

Meanwhile, OSAs’ ready incorporation of stancetaking and stance attributive resources 

speaks to their flexibility as discursive and context-constructing tools that aided in 

diminishing targets’ existential cache. 

 

Mitigating teacher authority and sustaining student participation 

As maximally face-threatening resources used by teachers in El Ejido, OSAs 

challenged the egalitarian precepts of dialogic debate. The instantiation of such (social-

ontological) inequality was, however, related to teachers’ efforts at fomenting dialogic 

debate. Competitive stancetaking was a precondition of dialogic debate and depended 

heavily upon spotlighting differences (e.g., racial, gendered, cultural, developmental, 

communicative) through use of the myriad epistemic and affective features that stance 
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scholars have found to be key in formulating evaluations and alignments in conversation. 

Through OSAs, teachers established their own developmental and institutional authority, 

creating face threats for students and positioning them as conversationally obligated to 

respond.  

Stance prompting was nonetheless an indirect function of OSAs. In over 150 total 

recorded hours of classroom discussions, students never responded to a teacher’s 

assertion about adolescent ontology with a counter-OSA such as, “Well, teachers are too 

old to understand us!” or “I’ve been around long enough to know the difference between 

what’s important and what’s not!” Instead, OSAs played an indirect role in heightening 

the oppositional dynamics of dialogic debate by highlighting the distance and difference 

between two basic sets of participants: teachers and students. OSAs generally contrasted 

with teachers’ more direct repertoires of stance prompting, which spotlighted student 

deficiencies in terms of their immediate attentiveness and involvement.  

For teachers, managing the resultant tension between “doing” authoritativeness 

and “doing” democratic classroom discussions meant using a variety of measures to 

narrow the interactional gap with students and prompt active participation from them. 

Teachers availed themselves of common mitigating resources such as tag questions (see 

examples 4.1, 4.3, and 4.4) and use of the inclusive first-person plural, which is 

illustrated in examples 4.6 and 4.6.1—extended transcriptions of the excerpts in examples 

4.2-4.3.  

During a lesson on goal setting, weighing alternatives, and making healthy short- 

and long-term decisions, Teacher 2 grew impatient with her students’ reluctance to join 

the discussion and offer original opinions. In response to their hesitation to state how they 
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would resolve the everyday dilemma of needing to do homework but wanting to spend 

time with friends, she uses first-person plural ‘we are’ in example 4.6 to mitigate a 

maximally face-damaging OSA in line 2 before switching back to second-person plural in 

line 3. The phrase-final, rising prosodic contours of this passage arguably serve a similar 

mitigating function. At the same time, these elements lend epistemic and affective weight 

to the teacher’s utterances. There is a sense of compulsion in Teacher 2’s tag questions 

and rising intonation, of willfully moving students to agreement. The multifunctionality 

of linguistic features and the “multiplicity of goals typical of any semiotic act,” as 

Duranti (1991) has put it, make these complex pragmatics possible (see also Duranti, 

1993; Morgan, 2010; Ochs & Schieffelin, 1989).)  

 
(4.6)  
 
T2:  

1 
 

2 
 

3 
 

4 

¿Y sabéis lo que significa cuando no queremos decidir? (1.22)  
And do you all know what it means when we don’t want to decide? (1.22) 
que somos un poco inmaduros (.)é¿vale? (.) porque como más vamos  
that we are a little immature (.) éok?  (.)  because  as  we  grow  éup 
creéciendo (.) pues vosotros ahora mismo no tenéis la misma perspectiva  
more (.) well you all right now do not have the same perspective  
que yo sí puedo teéner (.) porque yo soy más maéyor (.) é¿vale?  
that I indeed can éhave (.) because I’m quite oléder (.)éok?  

 
 

By tempering objectifying speech, EpC and CSG teachers created ostensible openings for 

students to speak; mitigating resources gestured at the possibility for democratized 

exchanges emblematic of convivencia; and students responded, though not always with 

the discernible oppositional stances required of dialogic debate and indexical of mature, 

reflexive personhood.  
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In example 4.6.1, Teacher 2 goes on to attribute to her students an immaturity 

with determinative effects for their life paths. In response to her efforts to get students to 

take a clear stance on resolving their homework-versus-friends dilemma, Alin offers a 

whimsical, dialectical solution, which in turn elicits a face-threatening, mocking response 

from the teacher (lines 12-13) followed by a developmentally focused OSA in lines 17-

20.  

 
(4.6.1) 
  

4 
 

5 
 

6 
 

7 
 

8 
 

9 
 

10 
 

11 
 

12 
 

13 
 

14 
 

15 
 

16 
 

17 
 

18 
 
 

T2: 
 
 
 
 
 
 
 
 
 
 
 

Alin: 
 
 
 

T2: 
 

(…) porque yo soy más maéyor (.) é¿vale? (.)  
(…) because I’m quite oléder (.)éok? (.)  
y entonces, poco a POéco, poco a poéco, 
and so, little by LITétle, little by litétle, 
vais a tener que ir tomando decisiones en vuestra viéda,  
you’re going to have to go [about] making decisions in your élife,  
y en función de qué decisiones toéméis, vuestra vida va a girar  
and according to what decisions you émake, your life will turn  
para un élado o girar para éoêtro=Eso está êclaro. (1.13) é¿vale? (.) 
to one éside or turn to aénoêther=That is êclear. (1.13) éok? (.) 
(Alin tiene la mano levantado) Díme Alín 
(Alin has raised his hand) Tell me Alin 
Que::: si existiera una maquina que fuera que pudieras estar 
Tha:::t if a machine existed that made it so you could be 
en dos sitios a la évez 
in two places at éonce 
éClaêro, ¡inévéntalo êtú! Que lo inéventes tú y me êdices  
éSuêre, éyou inêvent it! You inévent it and êtell me 
“¡qué yo te la pongo seguro!” (.) é¿vale? Entonces por ejemplo  
“I  guarantee  it!”  (.)  éok?  So  for  example 
cuando yo pregunto aquí en clase “Dime qué opinas de tal”-  
when I ask here in class “Tell me what you think of x”- 
(calladito) “éNo::- es que yo no lo sé-” (.)  
(very quiet) “éNo::- it’s that I don’t know-” (.)  
CLARO que êsabes, vosotros saébéis  
OF COURSE you êknow, You all  éknow  
que sois lo suficientemente maéduêros, qué tenéis una eédad  
that   you  are  sufficiently  maétuêre, that you are of an éage  
que  eso  es  aésí,  que  tenéis  esa  eédad que nos tenemos que ir  
that that’s how it éis, that you are of that éage that we have to go  
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19 
 

20 
 

aprendiendo sobre las cosas poquito a poquito  
[about] learning about things little by little  
y a tomar decisiones (.) é¿vale?  
and making decisions (.)éok? 

 

Note that in this excerpt, Teacher 2 casts students’ expressive performances, as 

well as their embrace of their own relative maturity, as lacking. Lines 14-16 present a 

dramatized metacommentary on the failing dynamics of dialogic debate, and Teacher 2’s 

ventriloquizing of students’ timid deflections serves as a springboard for both scolding 

them (i.e., asserting her frustration and authority) and compelling them to active 

participation (i.e., asserting their developmental preparedness and therefore inherent 

ability to articulate critically reflexive inner dispositions). It is in this way that 

participation in classroom discussions and attributions of relative fitness for social 

personhood emerge as mutually constitutive. 

The upshot is that, in EpC and CSG classes, dialogic debate was treated as a 

training field within which students might cultivate democratic orientations toward one 

another, toward teachers, and toward the wider community; because it was not always 

easy to sustain the sort of talk that supported that goal, however, teachers cast the fates of 

classroom discussions as entwined with students’ overall development. Teacher 2, for 

one, faced a consistent challenge in getting her first-year students (ages 12-13) to share 

their thoughts on proposed topics. She was not alone. In interviews, EpC and CSG 

teachers said they believed in the transformative potential of class discussion, but that 

students were not always willing participants.  

The abiding, mutually face-threatening dynamics of teacher-student exchanges 

can be seen in example 4.7, a final excerpt from a different discussion in Teacher 2’s 
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class, in which students were to reflect upon the prevalence of gendered stereotypes and 

sexist practices or attitudes in their own lives. This excerpt highlights dialogue between 

Teacher 2 and two male students, Ángel and Marcos, who largely deflect her direct 

prompts and detailed injunctions to articulate considered stances on the current state of 

gender equality. The transcript can be divided into two parts. Lines 1-50 focus on Ángel, 

who presents a series of face-threatening turns to the teacher by questioning the clarity of 

her prompts (lines 2 and 16) and by momentarily adopting an authoritative stance himself 

to direct Marcos to answer in his stead (line 6). Lines 51-67 focus on Marcos, whose 

reluctance to answer and claims to epistemic uncertainty prompt the teacher, in turn, to 

repeat herself in an ultimately unsuccessful bid to get him to state his own viewpoint.   

 
(4.7) 
 

1 
 

2 
 

3 
 

4 
 

5 
 

6 
 

7 
 

8 
 

9 
 

10 
 
 

11 
 

T2: 
 

Ángel: 
 

T2: 
 

Ángel: 
 

T2: 
 

Ángel: 
 

T2: 
 

Marcos: 
 

T2: 
 

Ángel: 
 
 

Marcos: 
 

¿Cómo es Ángel? 
[What do you think] Ángel?  
¿Cómo que ‘cómo es’?  
What do you mean ‘what do you think’? 
Est- en este mundo, ¿quién prima más, el hombre o la mujer? 
This- in this world, who takes precedence, the man or the woman? 
El hombre 
The man 
¿Seguro? 
You sure? 
Pero creo que has- Di, Marcos 
But I thought you- Say [it], Marcos 
¿Seguro? 
You sure? 
[¿Más no? 
[More no? 
[  Prima    más    tiene   más   [peso, más importancia  
[Takes precedence has more [weight more importance 
                                                [Más 
                                                [More 
(1.25) 
M::[: 
M::[: 
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12 
 
13 

 
14 

 
 

15 
 

16 
 

17 
 

18 
 

19 
 

20 
 

21 
 

22 
 

23 
 

24 
 

25 
 

26 
 
 

27 
 
 

28 
 

29 
 

30 
 

31 
 

32 
 
 

Ángel: 
 

T2: 
 

Ángel: 
 
 

T2: 
 

Ángel: 
 

T2: 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

T2: 
 
 

Ángel: 
 

T2: 
 

Costín: 
 

T2: 
 
 

 
 

      [La mujer 
      [The woman 
La mujer 
The woman 
Claro 
Of course 
(.) 
Ven (.) ponme un ejemplo 
Come (.) give me an example 
¿Un ejemplo de qué? 
An example of what? 
Pues si tú me has dicho todo esto de- mm- por ejem- un- pon algo de 
Well since you said that about- mm- for exam- an- give me something 
que me justifique aquí la cosa (.) Todo lo- êmira (.) 
here that justifies the thing (.) Everything- êlook (.) 
éTOédo lo que nosotros- si- siempre si decimos  
éEveryéthing that we- if- always if we say 
é‘sí’ o ê‘no’ siempre tenemos que tener una justificación por decir 
é‘yes’ or ê‘no’ we always have to have a justification for saying 
 ‘sí’ o ‘no’ é¿no? (.) Porque sino es como que aquí estamos todo el 
‘yes’ or ‘no’ éno? (.) Because if not it’s like here we are the entire 
día, ‘Mm, ¿creééis que-?’ ê‘Sí-’ ‘¿Por équé?’ ‘Ah, ê(Ng)yo  
day, ‘Mm, do you all éthink-?’ ê‘Yes-’ é‘Why?’ ‘Ah, ê(Ng)I 
(Ng)qué (Ng)sé.’ (.) No (.) Siempre tenemos que defender lo que  
(Ng)don’t (Ng)know.’ (.) No (.) We always have to defend what 
nosotros pensamos ¿no? (.) y cada uno de nosotros tenemos un 
we think no? (.) and each of us has an 
opinêión (.) ¿o no? (.) o por lo menos cada uno de nosotros  
opinêión (.) or not? (.) or at least each of us 
deberíamos de tener una opinêión  
should have an opinêion 
(1.51)  
¿O êno?  
Or ênot? 
(1.19) 
(sonriendo) Claro 
(smiling) Of course 
¿O no tenemos opiniones? 
Or don’t we have opinions? 
Sí 
Yes 
¿O somos aquí bobos que lo que dice una persona entonces decimos 
Or are we all dummies here who whatever a person says then we say 
‘sí sí sí sí sí’? 
‘yes yes yes yes yes’? 
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33 
 

34 
 

35 
 

36 
 

37 
 
38 

 
39 

 
40 
41 

 
42 

 
43 

 
 

44 
 

45 
 

46 
 

47 
 

48 
 

49 
 

50 
 

51 
 
 

52 
 

53 
 

54 
 
 

Marcos: 
 

T2: 
 

Carmela: 
 

T2: 
 
 
 
 
 

Ángel: 
 

Marcos: 
T2: 

 
Ángel: 

 
 
 
 

T2: 
 
 
 
 
 

Ángel: 
 

T2: 
 

 
 

Ángel: 
 

T2: 
 
 

Ángel: 
 

Carmela: 
 

Marcos: 
 
 

Claro (se ríe) 
Of course (giggles) 
é¿Sí? 
éYes? 
 (riéndose) No:: 
 (laughing) No:: 
Ah (.) entonces quiero que me deis vuestra opinión. Tú dime- 
Ah (.) then I want you all to give me your opinión. You tell me-  
¿por qué has dicho que en este mundo prima más la mujer que  
why did you say that in this world the woman takes precedence over 
el éhombre? 
the éman? 
Porque yo qué sé, es más importante 
Because I don’t know, she’s more important 
(giggles) 
Porque es más importante la mujer que el êhombre, ¿por équé? 
Because the woman is more important than the êman, éwhy? 
Porque la mujer es la que cuida la casa y to’.  
Because the woman is the one who cares for the house ‘n’ all  
Hace más cosas que el hombre 
She does more things than the man 
(.) 
O sea tú piensas que actualmente la mujer tiene más importancia en  
That is you think that currently the woman has more importance in 
el mundo (.) é¿no? en gen- más que el êhombre (.) porque es-  
the world (.)éno? In gen- more than the êman (.) because she is- 
tiene más tareas 
she has more tasks 
Trabaja 
She works 
Porque trabaja ella, trabaja más, porque es ella la que  
Because she works, she works more, because it’s she who  
recoge la casa  
picks up the house 
Sí 
Yes 
Tú Marcos, ¿qué opinas? 
You Marcos, what do you think? 
(1.94) 
(sonriendo) Él dice ‘lo mismo’ 
(smiling) He says ‘the same’ 
(giggles) 
(1.38) 
(riéndose) Yo qué sé 
(giggling) I don’t know 
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55 
 

56 
 

57 
 

58 
 

59 
 

60 
 

61 
 

62 
 

63 
 

64 
 

65 
 

66 
 

67 
 

T2: 
 
 
 
 
 
 
 

Marcos: 
 

T2: 
 
 
 

Marcos: 
 

T2: 
 
 
 

Marcos: 
 

T2: 
 

Tú qué opinas, en este mundo::- en la sociedad en que vivimos  
What do you think, in this wor::ld- in the society in which we live 
ahora mismo ¿es má:::s- maéchista más femiénista?  
right now is it mo:::re- maéchista more femiénist? 
¿Más importante la muéjer? ¿Más importante el éhombre?  
The éwoman more important? The éman more important? 
¿Más- cómo? Cuéntaême 
More- what? Tell ême 
Más machista 
More machista 
¿Es más maéchista? Que le damos más importancia al  
It’s more maéchista? [In] that we give more importance to the 
êhombre- más pat-ri-ar-cal se llama- de patriarca. ¿Por qué?  
êman- more pat-ri-ar-chal it’s called- from patriarch. Why? 
Pues yo qué sé, maestra, por lo que ha dicho él 
Well I don’t know, teacher, because of what he said 
No (.) explícame lo que quieres decir. ¿Por équé es  
No (.) explain to me what you mean. éWhy is  
más machista esta sociedad? 
this society more machista? 
Yo qué sé, lo que él te ha dicho 
I don’t know, what he told you 
Pues en vez de decir algo que ha dicho él hay que decir  
Well instead of saying something that he said [one] should say 
las cosas que dice uno, dínoslo y lo explicas  
things that one says, tell us and explain 

 

The long pauses after the teacher’s prompts in lines 9, 26, 27 and 51; laughter 

from the boys and others; the boys’ stalling through claims of uncertainty; Marcos’ 

facetious response (line 33), and Ángel’s metacommentary (line 52) foretelling Marcos’ 

stance avoidance all speak to students’ awareness of, and variable resistance to, 

involvement in stance-driven dialogic debate. Finding themselves put on the spot, and 

unable (or unwilling) to perform as the teacher wishes, subjects students to repeated face 

threats. Meanwhile, Teacher 2 scrambles to save face as the leader of the discussion—

and to save the discussion itself—by producing a series of pointed prompts of 

nonetheless dubious effectiveness. In the end, it is she who produces the bulk of speech, 
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and even when students ratify her prompts with responses, they fail to do so with the 

reflexive depth ideal for sustaining contestatory dialogue.  

Finally, note that attributions of social-ontological personhood are at best implicit 

in example 4.7. Where students emerge as characterological figures in the teacher’s 

speech (see lines 22-23), they do so amidst injunctions for communicative performance 

rather than overall maturation. But as I established with example 4.6.1, teachers treated 

communicative and social-ontological development as coterminous in EpC and CSG 

classrooms. The type of considered, empathic communication they strove to model and 

promote—evocative of personal investment in justified claims—was bound up with the 

construction of convivencia agents as those who engaged in sincere, mature, reflexive 

advocacy of progressive Western democratic ideals. 

 

Conclusion 

This chapter focused on the role of teachers in shaping spoken interactions in EpC 

and CSG classrooms in El Ejido. I introduced the term ontological status attribution—a 

variant of other stancetaking resources well documented in the linguistic anthropological 

literature—to show that, in teachers’ quest to socialize youth to civic ideals, they 

fomented face-threatening classroom atmospheres in which developmental differences 

constituted key indexes for students’ alleged democratic fitness. Teachers, in turn, 

suffered face threat according to students’ variable willingness and/or ability to engage in 

dialogic debate. In the end, dialogic debate both required and was destabilized by 

communicative competition among participants; and EpC and CSG classes became 

arenas of general face threat for students as well as teachers. 
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 Teachers strove to emphasize virtues attributed to liberal democratic subjectivity: 

autonomy, critical reflexivity, freedom from authoritarian systems of thought, and 

defense of peace, equality, and tolerance. They were concerned with students’ subjective 

orientations to these notions, and stancetaking within dialogic debate provided 

opportunities for them to assess student uptake and progress in adopting these virtues as 

their own. It is important to understand teachers’ discursive practices in this context 

insofar as dialogic debate in civic education represented a particular way of socializing 

young people to democratic ways of thinking and speaking. EpC and CSG lessons were 

not simply about governmental structuring or the criteria and privileges of citizenship. 

They were about cultivating expressive repertoires in the service of democracy. But 

unlike other programs that have attempted to train young people in tolerant, respectful 

communication across differences (e.g., Arístegui, Bazán, Leiva, López, & Muñoz, 2005; 

Biesta, 2007; Edwards, Munn, & Fogelman, 1994; Gurin, Nagda, & Lopez, 2004; Jones, 

1999; McKinney, 2005; Murti, 2013; Parker, 2010), EpC and CSG classes relied on a 

loosely structured interactional framework more typical of public conflict talk than of 

deliberative exchange. It is for this reason that class debates included many of the same 

face-threatening elements—such as interjections, interruptions, emotionally intensified 

stances, and epistemic challenges—that Alcaide Lara (2008) has identified in her study of 

host-guest interactions on Spanish television talk shows. It is in this way that the 

cultivation of student stances in defense of democracy also involved positioning students 

as communicative competitors. 

 Examining teachers’ approaches to this task through stance-based repertoires such 

as OSAs helps explain the inherent limitations of this ideally egalitarian endeavor. In El 
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Ejido schools, limitations fell along two major lines. Predictably, teachers had more 

institutional power than students: the role-based disparities between them colored debates 

framed as egalitarian. And as I explore in the next chapter, Moroccan students, more than 

others, were used as discursive foils for promoting Spanish democratic values. Cultural 

and ideological sticking points between the local Spanish and Moroccan communities 

further shaped how egalitarianism and democratic inclusion were evoked in EpC and 

CSG exchanges. 



 159 

CHAPTER 5. COMPLICATING CONVIVENCIA II: 

MOROCCAN STUDENTS AS OBJECTS AND AGENTS OF DEBATE 
 
 

Ontologies of otherness in a lesson on race and racism 

The discussion in Heba and Salwa’s EpC class was growing spirited. Their 

teacher had started off the hour talking about race and racism, prompting students to 

define the terms and give examples. 

‘I think it’s Moroccans, Spaniards, Lithuanians, Russians—’ Vic offered. 

‘According to where someone’s from,’ Amal added. 

‘Not accepting them,’ Nina stated. 

‘Looking down your nose,’ Vic said. 

‘Looking down your nose,’ the teacher said. ‘But why? For their culture, for their 

race, because they’re different?’ 

 ‘For everything,’ Vic asserted. 

‘No. For everything no,’ the teacher chided. ‘If we understand the term racism, 

what does it come from?’ 

‘Ah, race,’ said Vic. 

‘The Black race,’ Amal interjected.  

‘The yellow race!’ Marisol blurted out. Others started giggling.  

‘Why do they call them yellow if they’re not really yellow?’ Amal called out 

loudly. Estela hooted with laughter. 

‘Yes they are!’ Marisol insisted. 



 160 

The teacher pursed her lips in a bemused smile. ‘So then if we reject another 

because maybe they have another culture, eh, different from our own,’ the teacher 

continued, ‘another culture implies another race. But what does race mean?’ She pressed 

the students to be precise. Had they heard of the term Aryan race, for example, or a 

“race” of dogs?24  

Already, I noted that she had invoked a mutual determinism between race and 

culture, as well as a divide between an unmarked “we” who rejected culturally/racially 

different others. Where anthropology has helped establish the fallacy of the empirical 

existence of race, discussions like this one certainly reinforced its discursive and 

ideological existence for students and teachers at Campo de Dalías.  

As talk continued, I wondered about the pedagogical objectives of the 

conversation; it struck me that the teacher’s main goal was to establish “races” as 

fundamentally different, then likewise establish their equality. This was borne out by a 

worksheet she handed out toward the end of class, which included a reading about U.S. 

Olympian Jesse Owens’s performance at the 1936 Berlin games. In statements following 

his gold medal wins, the worksheet pointed out, he stated publicly that he was proud of 

the human race. 

‘Think about what Owens said,’ the teacher urged. ‘He didn’t say “I’m proud of 

being from— such and such city,” or, “I’m proud to be Black.” No. What did he say? 

“I’m proud of the human race.” Was he giving Hitler a lesson? Like saying, “You’re not 

better than me, nor I better than— we’re simply equal.”’  

                                                
24 In Spanish, “race” and “breed” share the same word, raza. I’ve chosen to translate it here as “race” rather 
than “breed” in order to make clear that the teacher was exploring the semantics of a single term. 
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‘Definitely,’ Heba said. She had tried to join the conversation earlier, but Vic had 

shut her down. It was when the teacher raised the subject of melanin and claimed, ‘Look, 

I go out in the sun a lot, but for as much as I go out—’ 

‘Well I— in as little as five minutes in the sun, and I’m black!’ Nina, the Roma 

student, had said excitedly. Laughter erupted around her, and from the other side of the 

room Heba had said, smiling, ‘Well just imagine me!’  

And Vic had shot back, ‘But you’re black to begin with!’ and Heba had been 

quiet ever since.  

Her reaction should be understood not only in relation to the content of the 

preceding discussion—or to the ways in which teacher and peers pursued exclusionary 

identitarian parameters for being part of the “we” with the power to reject others. It must 

also be understood in terms of how those messages intersected with the immediate, 

exclusionary dynamics of classroom dialogue. In this context, ponerse negro/a (‘to turn 

black’) referred to how skin darkens with sun exposure. As da Silva (2012) has noted for 

Brazil, designations of blackness or darkness are racial constructs that vary from place to 

place. Vic’s statement, hardly supported by Heba’s physiognomy, in fact meant to shut 

her up by capitalizing upon widely accepted—and recently reiterated—notions of culture 

and race as parallel, essential differences (Goode, 2009). 

As was often the case in the EpC and CSG classes I observed at Campo de Dalías, 

Moroccans were ratified as representatives of otherness and invited by teachers to speak 

at some length about specific religious, culinary, family, and sartorial practices, such as 

wearing the headscarf. Moroccan students tended to be less involved as commentators on 

topics not directly related to their Moroccanness, such as a proposed increase in the speed 
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limit, a recent workers’ strike across Almería, or the growing “Indignados” protests 

taking place in cities throughout Spain. The implicit limitation on Moroccan students’ 

participation created barriers to their full engagement with peers in dialogic debate. In the 

example I have opened with here, then, Vic’s final remark not only marked Heba as 

essentially “other,” but also invalidated her bid for conversational alignment with the 

teacher and with Nina.25 

In other words, he used an OSA to police her involvement in the exchange. His 

attribution—‘you are black to begin with’—constituted a direct face-threatening move, 

ratified by Heba’s subsequent silence. Though Vic’s OSA bore none of the temporal 

markers common to the OSAs I examined in chapter 4, it shuttled Heba to the other side 

of a racial-ontological dyad (‘black’/‘white’) that made social ‘blackness’ a criterion for 

discursive silencing. 

EpC and CSG class discussions were to move youth toward critically reflexive 

and broadly humanist stances that increased (a) their appreciation for democracy and 

human rights in a global context, (b) their respect for the social and cultural 

diversification of their communities, and (c) their exercise of empathy as a guideline for 

everyday interaction. However, the oppositional, often antagonistic, exchanges that 

actually took place during these discussions were at odds with the peaceful dispositions 

they were meant to inspire. Moving now to a discussion of triangulated interactions 

among teachers, Spanish students, and Moroccan students, in this chapter I show that 

Moroccan immigrant students, in particular, were assigned deficient ontological statuses 

                                                
25 As a side note, Nina’s involvement with Spanish friends and school placed her experiences outside the 
norm for Roma historically and nationally speaking. While she vociferously defended her identity as 
“gitana” (‘gitana’), her peers and teachers often countered that she was not “gitana-gitana” (‘gypsy-gypsy’). 
Her difference was therefore marked, but not as marked as that of her Moroccan peers. 
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in discussions that promoted democracy and equality as culturally embedded, 

developmentally progressive orientations.  

Teachers tended to frame Moroccan culture as anti-progressive, while Spanish 

students proffered face-damaging assessments of Moroccan otherness, often through 

affective stances or status attributions intensified by expressions of shock, repugnance, or 

rejection. Within the stance-compelling dynamics of dialogic debate, Moroccan students 

inevitably articulated and defended positions that remained indexically steeped in 

Moroccanness. That is, largely by virtue of how teachers and native-born youth framed 

Spanish and Moroccan cultures as incompatible, most Moroccan students came to 

participate in CSG and EpC discussions always as Moroccans, carrying the imputed 

baggage of strict patriarchal norms and entrenched religious traditionalism. Such 

attributions emerged in the course of conversations aimed at socializing students to 

progressive stances, and while Moroccans’ alleged anti-progressivism was rarely named 

as such, Moroccan students oriented to concomitant face threats. They managed these 

moments by withdrawing from discussion, by using off-record linguistic resources such 

as parody, and by availing themselves of direct challenges, critiques, and sarcasm.  

 

Colluding developmental frames: Moroccans as stigmatized traditionalists 
 

Beyond the taxonomic concerns explored in the last chapter, ontological status 

attributions helped consecrate teacher authority and socialize students to a stepwise logic 

of developmental maturity. While the intensifying function of OSAs lent seriousness and 

urgency to teacher talk, OSAs also presented discursive images of what it meant to be a 

child, an adolescent, and an adult. Analogically, movement through life stages (or 
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through school) was laminated onto an evolutionary understanding of societal progress. 

Talk about movement towards mature self-awareness, responsibility, and respectful, 

tolerant dispositions supported talk about societies and peoples in different stages of 

democratic development. Mostly, these comparisons focused either on Spain’s shift from 

a Catholic-fascist dictatorship to a secularized democracy (cast as collective liberation 

from tradition and authoritarianism) or on the contemporary differences between 

Moroccan and Spanish societies (cast as a clash between outmoded traditionalism and 

exuberant progressivism). Such parallels constituted a pillar of the triangulated face-

threatening dynamics in CSG and EpC classes between teachers, Spanish students, and 

Moroccan students. 

By way of example, Teacher 1 responds below to his students’ discussion of an 

assault that reportedly took place after school one day. The perpetrator, as student Martín 

alleges in line 1, was said to be a Spanish-born Moroccan. In lines 8-18, the teacher’s 

OSA (previewed in example 4.1) supports parallels between students’ and Moroccans’ 

(ellos/‘they,’ line 15) incomplete developmental states. His emphasis on the continued 

learning and change potentiated by life in a lawful, egalitarian society suggests that both 

students and Moroccan immigrants have the capacity to grow to treat others with ‘that 

respect’ (line 9) that is appropriate to contemporary democratic society. 

 
 
(5.1) 
 

1 
 

2 
 

3 
 

Martín:  
 

T1: 
 

Sera: 
 

Dicen que se trata de un marroquí nacido aquí 
They say it was a Moroccan born here 
En la sociedad- 
In [our] society- 
¿Y eso cuándo estuvo? 
And when was that? 
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4 
 

5 
 

6 
 

7 
8 
 

9 
 

10 
 

11 
 

12 
 

13 
 

14 
 

15 
 

16 
 

17 
 

18 
 

Martín: 
 

Dris: 
 

Alex: 
 

Sera: 
T1: 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

Al salir 
After leaving 
Ayer 
Yesterday 
Antes de ayer 
Day before yesterday 
(soft, sustained high pitch: scandal/shock) ¡O:::!  
En la sociedad actual (.) YA (.) debe de quedar claro,  
In [our] current society (.) ALREADY (.) it should be clear,  
que muchas veces yo lo dudo, porque ese respeto-  
though many times I doubt it, because that respect-  
Estáis en una edad tamébién (.) que estáis de tránsito a la  
You all are at an age éalso (.) that you are in transition to  
vida aédulêta, con lo cual muchas de las cosas que  
aédult êlife, as a result many of the things that  
ahora épaêsan, estáis- se considera que aún no (.) 
éhapêpen now, you are- it is considered that you still have not (.) 
os habéis llegado a esta- a ese final é¿no? que nunca se llega, 
arrived at this- at that end éno? though one never arrives, 
siempre se está aprenédiendo, siempre está cambiando a lo mejor  
one is always learéning, always changing maybe 
la forma de pensar (.) Ahora ellos son de una éforêma,  
the way of thinking (.) Now they are éone êway,  
pero sí que tenemos- nos hemos (arreglado)  
but we do have- we have (arranged)  
una sociedad igualiétaria é¿no? en la cual le da- hay unas éleyes-  
an egaliétarian society, éno? in which are given- there are élaws- 
que la gente la cumpéla o éno (.) es otra cosa- 
that people oébey them or énot (.) is another thing- 

 
  

Developmentally or socio-evolutionarily framed comparisons between Moroccan 

and Spanish societies appeared also in teachers’ prompting of Moroccan students to talk 

about their preferences for aspects of Moroccan or Spanish culture. In this way, 

individual Moroccan students got positioned as icons of a troublingly traditional 

society—an assessment that emerged indirectly as they responded to questions about 

religion, food, and gender roles, among other things. One common question that teachers 

posed to Moroccan students was whether they liked attending school in Morocco or 

Spain better. Moroccan youth generally claimed to favor Spanish education because they 
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said they found it to be easier. Teachers would additionally point out to them that 

physical punishment was not allowed in Spanish schools though they believed it to ‘still’ 

be in use in Moroccan schools—a claim that students variously confirmed or shrugged 

off.   

 

Fear and catharsis: Spanish students’ constructions of Moroccanness 

 In example 5.1, the boys’ focused reconstruction of the perpetrator’s alleged 

identity and the event’s timeline leaves the teacher unable to secure a conversational turn 

until line 8. The students’ talk carries the markers of gossip talk, culminating in Sera’s 

utterance of shock in line 7. Spanish students’ production of such affectively intensified 

speech was common in discussions of local cultural dynamics.26 During research 

interviews, for example, certain Spanish students spoke in scandalous and resentful tones 

of how the Moroccan presence had changed things for the worse, making them afraid to 

go out at night or leave their doors unlocked the way their families used to do when they 

were small. These students attributed senses of personal insecurity and collective 

beleaguerment to Moroccan delinquency and cultural disdain. Aside from recounting, 

time and again, the events leading up to the riots of February 2000, they shared stories of 

Moroccans allegedly slaughtering goats in a public space and not washing up the blood, 

spitting on the door of a local church, and stealing or fighting on a regular basis. Such 

narratives constituted the bases of native-born youths’ understandings of Spanish-

                                                
26 Such exchanges likely presented special challenges for Spanish-born Moroccan youth or bicultural 
students like Dris (line 5). A marked minority in the classes I visited, such students identified strongly as 
Ejidenes, using the local language variety and socializing mainly with Spanish peer groups. During CSG 
and EpC discussions, they tended to avoid commentary on cultural preferences and on Moroccan cultural 
practices. 
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Moroccan relations, rooted in notions of local victimhood at the hands of aggressive and 

unpredictable newcomers. 

These discourses therefore shaped Spanish students’ contributions to CSG and 

EpC debates. Particularly in classes with few or no Moroccan students, anecdotes of 

Moroccan delinquency and cultural isolation served a seemingly cathartic function as 

Spanish students articulated stances of fear and discomfort regarding Moroccan 

immigrants. Direct negative evaluations of Moroccan peers, or aspects of Moroccanness, 

reinforced the two groups’ dialogic, cultural, and social-ontological separation. Several 

brief examples suffice to illustrate how local Spanish students influenced the face-

threatening atmosphere surrounding their Moroccan classmates: a second pillar of the 

triangulated face-threatening dynamics in CSG and EpC classes. 

 First, Spanish students drew on local discourses of economic and agricultural 

vulnerability to paint Moroccan immigrants as demanding, irrational, and potentially 

violent. As one girl put it, 

 
(5.2) 
 
Si ellos te están pidiendo trabajo y tú dices, ‘No puedo. No, no tengo trabajo.’ Vienen al 
otro día y dicen, ‘Bueno, como no me das trabajo yo te lo rompo.’ ¡Yo no tengo la culpa 
de que no tenga trabajo para darte!  
If they’re asking you for work, and you say, ‘I can’t. No, I don’t have work.’ They come 
the next day and say, ‘OK, since you won’t give me work, I’m going to rip up [your 
greenhouse].’ It’s not my fault that I don’t have work to give you!  
  

Local Spanish students’ identification with their families’ historic struggles as self-made 

agriculturalists, as well as their involvement in maintaining and working in greenhouses, 

provided justification for the embattled stances they often took regarding Moroccan 

immigration. In example 5.2, the speaker’s first-person appropriation of the speech of a 
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greenhouse owner—a role more likely played by her father since local men tended to do 

the hiring and firing of agricultural labor—serves this function. She positions herself as 

proxy for an established greenhouse owner, and in direct, personal opposition to a 

volatile Moroccan immigrant. 

 Second, personalized narratives by Spanish girls, especially, supported the 

iterative elaboration of fear around Moroccan men as suspicious figures who turned 

urban spaces into arenas of potential (sexual) aggression. As one student related during 

an EpC discussion on racial discrimination, 

 
(5.3) 
 
El otro día crucé por la calle y yo me iba- iba un moro para abajo y yo para arriba y yo, 
pues, yo me crucé y pasó al lado mío y me dijo, ‘Hola, guapa.’  Pues yo- después sí 
crucé. 
The other day I crossed the street and I was going- a moro was going down and I was 
going up, and well, I crossed, and he went by me and said, ‘Hi, beautiful.’ Well I- I did 
cross after that.  
 

When her teacher suggested that perhaps her fright came from the unexpectedness of the 

commentary, not from the fact that the man was Moroccan, two more girls interjected. 

‘No, I’m more frightened if a Moroccan says it,’ one maintained. And the second 

protested, ‘It’s that, teacher, everything we hear- eh, a moro has done this, has raped this 

one, has stolen- you see, that’s why like- you steer clear of them.’ Such observations 

attest to the ubiquity and entrenchment of indexically laden connections between 

Moroccan maleness and Spanish fear—connections that Flesler (2008), for one, has 

traced to persistent Spanish ideologies of nationhood, reliant on the idea of protecting a 

Christian homeland from the purportedly rapacious appetites of Muslim “invaders.” 



 169 

 Finally, Spanish students attributed variously deficient social-ontological statuses 

to Moroccans and Muslims in general, using constructions similar to those in teacher 

OSAs. During a discussion on gender roles, for example, a Spanish girl said of Moroccan 

men and boys: 

 
(5.4) 
 
Piensan que la mujer es más débil. Aunque les dices que no es así, no han cambiado de 
opinión. 
They believe the woman is weaker. Even though you tell them it’s not like that, they have 
not changed their opinion. 
 
 
She constructs her precipitate OSA around a characterization of Moroccan male beliefs 

and an indirect assertion of her own authority to make the critique. Pronominal and 

temporal structuring are key, as the speaker adopts the voice of a generalized ‘you’ who 

has tried to inform ‘them’ of their misapprehension of contemporary gendered realities—

an ineffectual correction insofar as ‘they’ abide by imputedly older thinking which they 

have yet to change.  

During a separate discussion about human rights, a student offered the following 

contrastive OSA while arguing that, in Muslim countries, governments infringed on the 

rights of citizens to be non-believers, if they so chose. Her attribution of extreme 

religiosity to the Muslims and ‘moderate’ beliefs to ‘we’ (presumably) Spaniards evokes 

an essentialized East-West cultural clash that of course elides the historic influence of the 

Church in Spain and its continuing cultural role—especially in the south—as the source 

of identity-based celebrations such as fiestas on saints’ days and first communions. 
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(5.5) 
  
No tenemos eso de ser tan creyente o tener- o estamos más moderados o qué en la 
creencia porque es que madre mía- 
We don’t have that [thing] of being such believers or having- or we’re more moderate or 
what[ever] in our belief because it’s just that my god- 
 
 

Constructing cultural incompatibility: Moroccan icons of “hemispheric localism” 

Insistence on the contrasts between Moroccan and Spanish realities played out in 

classroom exchanges that ultimately highlighted what Mendoza-Denton (2008) has called 

“hemispheric localism,” the notion that situated interactants draw upon constructions of 

vast geographic and ideological differences to sustain local incompatibilities. In CSG and 

EpC classes, and in the course of pursuing ideals of gender equality in particular, 

perceived differences between East and West came directly to bear on discursive 

treatments of Moroccan students’ ontological “fitness” for democratic society.  

In example 5.6, Teacher 4 teases Moroccan student Nabil by comparing him to a 

Spanish abuelo (‘grandfather’) she saw looking for a new wife on a television talk show. 

Her class, too, had been discussing domestic chores; and in his typically parodic fashion, 

Nabil claimed that men were best suited for eating and watching TV. In point of fact, 

Nabil often took it upon himself to do his own cooking at home. His father was gone 

most of the day, and his mother, who had health issues, allowed Nabil to wander about 

town as he liked. I would see him hanging around in the doorway of an internet café in 

the evenings, or I would cross paths with him on my way to the grocery store. While 

other boys tooled around town two to a bicycle or spent their afternoons at the soccer 

field, Nabil tended to spend his free time on his own, criss-crossing town on foot, 

strolling down sidewalks and looking in store windows. (Heba teased him for going 
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shopping ‘with his eyes,’ which she claimed was all he could afford to do.) By the time 

he got home in the evenings, though, he might have missed dinner, so he either ate what 

was available or grilled kebabs of leftover meat. Other times he cooked for his mother, he 

told me, since his older brothers were not there to help look after her.  

The way Nabil held himself apart from his social surround did not mean he was 

an outcast, however. He got along well with his peers at school, but he was also older 

than his grade cohort, having repeated every grade of secondary school so far. He was 

close to being old enough to quit school altogether, which he looked forward to. If some 

local Spanish boys were eager to quit school and go manage their family’s greenhouses, 

Moroccan boys like Nabil dreamed of quitting school and going to work as mechanics. 

He’d already had several years of experience as a helper in a local shop. He evinced a 

timid skepticism toward school generally and was a regular source of parody directed at 

his teachers. He never spoke harshly, in contrast with a great many of his peers, both 

native-born and immigrant. With his hair gelled straight up from his forehead and the 

collar of his polo shirt popped—as was the going style—he would grin and make jokes 

while the teacher lectured, sending the boys around him into fits of laughter.  

Nabil’s good-natured irony frequently positined him for counter-critique from 

Teacher 4 during EpC class. In the following example, her comparison between the 

abuelo and Nabil draws on stereotypes of traditional Spanish and Moroccan patriarchy 

and places Nabil outside the socio-ontological sphere of purportedly progressive gender 

relations in the West. 
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(5.6) 

1 
 
 

2 

Nabil:  
 
 

T4: 
 

El hombre sólo comer y ver tele 
The man just eats and watches TV 
(laughter from the boys sitting near him) 
Naébil, así es preferible novia no la eches tú, é¿eh? 
Naébil, like that it’s better you don’t get a girlfriend, éeh? 

3 Nabil: ¿Cómo? 
What? 

4 
 

5 
 

6 
 

7 
 

8 
 

9 
 

10 
 

11 
 

12 
 

13 
 

14 
 

T4: Mira (.) recuerdo (.) vosotros no lo habéis visto ese programa pero 
Look (.) I remember (.) you all haven’t seen that program but 
vuestros padres sí (.) los abuelos también=Había un  
your parents have (.) your grandparents too=There was a  
programilla en que salía Juan y Medio, de abuelos,  
little program with Juan y Medio, about grandparents,  
un programa de Canal Sur de la tarde donde salían abuelos  
a Canal Sur program in the afternoon where grandparents appeared  
y se habían quedado sin pareja- pues me acuerdo de Nabil (.)  
and they’d been left without a spouse- well it reminds me of Nabil (.)  
Salió un hombre mayor diciendo ‘No, es que me he quedado-’ 
There was an old man on saying, ‘No, it’s that I’ve been left-’ 
O sea entró así diciendo ‘Yo que ya me he quedado sin mi mujer-’ 
I mean he started like that saying ‘I’ve been left without my wife-’ 
Se veía un semblante muy cariñoso un hombre muy hogareño 
He had a very sweet face a very warm man 
y lo último que dijo fue ‘No, es que yo quería una mujer 
and the last thing he said was ‘No, it’s that I wanted a wife 
para que me tenga planchado el traje para que me tenga puesta la  
so that she would iron my suit so that she would have food 
comida para que-’ Y yo dije ahora que- 
[on the table] for me so that-’ And I said now that- 

15 Heba: (impaciente) Pues él no quería una mujer quería una sirvienta 
(impatient) Well he didn’t want a wife he wanted a servant 

16 
 

17 
 

18 

T4: No pero no es eso a lo que he dicho eso (.) yo que- así Nabil cree- 
No but that’s not why I said that (.) I- Nabil thinks like that-  
así es preferible- porque las mujeres occidentales no, ¿eh?  
so it’s better- because Western women no, eh?  
Eso es lo que le gustaría a lo mejor encontrarte una, ¿no? 
That’s what he would like maybe to find you one, no? 

19 Nabil: ¡Hombre! 
[Sure]! 

20 Marta: Y a mí también 
And me too 

21 T4: Y a mí también, ¿no? (se ríe) 
And me too, no? (laughs) 
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22 
 

23 

Heba: 
 

(impaciente) ¿A quién no le gusta que le hagan todas las écosas? 
 (impatient) Who wouldn’t like to have éeverything done for them? 
¡A todo el émundo le égusta! 
éEveryone élikes that! 

24 
 

25 

T4: 
 

Bueno lo dejamos allí (.) los veinte minutos que quedan vais a  
Ok we’ll leave it there (.) the twenty minutes left you all are going to 
terminar las fichas del otro día 
finish the worksheets from the other day 

 

Teacher 4’s OSA targeting Nabil proves an emergent, composite feature of this 

multi-turn exchange—a precipitate of the temporal and hemispheric contrasts within the 

teacher’s anecdote rather than of explicit naming of developmental stages. Indeed, one 

feature of EpC and CSG teacher talk was that developmental framing of both personal 

and societal evolution was a contextual constant and did not always have to be named. 

Therefore, Teacher 4’s OSA casting Nabil as an outdated sexist emerges over the course 

of the interaction and is supported not only by direct stance attributive constructions such 

as those bolded in lines 16 and 18, but also by personal epistemological declarations (‘it 

reminds me of Nabil,’ line 8) and authoritative appraisals (‘it’s better…’ lines 2 and 17). 

Most of all, this image is supported by the depiction of the abuelo as a proxy for Nabil 

himself: someone who is stuck in old, patriarchal beliefs that presumably no Western 

woman would abide by today. 

 It is important to point out that while Teacher 4 makes plainly face-damaging 

assertions about Nabil’s desirability as a mate (especially in lines 2 and 17), those 

assertions do not go entirely uncontested. In line 15, Heba interjects, and though her 

words ratify the teacher’s critique of the abuelo, it is their impatient delivery and the 

patent annoyance in her voice that prompts the teacher’s defensive metacommentary (line 

16) and her definitive closure of discussion (lines 24-25).  
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Heba’s frustration likely arose from how the debate unfolded prior to the above 

excerpt. Throughout that discussion, Teacher 4 made a series of comparisons between 

Spanish and Moroccan custom, using contrastive nosotros (‘we’) and vosotros (‘you all’) 

forms to refer to Spaniards and Moroccans, respectively. Such usage instantiated a 

discursive reality in which Moroccan and Spanish spheres were separate and 

incompatible, and in which the teacher herself aligned by definition with her Spanish 

students and against her Moroccan students. This was perhaps particularly face 

threatening for Heba, who tried throughout the year to gain her teachers’ favor and secure 

a reputation as a good student. In EpC class, she frequently found herself acting as a 

spokesperson for Moroccan culture, pressed to explain and defend cultural practices and 

beliefs.  

If Teacher 4 depended upon Heba’s willingness to participate as a Moroccan in 

classroom debate, that willingness was also linked to Heba’s complex pursuit of social 

legitimacy and validation. Unlike her older sisters, who took sanguine or pious 

approaches to wearing the headscarf, Heba groused about having to wear it.  

‘Just because they do, then I have to,’ she told me one day. We were sitting in the 

lobby of my apartment building going over one of her English assignments while her 

little sisters ran back and forth between the door and the stairwell. ‘I want to show off my 

hair!’ she wailed. She had taken up the issue with her parents, who insisted that she 

continue to wear the hijab at school and outside the home. Her older brother had weighed 

in, too, and reminded her that this was her responsibility as a member of the family. So 

Heba had, by turns, entered into a silent battle with the rest of her family, bitterly 

complaining that they did not understand her and that all she wanted was to be “una chica 
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normal y corriente” (‘a normal girl’). When I asked what she meant by that, she said, 

‘You know, like, normal—a girl who can do normal things, have friends who are boys, 

hang out after school, be free.’ In other words, the “normal” that Heba aspired to 

coincided with Spanish norms for youth sociality. At school, she and Salwa made a point 

of sticking together, yet their postures and gazes continually registered the activities of 

the most popular Spanish kids—a group of ten to twelve boys and girls who occupied the 

far set of benches on the school patio during recess, wore the most fashionable clothes, 

and threw their arms around one another in the hallways, planting great smacking, 

effusive kisses on each other’s cheeks. They also hung out together after school under a 

grove of orange trees and met on weekends for botellones, or drinking parties.  

Despite Heba’s defiance at home and the frustration and envy that might have 

inspired it, she was a vociferous defender of Moroccan culture on school grounds. Often, 

her interventions displayed a keen double-consciousness as she sought to manage 

Spanish perceptions of Moroccanness.   her disappointment, which she rarely hid at 

home, and now she was   she was frustrated attend school  While her interventions in 

example 5.3 display oppositional stancetaking appropriate to dialogic debate, she refuses 

to entertain the teacher’s analogy between Nabil and the abuelo and its concomitant 

invocation of Moroccan culture as overly traditional and sexist. In so doing, Heba rejects 

the teacher’s instantiation of a social-ontological scale that found Moroccans, and 

specific Moroccan students, lacking.  

Below, I present an analysis of talk leading up to Example 5.3 to show how 

Teacher 4’s precipitate OSAs targeting Moroccan students, and other students’ uptake 

around these attributions, created to a face-threatening subtext for Moroccan participants 
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in dialogic debate. While evidently orienting to face threats within the flow of classroom 

conversation, Moroccan students engaged off-record approaches like Nabil’s, bald on-

record attacks, and avoidance/distraction, as well as direct dialogic interventions like 

Heba’s. On balance, Moroccan students’ participation in Teacher 4’s classroom indicated 

that they were at times able to democratize the immediate dynamics of the conversation if 

not shift the exclusionary parameters that shaped it.  

 
 
Triangulating Face Threat 

 I have shown that teachers’ use of OSAs and stance attributions challenged 

democratic and expressive equality within the classroom. OSAs highlighting distance and 

difference between Spaniards and Moroccans, meanwhile, emerged largely from multi-

utterance sequences like those presented in Example 5.6, which allowed teachers (and 

sometimes students) to allege Moroccan anti-progressivism without naming it as such. As 

Example 5.7 will show, Teacher 4 evoked cultural incompatibility by signaling Moroccan 

exoticism and strangeness in contrast with Spanish normalcy. Spanish students—whose 

names appear with an asterisk (*)—supported this framing with assessments of confusion 

and surprise at Moroccan ways of doing things. The topic of debate, once again, was 

domestic chores, but Teacher 4 raised the topic of food preparation as an overture to 

Moroccan students’ involvement. Usually presented in terms of her own curiosity and 

concern for Spanish students’ cross-cultural literacy, these overtures comprised a special 

genre of stance prompting within dialogic debate in her classroom. They invited 

Moroccan students to share but also made them subject to teacher and peer evaluation.  
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Moroccan students’ more or less compelled displays of cultural sharing were 

treated as evidence of attachment to bygone beliefs and practices. Insofar as class 

dialogue highlighted participants’ relative alignment with developmental and 

sociopolitical progressivism, Moroccan students in this class were made to stand for 

mores and traditions that needed to be overcome in order for democracy to flourish. 

Triumph over patriarchal and religious strictures like those regularly attributed to 

Moroccans was in fact a source of historic pride for champions of Spanish democracy; by 

analogy, Teacher 4 questioned Moroccan students’ commitment to piety and separate 

gender roles as a means of piquing their interest in progressive democratic dispositions. 

Drawing from Wortham’s (2006) study of the join emergence of academic learning and 

situated identities, however, I suggest that the undesirable depictions of Moroccan 

students that emerged from these particular class discussions supported all students’ 

learning about democracy as an exclusionary proposition that favored the dominant 

group.  

In Example 5.7, lines 1-57 form a preamble to the teacher’s question in lines 58-

59, which brings the discussion back to gender and domestic chores. The preamble 

thereby establishes Moroccan difference as an enduring cultural characteristic; not only 

are Moroccan ways of cooking construed as outdated, but then so are Moroccan gender 

ideologies, evidence for which the teacher finds in the boys’ parodic responses in lines 

60-61 and 63, 68, 70 and 72. While promotion of gender equality and shared domestic 

labor constituted the propositional objectives for this discussion, reliance on oppositional 

stances within a developmentally framed, culturally determinative logic of Western 

progress made for a significantly face threatening atmosphere for Moroccan students. The 
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following features, however, were key to each group of participants’ wrangling over their 

respective face threats: 

For Moroccan students,  
(i) the teacher’s multi-faceted assertions of Moroccan separateness and 
exoticism:  
- contrastive use of nosotros (‘we’/Spaniards) and vosotros (‘you 
all’/Moroccans), as well as, in two instances, her use of ellos/‘they’ to 
refer to Moroccans as a distant, third-person collective despite their 
physical presence in the classroom;  
- comparison of Moroccan culinary approaches as elaborate and ‘different’ 
from ‘more practical’ Spanish approaches; 
- authoritative assertions of knowledge about Moroccan culture (note her 
use of the Arabic khubs for ‘bread’ and her discussion of special ovens); 
(ii) Spanish students’ expressions of surprise and mystification, or defense 
of  Spanish practices as ‘normal’; 

For Spanish students,  
(i) Moroccan students’ dismissive/critical responses to questions or 
statements 

For the teacher,  
(i) Moroccan students’ critiques of her line of questioning or disavowals 
of her assertions; 
(ii) Spanish/Moroccan students’ unrelated interruptions; 
(iii) Moroccan boys’ collaborative parody of difference and playful 
approach to gender equality, a topic the teacher treats with seriousness. 

 
 
(5.7) 
 

1 
 

2 
 

3 
 

4 
 

5 
 

6 
 

7 
 

8 
 

T4: 
 
 
 
 

 
Amal: 

 
Nabil: 

 
T4: 

 
*Vic: 

 
*Fani: 

 

Que:: no sé si:: los demás se han- si se han dado cuenta que vosotros  
So:: I don’t know i::f the others have- if they’ve realized that you all  
trabajáis en general todos los alimentos, el épan- lo hacéis vosotros 
in general make all of your food, ébread- you all make it  
también- vuestro pan- el ‘khubs’  
too- your bread- ‘khubs’- 
Sí::= 
Yes::= 
=‘khubs’  
=‘khubs’ 
¿Vale?  
Ok? 
¿Eso qué es? 
What’s that? 
¿Que vosotros hacéis el pan no lo [compéêrá:is? 
So you all make bread you don’t  [ébuy: êit? 
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9 
 

10 
 

11 
 

 
12 

 
13 

 
14 

 
15 

 
16 

 
17 

 
18 

 
19 

 
20 

 
21 

 
22 

 
23 

 
24 

 
25 

 
26 

 
27 

 
28 

 
29 

 
30 

 
 

T4: 
 

*Fani: 
 

Amal: 
 

 
T4: 

 
 
 

*Fani: 
 

T4: 
 

Heba: 
 

*Caro: 
 
 
 

Heba: 
 

 
 

T4: 
 

Heba: 
 

Amal: 
 

*Jessi: 
 

Heba: 
 

T4: 
 
 

 
 
 

Heba: 
 

T4: 
 
 

[Sí sí ellos lo éhaêcen 
[Yes yes they émake êit 

¿El pan cómo lo haécé:êis? 
Bread how do you all éma:ke êit? 
PUES HACIÉNDOLO, ¿CÓéMO [compras tú el épan       

éHECHêO? 
WELL BY MAKING IT, éHOW DO [you buy ébread éêBAKED? 

(a Fani) [Es muy fácil, ¿tú has hecho  
(to Fani) [It’s really easy, have you ever  

alguna vez una masa de pizza? 
made a pizza dough? 

Ah sí 
Ah yes 
Pues ellos hacen [el pan 
Well they make  [bread [like that] 

[Ya pero la- la masa de pizza éno es igéual 
[Yeah but- but pizza dough éisn’t the ésame 

Pero  entonces luego tardáis  y hacéis   
But so then you all take a long time and you make  
el  pan chi[équiêllo  
the bread [éêsmall 
Pero el pan de- en: diez minutos tienes la masa y todo eso  
But the bread- in: ten minutes you have the dough and all that  
pero lo dejas reposar y por eso tarda m- tarda: 
but you let it rest and that’s why it takes a lo- a whi:le 
Pero ¿qué tenéis? ¿Tenéis hornos especiéales, o qué? 
But what do you all have? Do you all have éspecial ovens, or what? 
Sí 
Yes 
Los hornos que se évenden [en las éfiestas 
The ovens  that  are  ésold  [during éholidays 

[Y la comida ¿luego dónde se hace? 
[And the food then where is it prepared? 

Horno: 
Ove:n 
A ver (.) pero a mí eso me llama la atención porque normalmente (.)  
Let’s see (.) but that catches my attention because normally (.) 
nosotros (.) no- no- no cocemos no tenemos un: horno  
we (.) don- don- don’t bake we don’t have an: oven  
para cocer el pan  
to bake bread 
Un horno de todos los días está- 
An everyday oven is- 
¿En un horno normal y corriente se metía esto?= 
In a normal oven you can put this in?= 
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31 
 

32 
 

33 
 

34 
 

35 
 

36 
 

37 
 

38 
 

39 
 

40 
 

41 
 

42 
 

43 
 

44 
 

45 
 
 

46 
 

47 
 

48 
 

49 
 

50 
 

51 
 

52 
 
 

Heba: 
 

Salwa: 
 

Amal: 
 
 
 
 
 

T4: 
 

Nabil: 
 

Amal: 
 
 
 

T4: 
 

Ahmed: 
 

*Jessi: 
 

T4: 
 

Ahmed: 
 

T4: 
 
 
 
 
 
 
 
 
 
 

*Pati: 
 

Nabil: 
 

T4: 
 
 

=Claro, de butano= 
=Sure, butane= 
=(callado) Uno de [butano 
=(quiet)    A       [butane one 

[VAMOS A VER si tú vas hacer una pizza (.)  
[LET’S SEE if you’re going to make a pizza (.)  

maestra, ¿DÓNDE LA PONES? PARA PONER LA PIZZA (.)  
teacher, WHERE DO YOU PUT IT? TO PUT THE PIZZA (.)  
A QUE SE CALIENTE, ¿DÓNDE LA PONES? 
SO THAT IT GETS HOT, WHERE DO YOU PUT IT? 
Vale vale pero yo he visto unos hornos especiales para el pan 
Ok ok but I’ve seen some special ovens for bread 
Sí es- 
Yes it’s- 
(por encima del habla de los demás) HAY éGENTE QUE  
(over overlapping speech) THERE ARE éPEOPLE WHO  
LO éTIENE  
éHAVE ONE 
(a Jessi, que tiene la mano levantada) Dime 
(to Jessi, who’s raised her hand) Tell me 
Yo lo tengo= 
I have one= 
=¿Tienes folio? 
=Do you have a sheet of paper? 
No 
No 
(a T4) ¿Voy a por él? 
(to T4) Can I go get some? 
Ahora te lo doy 
I’ll give you one in a minute 
(4.5, overlapping speech) 
Pue:::s- eh (.) Yo veo que por ejemplo vosotros elaboráis mucho 
We:::ll eh- (.) I see for example that you all prepare food much  
más la comida que nosotros (.) nosotros somos más prácticos  
more than we do (.) we are more practical  
a la hora de hacer la comida (.) Desgracia de ser libre de irte al  
when it comes to making food. (.) Misfortune of being free to go to  
supermercado y compro todo hecho- 
the supermarket and I buy everything made- 
Pues normal 
Well, [that’s] normal 
Nosotros nuestra  comida no= 
We our food we don’t= 
=Nosotros- a lo mejor en d- (.) éno sé (.) es otro concepto (.)  
=We- maybe in t- (.) I don’t éknow (.) it’s another concept (.) 
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53 
 

54 
 

55 
 

56 
 

57 
 

58 
 

59 
 

60 
 

61 
 
 

62 
 

63 
 
 

64 
 
 

65 
 

66 
 

67 
 

68 
 

69 
 

70 
 

71 
 
 

72 
 
 
 

 
 

*Caro: 
 
 
 
 
 

Nabil: 
 

T4: 
 
 
 

Karim: 
 

Sami: 
 
 

T4: 
 

Nabil: 
 
 

T4: 
 

 
Heba: 

 
T4: 

 
 
 

Nabil: 
 

T4: 
 

Karim: 
 

T4: 
 
 

Nabil: 
 
 
 

que vosotros lo tenéis diferente, lo elaboráis todo (.) todo 
that you all have different, you prepare everything (.) everything 
Y estás tú solo tu marido está trabajando y te dice  
And [if] you’re alone your husband is working and he tells you he’s  
no viene a comer pues te haces cualquier cosa no te la haces  
not coming to eat well you make whatever you don’t make it  
la compras directamente 
you buy it directly 
Directamente por eso está la comida (.) llegas a casa la calientas 
Directly that’s why there’s a meal (.) you get home you heat it up 
(se ríe, dirige la pregunta a Nabil) ¿Pero quién es el que cocina,  
(chuckles, directs question to Nabil) But who is it that cooks,  
la madre o el padre?= 
the mother or the father?= 
=M/ɪ/dre  
=‘M/ɪ/ther’ 
Mi m/ɪ/dre 
My ‘m/ɪ/ther’  
(Moroccan boys laugh) 
éAh:::: 
éAh:::: 
Mi p/ɪ/dre 
My ‘f/ɪ/ther’  
(laughter from Moroccan boys) 
Wili wili wili wili wili 
Wili wili wili wili wili 
(laughter from Moroccan boys) 
DEPENDE éEH que no es que depende- 
IT DEPENDS éEH it’s no it’s that it depends- 
¿Cocina más la mujer que el hombre?=Porque en nuestra cultura  
Does the woman or the man cook more? Because in our culture  
por ejeméplo- 
for exéample- 
El hombre sólo está- (se ríe) 
The man is just- (laughs) 
Igual (.) Yo creo que incluso éya::- 
Equal (.) I even believe that éno::w- 
El hombre nada más que trabajar traer dinero 
The man just working and bringing in money 
é¿Cómo? (.) EL HOMBRE ES QUIEN TRABAJA y trae diênero 
éWhat? (.) THE MAN IS WHO WORKS and brings in moêney 
(Moroccan boys continue to giggle) 
El hombre sólo comer y ver tele 
The man just eats and watches tv 
(laughter from the boys sitting near him) 
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73 
 

T4: 
 

Oémar, así es prefeérible novia no la eches tú, é¿eh? 
Oémar, like that it’s ébetter you don’t get a girlfriend, éeh? 

 
 
 Two points are key. First, Moroccan students oriented to potential face threats 

during these discussions and put considerable effort into redressing them in an iterative 

struggle for communicative parity. The teacher’s scaffolding of cultural and imputed 

developmental contrasts around ‘we’ Spaniards and ‘you’ Moroccans primed Moroccan 

students for face protective stances. Note Amal’s emphatic, sarcastic response to Caro’s 

question in line 11. Note, too, Heba’s insistent defense of Moroccan bread making 

against her teacher’s characterization (line 16) and against Caro’s critique (lines 19-20). 

Her suggestion in lines 29 and 31 that an ‘everyday,’ butane oven will do for baking 

Moroccan bread can be seen as a correction of the teacher’s claim to cross-cultural 

expertise and to her characterization of Moroccan cooking as implicitly exotic for its 

alleged use of special implements. Salwa’s quiet echo and affirmation in line 32, and 

Amal’s escalation in lines 32-33—a veritable scolding—point to the Moroccan students’ 

collaborative effort to counterbalance the face-threatening depiction of abnormality and 

exoticism emerging from their teacher and peers’ discourse. In lines 48 and 54, Nabil, 

too, offers defense of Moroccan home cooking as a perfectly logical, convenient practice. 

(The indices of economic disparity should not be overlooked: where Spanish teacher and 

student defend the ‘practicality’ of buying pre-prepared food, lines 48-50, Moroccan 

students tended to come from families with fewer means, who rarely, if ever, ate out or 

bought expensive packaged groceries.)  

Moroccan students’ face-saving interventions did not succeed in making others 

recant their exoticizing treatment of Moroccan culinary practices, but they represented 



 183 

agentive moves to normalize Moroccanness in relation to Spanishness. In the process, 

Moroccan speakers made counter-attacks on Spanish face, secured conversational floor 

time, and tried to temper emergent, composite ontological status attributions of 

Moroccans as old-fashioned and strange (i.e., impractical, taking a long time to cook, 

being non-consumerists). With these conversational moves, they engaged in oppositional 

stancetaking apropos of dialogic debate, and momentarily democratized interaction by 

claiming for themselves the right to self-representation. They sometimes succeeded in 

getting their teacher to shift footings or mitigate her own stance to save face, as in line 

36, above (and lines 16 and 24, example 5.3). In my recorded data, however, they never 

succeeded in getting a peer to soften a negative face claim against them. Meanwhile, 

Moroccan students’ defensive stances during discussions like these played into local 

stereotypes about their tendencies to aggression and excessive cultural pride, and the 

specter of outright conflict may have been equally responsible for the teacher’s mitigating 

conversational moves. 

 Second, Moroccan students’ parodic interventions were at least as effective as 

serious ones in challenging the face threatening dynamics of classroom debate. Parodic 

turns by Moroccan students like Karim, Sami, and Nabil represented a way of redressing 

face threat “off-record.” Borrowing classic terminology from Brown and Levinson 

(1987), this meant that the boys’ jokes and laughter, which peppered the conversation 

between lines 60 and 73, constituted a way of resting communicative control from the 

teacher without using direct verbal attack: an agentive, democratizing move. Karim and 

Sami interjected before Nabil could formulate his answer to the teacher’s pointed 

question (lines 58-59). They saved face for him and drew him into ironic phonological 
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play on Moroccan otherness. The boys’ use of irony challenged the teacher’s claim on 

depictions of Moroccan difference; launching, as it were, a linguistically and affectively 

heightened portrayal of that difference. Their repeated evocations of stereotypic 

Moroccan disfluency in Spanish (lines 60-61, 63) rested on the replacement of the 

Spanish low back stressed ‘a’ in madre and padre with the short, near-high, near-front /ɪ/, 

evocative of Arabic phonology. In this case, they used parody to empty Moroccan 

othering of face damaging potential and coopt stereotypic representation of Moroccan 

cultural inadaptability. Their phonological play was not original to them, moreover, but 

adapted from well known comedy routines such as those of the television duo Cruz y 

Raya, whose skits about el morito Juan (‘little Moor Juan’)—a bumbling, cursing, 

indignant North African immigrant who spoke heavily accented and garbled Spanish—

are readily available and continually reposted on You Tube, even though the show has 

been off the air since 2007. The boys’ use of this particular othering repertoire speaks to 

their involvement and familiarity with the Spanish zeitgeist around cultural difference. 

Their reappropriation of it may also speak to their authority as bicultural subjects who see 

their parents’ generation as less savvy27 and Spanish institutional authorities, like 

teachers, as oblivious to their growing self-awareness as flexible political and cultural 

agents.  

Their phonological play is also a lead-in to ironic treatment of stereotypic 

Moroccan male chauvinism, which the teacher signaled as a danger with interjections in 

lines 62 and 64. Attending not to the parodic indices of Karim and Sami’s turns but to 

their propositional content (i.e., that their mothers cooked more than their fathers), she 

interjects with a rising-pitch, extended, evidential ‘Ah:::::,’ as in, ‘I knew it!’ or ‘You 
                                                
27 See Tetreault (2010) on generational dynamics among North African youth in France. 
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see?’ Her use of the Moroccan Arabic admonishment ‘Wili wili wili wili wili’ (line 64) 

represents an affective escalation, meant to reassert her authority not only over the 

interaction but also over representations of Moroccanness. By using a typically Moroccan 

Arabic phrase—a tactic she employed throughout the school year—she drew attention to 

Moroccan separateness while attempting to position herself as a cultural bridge.  

If the OSAs like those discussed in Chapter 4 establish teachers’ authoritative 

knowledge and temporally omniscient assessments of student realities, then Teacher 4’s 

precipitate OSAs targeting Moroccan students move to establish her as a culturally 

omniscient authority upon whom it was incumbent to point out areas for further 

development. Her face damaging assessments of Nabil are therefore bids to regain 

conversational control from the boys’ parody of serious discussion on sexism, as well as 

a way of reinvoking Moroccan deficit vis-à-vis alleged Spanish progressivism. 

Parodic moves like Karim’s, Sami’s, and Nabil’s, meanwhile, played into 

teachers’ perceptions of Moroccan youth—and boys, especially—as fickle students. 

Several of teachers spoke to me about Moroccan boys simply biding time until they were 

old enough to leave school and get a job; the girls, they said, were more eager students, 

but the boys had little interest.28 Attention to how face threatening atmospheres are 

created in EpC, CSG, and other classes, as well as an understanding of how students 

navigate face threats—whether through counter-attack or comedic distraction—may go 

far in dismantling stereotypes surrounding Moroccan students’ social-ontological, 

cultural, and educational, deficits. Such gains depend on larger understandings of how 

                                                
28 School records bore out a general decline in numbers of Moroccan students enrolled between their first 
and fourth years, with numbers of boys dropping sometimes twice as much as numbers of girls. But this 
decline may be in part due to the availability of new vocational training tracks in mechanics and 
agriculture, which Moroccan boys flocked to after completing their last year of obligatory secondary 
school. 
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schooling and teacher talk socialize students to developmental frameworks of culturally 

evolutionary notions of progress, which are subsequently embedded in unreflexive 

promotion of democracy, equality, and human rights. 

 

Constituting context: In defense of the progressive present 
 
 As I have demonstrated, OSAs are key resources in EpC and CSG teachers’ 

constructions of asymmetry between (a) themselves and their students, and (b) Spaniards 

and Moroccans. Before suggesting in the conclusion that OSAs serve a distinct purpose 

within the genre of dialogic debate, I illustrate a final figurative-indexical use of OSAs in 

this brief section. This final use, much like those already mentioned, has to do with the 

maintenance of coherent contextual instantiations of democratic progress. As scholars of 

stance have shown, stance repertoires (and I include OSAs alongside/among these) not 

only reflect or signal participant dispositions and alignments but also constitute the very 

social reality and roles that make interaction meaningful. For EpC and CSG teachers, 

classroom interaction was fundamentally meaningful in relation to the instantiation of 

speech and behavior emblematic of contemporary democratic (read tolerant and 

egalitarian) life. While students, and especially Moroccan students, were recurrently 

reminded of their deficits according to maturational or imputed hemispheric-evolutionary 

scales, inroads made by notions of tolerance and equality were held up as benchmarks of 

the present’s triumph over the past.   

That triumph was invoked through teacher talk not only by signaling how far 

students had yet to go but also by pointing out how far they had already come. By being 

members of a generation born and raised under democracy, students were credited with a 



 187 

foundation of de facto progressive ideals. In the following example, Teacher 4 put it this 

way to students: 

 
(5.8)  
 
T4: 

1 
 

2 
 

3 
 

4 
 

5 
 

6 
 

7 
 

8 
 

Vosotros no lo habéis vivido pero (.) m:: hace unos años sí que se veía  
You all did not live it but (.) m:: some years ago indeed one saw  
una persona de color y::: (.) se trataba con cierta aleja- 
a person of color an:::d (.) they were treated with a certain reser- 
con cierta disétanêcia (.) y a:m::::- había como más miedo, ¿vale? 
with a certain édisêtance (.) and a:m::::- there was like more fear, ok? 
Hoy por hoy no (.) Hoy por hoy vosotros sabéis si no lo decís que ya nos 
Nowadays, no (.) nowadays you all know even if you don’t say it that we now 
relacionamos que no hay nada diferente que la diferencia  
interact with one another that there’s nothing different that difference  
¿qué la marca? (1.0) Como ésea la perêsona (…)  
what is it marked by? (1.0) [By] éhow a person êis (…) 
Ya estáis más acostumbrados, ¿no? Ya estáis más habituados  
Now you all are more accustomed, no? Now you all are more used to 
así a tener compañeros de (muchos países) 
having classmates like this from (many countries) 

 
 
 Teacher 4’s direct OSAs occur in lines 7-8, in which she donates to students a 

‘more’ progressive status than allegedly was possible in the past. These OSAs are 

supported by a sequence of contrasting temporal markers (‘some years ago’ [line 1] 

versus ‘nowadays’ [line 4]); contrasting moral markers (‘they were treated […] with a 

certain distance’ [lines 2-3] versus ‘we interact with one another […] there’s nothing 

different’ [lines 4-5]); and an emphatic epistemological stance attribution in line 4 (‘you 

all know […]’). However, the construction of the progressive present is again scaffolded 

around an indexically specific vosotros. This ‘you all’ who is part and parcel of the 

country’s democratic becoming, and who is ‘more’ used to having diverse classmates, 
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interpellates Spanish students alone, attributing to them an effortless progressivism: a 

product of the passage of time and nothing more.  

Such assertions of Spanish students’ essentially tolerant dispositions was perhaps 

meant to calm the tense atmosphere in Teacher 4’s classroom, where peer-to-peer face 

threats, usually between Spaniards and Moroccan students, kept everyone on edge. The 

important point is that Spanish students were regular beneficiaries of teachers’ attributive 

utterances insofar as they fell well within the boundaries of Western democratic progress 

as it was reiteratively constituted through teacher discourse. 

 

Conclusion 

Exchanges like those I presented above relied on a progress-oriented temporal 

frame to mark Spanish ethical and societal advancement, pointing in turn to Moroccan 

students’ supposed intransigence. By way of conclusion, I offer an additional piece of 

data that speaks to how the insistence on collective (Spanish) enlightenment stymied 

analyses of alternative viewpoints or experiences: 

More than once during Heba and Salwa’s EpC class, their teacher explicitly 

guided students in how to interpret the word moro. The first instance was early in the 

school year, during a discussion about the Muslim injunction against eating pork. Marisol 

claimed that she had seen ‘moros who eat whatever they want.’ Heba objected, saying 

she did not care for the term, and that it was disrespectful. The teacher quickly intervened 

to provide epistemological evidence that moro was not, on its own, an insult. It simply 

referred to someone from North Africa.  
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‘That is, when we say moro I want you to know that it depends on the tone in 

which we say it,’ she said, that we/you distinction slipping in to her explanation. ‘Ok, so 

that word, you all shouldn’t hear it as something bad, ok? From Morocco, born in the 

north of Morocco. It’s not something bad—’ 

‘If they use it that way, fine, it’s no big deal,’ Heba agreed, ‘But they call you 

moro de—’ What she suggested through ellipses was the phrase moro de mierda, or 

‘shitty Moor,’ a common epithet. By that time, the teacher had moved on with the lesson, 

however. 

Later in the year, nearly the same discussion took place after a Spanish boy had 

suggested that racism against moros was especially bad in El Ejido. At that point, the 

teacher interrupted to ask whether they knew what moro meant, and Vic and Nina 

reconstructed her earlier explanation, while and Heba herself aligned readily with this 

normative guideline for interpretation: 

 
Nina:  No son de Marruecos, son de- 
  They’re not from Morocco, they’re from-  
Vic:  De parte de África 
  From part of Africa 
T4:  Parte de África- eh, nacido en el norte de África- 
  Part of Africa- um, born in the north of Africa- 

Lo que pasa es que nosotros lo podemos utilizar en  
The thing is that we can use it in  
sentido despectivo, pero si yo le digo- eh, si yo digo,  
a derogatory sense, but if I say to him- um, if I say, 
‘Ahmed es moro,’ yo no estoy diciendo nada despectivo 
 ‘Ahmed is a moro,’ I’m not saying anything derogatory 

Heba:  Depende de cómo te lo digan 
  It depends on how they say it to you 
T4:  ¡Exactamente! 
  Exactly! 
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The pronominal deictics in this excerpt are revealing. Heba amiably revoiced her 

teacher’s lesson on forbearance, but did so as a personalized ‘you,’ subject to the 

discursive choices ‘they’ might have made. Teacher 4, speaking as an in-group 

representative of ‘we’ Spaniards, and as a volitional ‘I,’ went on to describe a range of 

discursive choices available to native-born Spanish speakers using moro.  

 
T4: Ahora, si yo digo, ‘Qué moro eres,’ o bueno, que ahí está bien- cuidado,  

 Now, if I say, ‘What a moro you are,’ or well, there it’s true- careful, 
fijaros, si yo le digo a un hombre, si yo le digo, mm, ‘Fulanico es moro,’  
look, if I say to a man, if I say, mm, ‘Joe Schmoe is a moro,’ 
eh, ‘Qué moro es,’ en sentido de- por ejemplo- 
uh, ‘What a moro he is,’ in the sense that- for example- 
incluso puede ser positivo, como diciendo ‘Mira qué con-  
it can even be positive, like saying, ‘Look what a- 
qué conquistador eres,’ emm, yo le digo a Vic,  
what a ladies’ man you are,’ umm, I say to Vic, 
‘Ey, Vic, qué morillo eres, ¿eh?’ O sea, ‘morillo’  
‘Hey, Vic, what a little moro you are, eh?’ That is, ‘little moro’ 
en el sentido de- en el sentido de que no solamente le gusta Nina, sino  
in the sense that- in the sense that he doesn’t only like Nina, but 
que le gusta Nina, le gusta Estela, le gusta- conquistar. Es mujeriego,  
he likes Nina, he likes Estela, he likes- to seduce. He’s a womanizer,  
¿vale? 
OK? 

 
 

The variety of creative ways for Spaniards to use moro emerged as expansive and 

variable, dependent upon lexical and prosodic features, but also upon speaker intention, 

which was generalized here as well-meaning, even fun. In going over these possibilities, 

the teacher herself touched upon an abiding Orientalist stereotype: that of the Moorish 

seducer, or ladies’ man (Flesler, 2008; Said, 1987?). The way derogatory stereotypes 

were encoded into moro, however, also made it hard for her to redirect the discussion 

after her first example. According to Spaniards I queried about the use of “Qué moro 

eres” (‘What a Moor you are’), the phrase can invoke fondness for its target, including a 



 191 

teasing appreciation of someone’s darker skin or curly hair. At the same time, it indexes 

images of lying, misogyny—even dealing drugs, according to one person—of someone 

who is a delinquent or keeps themselves culturally separate.  

The problem with this is that moro acts as a semiotic storage bin for all possible 

Spanish understandings of North African Muslims. Rooted in a long religious and 

national history of Islamophobia (Flesler, 2008), use of the term alone invokes 

irremediable distance and difference, as attested by Moroccan youths’ resentment of its 

use by Spaniards.29 As an observer of these exchanges, this suggested to me that there 

could be no truly benign uses for moro, despite its contested status as descriptor, insult, or 

term of endearment. The argument for ostensible variability of meaning around a word 

such as moro (which would rely on context, intonation, and speaker identity as basic 

criteria) ignores how it is infused with every possible meaning at once, and how those 

meanings draw on notions of irreparable, undesirable difference. This slippage between 

denotation and connotation made managing students’ interpretations all the more 

important—for the iterative defense of Spanish open-mindedness and concomitant 

diversion of Moroccan students’ political sensitivities.  

That is, teachers were disinclined to speak of racism or racist language as pressing 

Spanish concerns. Drawing on a sense of post-Franco progressivism, if not on general 

belief in Spain’s legacy of racial fusion (Goode, 2009), they preferred to emphasize how 

far Spaniards had come in their acceptance of racial and cultural differences. Following 

logics that muted suggestions of systemic bias, individual preferences, rather than group 

prejudice, defined attitudes. Teachers’ approaches depended in part on fear of conflict 

                                                
29 On the other hand, I noted in-group use of mora among Moroccan girls, who appropriated its use as a 
friendly nickname and sign of intimate trust. 
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among students, given the prevalence of fights and El Ejido’s reputation for race-based 

conflict, but also on a marked lack of preparation for addressing these issues with young 

people. On the one hand, teachers held great faith in the precepts of respect, convivencia, 

and equality. In most cases, they believed that students would benefit even from 

occasional exposure to these notions, which they saw as guiding democratic Spanish 

society.  

On the other hand, teachers had no formal training in democratic education, much 

less in cross-cultural mediation. Occasional presentations by faculty from other schools 

lauded the benefits of new convivencia measures but did not provide hands-on guidance 

for implementing them. Teachers for the classes I observed were certified in social 

studies or had been assigned to these courses to complete their full-time teaching load; 

the latter were generally physical education or music teachers. Critical perspectives on 

race and racism, including the workings of institutional racism and White privilege, 

remained beyond the purview of lessons and beyond teacher expertise. As teachers 

expressed frustration with students’ resistance and indifference, they also remained 

unaware of how the promotion of so-called democratic values unintentionally supported 

the stereotyping and marginalization of their Moroccan students, potentially exacerbating 

the social splintering apparent at school and in the community. 

For teachers at Campo de Dalías, local youth needed to find ways of transcending 

provincial, isolationist, or reactionary attitudes to embrace a more cosmopolitan, 

educated, and accepting worldview. They felt similarly about North African youth, but 

for different reasons, finding special fault with Muslim gender norms, feeling frustrated 

with parents’ broken Spanish fluency, sometimes suspecting that they played the “poor 
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immigrant” to manipulate teachers’ goodwill, and wishing that parents would do more to 

encourage their children’s involvement in Spanish society. They felt that the cultural 

exclusivity of the North African community presented barriers to students’ embrace of 

Spanish democratic and social openness and fostered unnecessary resentments. 

Related to these perceptions, teachers’ attempts to guide students beyond 

reactionary or defensive standpoints played out in ways that I came to see as 

contradictory and potentially counter-productive. Through citizenship education courses, 

school rules, posters and artwork, special activities, and guest speakers, they deployed 

frequent messages about the importance of respect and convivencia across differences. In 

face-to-face discussions, however, they failed to address Spanish students’ inflammatory 

remarks about Moroccans and dismissed Moroccan students’ complaints about Spanish 

racism. 

A narrow understanding of racism itself precluded nuanced and potentially 

transformative discussions of how taken-for-granted stereotypes and prejudices shaped 

people’s daily interactions outside contexts of overt violence. As an example, the film 

American History X (1998, U.S.) had been approved for use in classrooms. A graphically 

violent story of two brothers involved in the Los Angeles neo-Nazi movement, the movie 

was popular with students, who begged teachers to watch it year after year. As a 

researcher from the U.S. influenced by my own upbringing in a racially stratified society, 

I saw few redeeming qualities in the movie despite teachers’ diligence in discussing the 

main characters’ downfall through their association with the neo-Nazis. Between my own 

discomfort and teachers’ willingness to show the film repeatedly there was perhaps an 

indication of how differently Americans and Spaniards have constructed racial ideologies 
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and notions of racism. For my Spanish research participants, racism—as a current 

systemic societal issue—was mostly an American phenomenon stemming from White-

Black antipathy. The same could not be said of Spain, was the consensus, insofar as 

episodes like the El Ejido riots were an exception and no one was biased against 

Moroccans just because they were Moroccans. Instead, problems arose with specific 

behaviors, attitudes, and modes of interaction.   

Such explanations speak to a process of racialization that occurs through the 

discursive ritualization of hegemonic values—in this case, upholding the absence of 

Spanish racism. What some have discussed as the rise of a new “cultural racism” in 

Europe that supplants categorical racial differences with particular linguistic, sartorial, 

gastronomic or cultural incompatibilities, Joshua Goode (2009) has contextualized for 

Spain in terms of a legacy of anthropological arguments on behalf of racial fusion. 

Nineteenth-century physical anthropologists sought to establish the Spanish “race” as the 

beneficiary of long-term inter-mixing with groups that had invaded the Iberian Peninsula 

and with groups colonized by Spain. The supposed triumph of the Spanish race was its 

ability to absorb positive attributes and expel negative ones from its tributary races. The 

overarching logic of cohesion through fusion was not altogether surprising for a nation 

struggling to foreclose political and regional splintering. Today, however, abiding belief 

in Spanish holism and the impossibility of systemic racism prevents recognition of 

variable frames of interpretation for lived, daily experiences. When Teacher 4 insisted on 

a neutral interpretation of moro, for example, she not only erased the term’s racist 

inflections but also negated the already existent dynamics of “polyaurality” surrounding 
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it—the different ways of hearing the term depending on whether one is more likely to use 

it or receive it as an insult.    

In the next chapter, I make a case for understanding these pedagogical discourses 

and ideologies as part of a larger ritualization of convivencia ideals at Campo de Dalías. I 

suggest that, on the whole, such interventions created a sense of saturation and fatigue 

that greatly influenced Moroccan students’ interest in participating. 
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CHAPTER 6. RITUALIZING CONVIVENCIA: 

SATURATION, FATIGUE, AND RESISTANCE 

 

“No social ideals are simply realized in practice nor are such aspirations socially 

inconsequential” –Erickson (2011), p. 127 

 

Playing at convivencia 

It was the last period of the day on a Wednesday in late March, and Teacher 5 and 

Teacher 6 had combined their third-year English classes in the library for a series of Anti-

Racism Day activities. I was accustomed to helping out with Teacher 5’s class, which 

gave me a chance to observe students’ interactions outside of EpC class and also satisfied 

teachers’ expectations that, as a native English speaker, I would make myself available to 

tutor and guest teach. It was warm and crowded in the library, and—as usual—loud. 

Students’ voices echoed off of the glass bookcases, and chairs scraped against the 

concrete floor. A group of Spanish boys and girls, the “popular” kids, ran to a table in the 

back corner, boisterously hugging, kissing each other’s cheeks, stretching legs across 

chairs, giddy, laughing. Other students—socially peripheral Spanish students, along with 

the very few students of Latin American and Eastern European background—sat in 

clusters of two or three, according to their friend groups. The Moroccan students filled in 

seats at a table near the middle, off to one side. They weren’t all friends, some of them 

didn’t even get along, but they sat together, anyway.  

Teacher 5 handed out a worksheet. For these students, it was at least their third 

lesson on anti-racism in as many days. Monday was International Day Against Racial 
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Discrimination, and teachers across the curriculum had been covering themes of race and 

racism with their classes ever since. The coordination of these efforts was loose, so the 

potential for repetition was high. In this combined group, for example, many students had 

already completed the worksheet they’d been given in EpC class—a worksheet that asked 

them to argue against statements such as, ‘The solution to the problem of racism is for 

Blacks to go back to Africa.’ When students complained, Teacher 5 told them to do it 

anyway, and they worked through the items with varying levels of focus and effort. I sat 

at a table with two Spanish boys and a Romanian boy and strained to hear their 

discussion over the din of conversation around us. 

Soon, Teacher 6 set up two rows of chairs back-to-back in the middle of the room 

and called for everyone’s attention, saying that the objective for the ensuing game, which 

was based on musical chairs, was to promote further discussion about immigration, since 

‘we are so many nationalities who are together at this school.’ Each of the chosen 

contestants represented a sector of the group’s demographics: Nina, the sole Roma 

student in the group; Carina, an Argentinean girl; Karim, a Moroccan boy; Juan and 

Estela, Spanish students; and Alex, a Romanian boy.  

‘But Alex is really racist!’ someone called out, laughing.  

‘Teacher,’ Nina protested, ‘I’m just as Spanish as Estela. So I don’t know why 

we’re both up here, then.’ Her bids for validation of her hybrid identification as Roma 

and Spanish rarely garnered support from teachers and peers. 

Rather than music cueing the players to circulate or sit, Teacher 6 explained, 

audience members were to call out politically correct or incorrect prompts of their 
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choosing. Players were to sit when they heard a politically incorrect prompt. He led 

several practice rounds with these contrasting statements:  

 
Todos los seres humanos somos iguales.  
All (we) human beings are equal. 
Los gitanos huelen mal.  
Gypsies smell bad. 
Moros a vuestro país. 
Moros go home. 
 
 
This game, like the worksheet that preceded it, was an exercise in stance 

evaluation typical of convivencia lessons. Typical, too, was the compulsion of students 

by teachers to express individual stances on equality, diversity, and inclusion so as to 

hold those stances up to collective evaluation. Perhaps for this reason, Teacher 5 made 

the impromptu suggestion after several rounds of play that whomever got “out” should 

relate ‘one good experience and one bad experience.’  

‘From their country. That sounds good to me,’ Teacher 6 agreed.  

‘But why do you all like for us to talk so much?!’ Nina declared crossly. ‘My 

head hurts from all the times we’ve talked about this!’ Juan let out a long, raucous laugh, 

and the teachers shushed them both. As it was, the idea that contestants would feel 

comfortable voicing their experiences publicly belied the suspicion and avoidance that 

characterized local Moroccan-Spanish relations, especially.  

 Such contradictory messages put teachers and students at various cross-purposes. 

As play continued, I sensed that the activity was being undermined by students’ 

reluctance and frustration. Karim soon returned to his seat saying he wasn’t going to play 

anymore.   
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‘Well, I’m ignoring Karim now because Karim is ignoring us,’ Teacher 6 bristled. 

The other Moroccan students looked nonplussed. Spanish players’ descriptions of ‘bad 

experiences’ had pinpointed Moroccans as delinquents and aggressors and made 

inmigrante implicitly synonymous with moro. When Estela hesitated to describe her 

‘bad’ experiences with immigrants, her friends urged her on, ‘Yes, Estela! When the 

moros follow you!’ They all talked at once, saying they felt scared seeing Moroccan men 

in the streets, too. 

‘Well don’t go there, then,’ Karim muttered. 

The most vocal students at the back of the room called out increasingly divisive 

prompts. Three girls called out in unison, ‘Spaniards are the best!’ The jostling dynamics 

of the game promoted repetition, and moments later, a Spanish boy called out once again, 

‘Spaniards are the best!’  

‘It’s true!’ Juan declared, still circling the chairs even as others yelled at him to 

sit. ‘No one makes paella like we do!’ he laughed. 

Teacher 6 raised his voice, demanding silence. ‘This is truly a disaster,’ he 

scolded everyone and no one in particular. ‘You should be ashamed that you’re not 

capable of doing a simple activity!’ But in following rounds, the same Spanish students 

coopted the game by assigning variable truth-value to the prompts.  

‘Immigrants should be killed!’ a Spanish girl called out to start the next round. 

Nina shouted that there were too many chairs left, and as players and chairs were counted 

and repositioned, the prompt hung in the air. When play resumed, someone in the back of 

the room volunteered again, ‘Immigrants should be killed!’ The other contestants 
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fumbled for chairs as Juan hung back, a smirk of feigned confusion playing across his 

face.  

Finally, the exchange below took place just before Teacher 6 stopped the game 

altogether. Estela, Juan, and Nina were all “out,” Karim had left the game, and only the 

Romanian and Argentinean contestants remained. All the speakers were either Spanish 

students or teachers: 

(6.1) 

T6: (To Pablo, sitting in the audience) 
“Todos”- repítelo (pues) 
“Everyone”- repeat it (then) 

Pablo: Todos tenemos los mismos derechos 
We all have the same rights 

T6: Vale. Venga. 
Ok. C’mon. 

Marisol: MENTIRA (.) porque hay más ayuda para los inmigrantes 
LIE (.) because there’s more help for immigrants 

X: ¡A::: [(h) (h)! 
 A::: [(h) (h)! 

X: [¡A:::! 
[A:::! 

X: ¡(Toma toma)! 
(Take that take that)! 

T5: Esa sí hay que sentarse 
For that one yes you must sit down 

T6: A ver (.) esa es muy gorda= 
Let’s see (.) that one is very serious= 

Marisol: =¡Esa es verdad! 
=That one is true! 

T6: Esa es gorda, ¿eh? 
That one is serious, eh? 

Nuria: Esa también es verdad, aquí- 
That one is also true, here- 

Marisol: ¡Hay más ayuda para los inmi[grantes! 
There’s  more  help  for  immi[grants! 

Juan: [Será racismo positive pero  
[It might be positive racism but they  

 tienen más ayuda que nosotros 
have more help than we do 
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T6: Eso lo decís vosotros que normalmente trabajáis, cotizáis  
That’s what you all say, who normally work, contribute to 

 [el estado y todo, ¿no? 
[the state and everything, no? 

Marisol: [Pues que por otro país por (xxx) 
[Well for another country for (xxx) 

 (overlapping talk) 
Juan: ¡Maestro míralos! 

Teacher look at them! 
T6: A ver (.) eh: seguid dando vueltas 

Let’s see (.) eh: continue circling 
X: ¡Espera! 

Wait! 
T6: Venga (.) venga otra 

C’mon (.) c’mon another 
 (contestants start circling around chairs again) 

X: ¡O::! 
O::! 

Juan: Eso es verdad 
That is true 

T6: (a Beto) Venga (.)  (piensa y dinos) algo (.)  
(to Beto) C’mon (.) (think and tell us) something (.)  

 algo chungo 
something bad 

Beto: Los inmigrantes colapsan los servicios sanitarios 
Immigrants overrun [our] health services 

Marisol: ¡Eso es verda::d! 
That is true::! 

Estela: Eso es (.) verdad 
That is (.) true 

Nina: Eso es (.) verdad 
That is (.) true 

 (overlapping talk) 
T6: [Es que- estáis- 

[It’s that- you all are- 
Inés: [¡Falta leer el libro de sociales! 

[You have to read the social studies book! 
X: (h) (h) (h) 

(h) (h) (h) 
T6: A ver (.) a ver a ver a ver, no estamos diciendo- no estamos 

Wait (.) wait wait wait, we’re not saying- we’re not 
 debatiendo aquí ahora mismo si es verdad o mentira 

debating here right now if it’s true or false 
Vic: [¡O:! 

[O:! 
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T6: [Estamos diciendo frases que sean políticamente incorrectas 
[We’re saying phrases that may be politically incorrect 

 solamente eso 
only that 

 (Various students call out that the prompt was “¡correcto!”) 
 

Following this, and likely in an effort to shift the game’s aggressive tenor, Teacher 6 

asked Moroccan student Ahmed to say a prompt, but he declined. When Teacher 6 asked 

Heba, she looked at him impassively, ‘I’m not saying anything,’ she said.  

‘Nothing,’ the teacher shrugged in frustration, ‘here they won’t say anything.’ He 

called the game to a close moments later, without further comment. 

 

Fodder for frustration 

In this chapter, I argue that the dynamics observed in EpC, CSG, and related class 

activities constituted the foundations of a ritualized approach to the teaching of 

convivencia—one that, following Goffman (1967), served dominant social ideals, but 

also provoked various forms of pushback from students. The primary tools of this 

ritualization have been described in terms of stance driven classroom discussions and 

teachers’ downgrading status-attributive moves. I have also described how teachers and 

dominant students collaborated in the use of socializing-and-civilizing discourses to 

highlight Moroccan alterity. Pushback from Moroccan students has been illustrated 

through different speakers’ use of silence, parody, and direct protest. In what follows, I 

suggest that student resistance—by non-dominant and dominant youth—was linked to 

the ritualization of convivencia lessons across years, not merely lessons; that students’ 

entrenched competition for attention and validation created challenges to the promotion 

of everyday civility; and that ritual instruction in convivencia served as an apologetic for 
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Moroccan students’ persistent racialization and marginalization. Students’ saturation and 

fatigue around convivencia therefore played out differently for dominant and 

nondominant students, as the continued analysis of Teacher 5 and Teacher 6’s Anti-

Racism Day activity will show.  

 How to make sense of the educational “game” that Teacher 5 and Teacher 6 

undertook with their classes? Ostensibly, the objective of the activity was to involve 

students in evaluating stances variably oriented to convivencia, thereby reinforcing their 

commitment to a line of intercultural/interracial civility through empathic speech, here 

understood as “politically correct” language. But, it also gave dominant students the 

chance to collaboratively perform incivility. This was accomplished first through the 

prompts, which were modeled by Teacher 6 and treated as abstracted tokens for rational 

evaluation, not indices of speakers’ actual beliefs. It was also accomplished through 

dominant students’ direct, aggressive truth claims—stances unsanctioned by game 

rules—which broke the rational evaluative frame and coopted ludic expressive channels 

for the defense of racist and xenophobic statements. Moroccan students’ resistance or 

reluctance in participating, along with dominant Spanish students’ verbal aggression, 

constituted distinct varieties of pushback, not only against teachers’ normative 

expectations, but also against the presumption of students’ equal social and 

communicative power, as invoked by game rules and alternately supported or undone by 

the teachers’ impromptu interventions. The compliance or timidity of other students 

helped sustain the performative antagonism unfolding throughout the game. Students like 

Pablo (see the beginning of the transcript above), for example, readily engaged 

convivencia lessons like this one; he was eager to please teachers and also a guileless 
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advocate for equality and respect, but his contribution only served as fodder for dominant 

students’ truth claims. Students of Eastern European and Latin American background 

participated when and as asked to; the two game contestants never uttered a word, while 

those in the audience looked on with expressions of uncertainty and discomfort.  

Ultimately, the frustration and resistance displayed by Moroccan and dominant 

Spanish students may be seen as a final term in the ritual-communicative algebra of 

convivencia pedagogies. To contextualize this argument, I turn to contemporary 

anthropological treatments of convivencia that speak to its life as a communicative 

ideology—ritualized and embodied through performance, held up as a guiding ethos of 

justice, and channeled through competing pursuits for political recognition and 

community cohesion. Together, these studies point to the vast adaptability of 

convivencia. As an ideal mobilized across myriad real situations, the notion of 

convivencia inspires ritualized performances, both formal and informal. On stage or in 

the town plaza, difference and equality can comprise celebratory qualities meant for 

public consumption, admiration, and further circulation. In everyday contexts, the 

invocation of convivencia through empathic and reflexive stances can be routinized to the 

extent that awareness of its successes and failures may be muted. (Such was the case in 

the focal classes for this study.) In the studies described below, researchers identify 

various criteria for these successes and failures, among them the presence of competing 

scales and models of convivencia in different places. Distinctions of “vernacular” or local 

norms for convivencia contrast with universalist and hegemonic approaches used 

institutionally, by transnational governing bodies as well as non-governmental 

organizations. As described in this literature, local, but not global, convivencia models 
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provide potentially efficacious means of improving peoples’ daily interactions. The 

critique of convivencia in its most overarching sense parallels my own, insofar as I find 

that reliance on a universalist morality creates blindspots to everyday inequality. By the 

same token, such deconstructions and redefinitions fail to displace common sense 

understandings of convivencia as a state of harmonious multicultural plurality. It is in the 

intersection between the universal and the vernacular, as explored in these studies, that I 

find evidence for the discursive force of convivencia and for its consistent communicative 

mobilization. 

 

Convivencia in the vernacular 

Boum (2012) has argued that the interfaith festivals so popular across the 

Mediterranean Middle East are little more than performative gestures. Promoted by 

governments and elite cultural institutions, these festivals celebrate religious and ethnic 

difference through ritualized unity; they create sensory and sentimental spectacles of 

communitas through the presentation of Andalusian music and dance. According to his 

analysis, however, the hoped-for healing of social and political rifts goes no further than 

the stage: an elite performance for elite viewers. The lure of convivencia, romanticized 

through historiography and popular narratives of the thriving multicultural kingdoms of 

Al-Andalus (A.D. 711-1492), inspires ritualized projection through music and dance, but 

the self-congratulatory cycle of elite consumption of such performances belies systemic 

negligence vis-à-vis educational resources and opportunities for younger generations and 

the general population—where real transformation could conceivably occur. Notably, 
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Boum’s critique bears the conviction of a salutary social outcome were convivencia 

performances and discourses allowed to permeate the general population.  

Erickson (2011) finds just such salutary evidence in his study of what he calls a 

“vernacular” project of convivencia in a Catalonian town. Citing the town’s dense 

imbrication of locals and immigrants, an inclusive associational culture, well attended 

public spaces, and proactive municipal policies, he argues for seeing convivencia as a 

“sensory politics” implicitly imbued with abstract notions of respect and peace, but more 

importantly operationalized through daily embodied engagement with others through 

shared use of, and movement through, urban space. Erickson’s description points to the 

semiotic plasticity and indeterminacy of convivencia, which he finds neither aligns with 

multiculturalism, nor indexes the past greatness of Al-Andalus, nor draws on the 

entrenched dichotomies of European liberalism that helped popularize convivencia in the 

first place. Eschewing the exclusionary dyads of modern/traditional and secular/religious, 

convivencia at his field site acquires characteristics specific to the context. As an 

embodied civic practice informed by local and immigrant aesthetics, this brand of 

convivencia also raises important questions about the inevitability of European rejection 

of minority, and especially Muslim, others. 

Arguably drawing on a sense of Catalonian exceptionalism—fruit of its 

regionalist, counter-hegemonic position within the Spanish state—Erickson thus 

contributes to the “provincializing” of dominant Western culture (Chakrabarty, 2000) and 

resists reifying the West/East divide that remains so compelling in politics, popular 

opinion, and in much scholarship explaining Muslim antipathy towards, or 

marginalization within, Europe. Such explanations did, however, drive conversations in 
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the EpC and CSG classes I observed in El Ejido, where anxiety over civic and social 

peace focused primarily upon potential conflicts between Spaniards and Moroccans and 

drew implicitly upon age-old stereotypes of Muslim barbarity.  

As Rogozen-Soltar (2012) observes among her research participants in the city of 

Granada, the enacting of exclusion against North African Muslims—based on locals’ 

own allegedly progressive understandings of racial and gendered politics—has also to do 

with historic and ongoing relationships of Andalusian vulnerability vis-à-vis Spanish and 

European structures of identity and modernity. Here, as elsewhere in Spain, approaches 

to convivencia with newcomers dovetail with anxieties over regional cohesion and 

national legitimacy. To understand why an NGO worker in Granada might decide to help 

a Sub-Saharan African man get a health card but turn away a North African man with a 

visa renewal request, Rogozen-Soltar argues that it is necessary to consider how NGO 

workers’ training as progressive professionals intersects with long-held discomfort 

around Andalusian “backwardness” and racial alterity—both ideologically constructed 

around the region’s rurality and Muslim past—as well as with local belief in Granada as 

an emblematic site of convivencia.30  

As NGO workers cultivate professional identities as modern social justice 

advocates and frame their work as aligning with national and pan-national progressivism 

(over and against provincial tradition), they find themselves discriminating against North 

African men, whom they believe to propagate sexism, dishonesty, and backward mores. 

They give more compassionate attention to Sub-Saharan African men and immigrant 

women of all origins, whom they tend to see as victims of racial, economic, and 

                                                
30 Historically speaking, Toledo and Cordoba are widely considered the sites where convivencia was most 
effectively in place, while Granada is seen as a symbol of Al-Andalus’s waning glory and final defeat. 
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patriarchal inequality. Rogozen-Soltar suggests that Granada itself, imbued with the idea 

of convivencia as its singular patrimony, is a space within which this legacy of 

enlightened tolerance and pluralism produces blind spots around racist language and 

discrimination.  

I see parallels between her descriptions of the contradictory discourses and 

actions taking place at NGOS and those happening in El Ejido’s democratic education 

classes. On the one hand, teachers’ and schools’ whole-hearted commitment to the ideals 

that inspired the convivencia complex framed their work as progressive, as good for kids 

and for society at large. On the other hand, attitudes toward North Africans were caught 

up with locals’ sense of vulnerability and embattlement toward the outside world. Local 

sensitivity to accusations of rural ignorance and racism drove claims of moral and 

rational superiority, sometimes through emphasis on self-abnegation, hard work, and the 

technical sophistication of farming techniques, and other times through overt defense of 

universal human equality—a stance Moroccans themselves were assumed to disavow 

unless it served their interests. Contradictions between performed interactions and stated 

values was a reminder that immediate, competing interests constrained what was possible 

in terms of operationalizing intercultural convivencia but that all such possibilities would 

emerge through face-to-face interaction. 

As suggested by the epigraph to this chapter, convivencia is a distinctly utopian 

proposition, but one that is not inconsequential for actual social interaction. For scholars 

like Boum (2012) and Erickson (2011), convivencia exchanges are not limited to spoken 

interactions but include embodied repertoires or performances of feeling. For scholars 

such as Rogozen-Soltar (2012), they involve conversations framed by inequality and 
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power differentials. And for her part, Suárez-Navaz (2004) shows how North African and 

Senegalese Muslim migrants in rural Granada avail themselves of two models 

convivencia that rely upon their own political and social agency—capacities that 

ultimately must be publicly expressed through purposeful communication with the host 

society.  

A village model, based on proving one’s upstanding, hardworking character, 

rewards migrants’ performances of self-motivation and humility with better work 

opportunities and closer social relationships with Spaniards. A “nationally hegemonic” 

model, which rests on notions of democratic equality and universal rights, inspires 

migrants to lobby for greater visibility and benefits through associational groups that 

perform ethnic otherness—in festivals and protests—for public consumption. Struggle is 

central to these dynamics, which place the burden of communication and transparent self-

presentation on the shoulders of newcomers. She moves to clarify the lived, unequal 

nature of convivencia—and thus ground the usual utopian claims—but she limits her 

discussion to the particularities of deliberate political and social action rather than 

interrogating the underlying logics of these two convivencia models. Questions remain: 

What does convivencia actually require of its immigrant subjects—what dispositions and 

interactional positionings? How are these iteratively established and recognized by the 

dominant society? And why does convivencia require sacrifices or compromises of 

immigrants that it does not require of native-born locals? Is this the best we can hope for? 

Most problematically, Suárez-Navaz’s argument subtley endorses the idea that 

immigrants should integrate into the host society and leave their differences behind, 

while the host society sets difficult, if not unattainable, standards for inclusion. Her 



 210 

evidence includes the experience of one well-educated North African man who managed 

to find friendship and acceptance with a prominent local family based on his 

dependability and strong work ethic. He also happened not to enjoy socializing with other 

North Africans and eschewed their reliance on what he considered “authoritarian” norms. 

In other words, he happened to live up to Spanish ideals of cultural and personal 

autonomy. He also satisfied local preferences for immigrants’ muting of extra-

communitarian loyalties; that is, he was a voluntary integrationist and therefore 

successfully fulfilled the implicit requirements for village convivencia. That he was 

exceptional only underlines the fact that the type of agency he exercised was not 

available to or perhaps desirable for his fellow immigrants.  

Similarly, Suárez-Navaz argues that the associational activities of Senegalese 

workers, as they bid for greater public recognition, will be successful to the extent they 

are able to disassociate from authoriatarian, pan-national Muslim loyalties. She thereby 

naturalizes the prerogative of dominant Spanish society to demand immigrant 

acculturation while lauding certain immigrants’ abilities to “transcend roles structured by 

ethnicity, religion, social class, and legal status [and] actively step out of the ethnic and 

legal categories imposed on them” (p. 185). Though she recasts convivencia as a struggle 

for the negotiation of “minimum norms of behavior and common sense” (p. 194), it 

remains clear that the definition of those norms belongs to members of the dominant 

society and that liberal Western assumptions about individual autonomy shape them. 

Together, the studies reviewed here suggest a discursive and political life for 

convivencia that circulates far beyond school walls. At the same time, they point quite 

clearly to how “ideal” and “real” dimensions of convivencia intersect through everyday 
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communication and ritualized performances. The wish for harmony through difference-

and-equality drives myriad communicative efforts meant to reify these ideals in real 

interactions. At Campo de Dalías, such efforts also highlighted the frustrations and 

contradictions inherent in youth experiences of inequality and incivility. Below, I connect 

this observation to the chapter’s opening vignette and to the broader dynamics of 

democratic education as they have been addressed in this dissertation. In all, four 

elements contributed to the ritualized nature of interactions during convivencia lessons: 

the compulsion to empathic stancetaking, engagement in stance evaluation, repetition, 

and student resistance. I address each of these in turn, pointing, too, to the complications 

and unintended consequences arising from the recurrent but largely unexamined use of 

convivencia pedagogies. Most important to this study is the racialization of Moroccan 

youth, itself an emergent ritualized phenomenon within the convivencia complex. 

 

The compulsion to empathic stancetaking 

In this dissertation, I present convivencia as a broad discursive force—“nationally 

hegemonic” in that its precepts are increasingly standardized and disseminated through 

Spanish education curricula; locally impactful in that education curricula help shape 

individual responses to dealing with differences; and linguistically, rather than legally, 

mediated in that students and teachers negotiate “citizenship” through talk, as an 

abstracted predicate of cultural assonance.  

I apprehend “ritual,” first, in its Goffmanian (1967) sense, as evocative of 

interactional moves made obligatory or stereotypic because they are driven by dominant 

social ideals. In this case, the historically embedded and institutionally elaborated ideal of 



 212 

convivencia motivated lessons that promoted students’ adoption of empathic stances. The 

iterative compulsion to progressive, compassionate stancetaking, as the first term in these 

emergent rituals of civility and self-reflection, drove students’ interactional co-

construction of themselves as figures of democratic personhood. For example, in one 

EpC class lesson on global migration, students watched a documentary detailing the 

travails of undocumented Sub-Saharan migrants trying to cross the Strait of Gibraltar to 

Spain. The footage, shot by a Spanish journalist and originally broadcast on national 

television, followed several passengers from the time they made their decisions to 

emigrate to their fortunate arrival in the Canary Islands. It showed them saving money to 

pay their passage, leaving their loved ones, and finally huddled together on the floor of an 

inflatable, motorized dinghy—over twenty people, including a woman with her infant 

son, all seasick, cramped, dehydrated, and having no choice but to urinate and defecate 

off the side of the boat when necessary. Among the worksheet questions the teacher had 

students respond to afterward was one that asked them to describe their feelings while 

watching the documentary. Students of various cultural backgrounds described feeling 

sadness and pity at seeing the migrants struggle. One Spanish girl said that she had 

changed her mind completely, that she now regretted feeling critical of immigrants in 

pateras31 coming to Spain. Others described feeling anger and fear at the migrants’ 

plight, and relief at their safe arrival on Spanish land. This exercise, like the lessons on 

gender equality that I discussed in Chapter 3, channeled broad support for human rights 

and dignity through students’ emotive reflection, reifying this support through publicly 

shared stances.  

                                                
31 The small boats or dinghies (often without motors) used by undocumented migrants travelling north 
across the Strait of Gibraltar. 
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The observance of commemorative holidays, meanwhile, comprised a frame of 

ritualized “invented traditions” (Hobsbawm, 1983) that punctuated school calendars and 

involved students in myriad stance-cultivating activities beyond conversation alone. The 

organization of so-called Culture Weeks, for example, aimed to make diversity a 

celebratory object by involving students, faculty, staff, and parents in activities directly 

and indirectly tied to cultural identity. At Campo de Dalías, Culture Week was scheduled 

to coincide with the town’s patron saint fiestas so as to encourage students not to skip. (In 

previous years, teachers told me, most of the Spanish families would allow their children 

to miss school in order to attend the ongoing celebrations at the local pavilion. Moroccan 

students would stay home, too, because they figured teachers would forego teaching class 

with so few pupils, and the entire school would empty out for a week.) In order to 

promote continued attendance, Campo de Dalías faculty arranged Culture Week to be as 

inviting and fun-centered as possible. There were foot races, baseball games and soccer 

games, as well as cooking contests, movies, karaoke, art project, and poetry recitations. 

Local parents set up a table to serve free buñuelos (sweet fritters) and hot chocolate. 

Moroccan girls brought sumptuous dishes of couscous, sweets, and mint tea that they or 

their mothers had prepared at home. They sometimes brought along decorative jellabas 

(Moroccan cloaks or dresses) for others to try on, and if they found a classroom or a 

corner away from boys and male teachers, they played Arabic music on a stereo and 

invited their female teachers to try belly dancing with them.  

As García-Sánchez (2013) has noted of Culture Week celebrations at her field site 

school in Extremadura, these events promote “culture” in its superficial sense, 

represented through facts-and-figures, food, dance, and dress. A hallmark of well-



 214 

meaning multiculturalism, this approach depoliticizes culture into an open field of festive 

appreciation, aiming to ritualize cross-cultural involvement and normalize differences. At 

Campo de Dalías, moreover, Culture Week pursued the dual purposes of promoting 

understanding and acceptance among students, and of consolidating the school’s 

connections to the local community. Stance cultivating activities, in other words, always 

served intersecting priorities around convivencia: intercultural peace and institutional 

order/viability. I will say more about this below, but for the moment it is important to 

point out that such efforts—like EpC and CSG teachers asking Moroccan students about 

“their” culture and making negative contrasts with Spanish norms—also ritually 

reinforced perceived divisions, even as empathy and solidarity remained the overt goals. 

To wit, Moroccan students tended to participate actively in Culture Week; the girls, 

especially, delighted in having the rare chance to publicly share Moroccan food, dress, 

and dance, and the boys eagerly participated in the sports competitions. Spanish students, 

on the other hand, complained that the Moroccan students always won the cooking 

contest and that the activities were too tailored to them; many chose to skip school that 

week and attend the town fiestas, anyway, despite the urging of their homeroom teachers.  

 

Engagement in stance evaluation 

The second term in this ritual-communicative algebra was stance evaluation: a 

predicate of the socially normative status of convivencia ideals. Teachers evaluated 

student stances, and students evaluated each other’s stances, as appropriately or 

insufficiently forward-thinking. Here, teachers’ assessments of students’ overall 

immaturity (see Chapter 4) sought to constrain student expression within the bounds of 
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progressive stancetaking—a practice that constituted teachers as imbued with both 

developmental and institutional authority. As purveyors of state sanctioned curricula, 

moreover, these public school teachers occupied ideologically layered positions, multiply 

structured around personal, national, and hemispheric investments in the idealized pursuit 

of democratic ideals. Their appraisals of student development tended to dovetail with 

evaluations of Moroccans as culturally underdeveloped and overly traditional, judgments 

already in common circulation among local Spaniards.  

  Such evaluations created obstacles for the translation of empathic civility toward 

distant others into empathic civility toward nearby others, garnering Moroccan students, 

more than others, negative stance assessments from peers and teachers. As illustrated in 

examples throughout the preceding chapters, such scrutiny and critical assessments 

bolstered dominant students’ normative, convivencia-oriented stances while diminishing 

Moroccan students’ potential for inclusion as several among many diverse subjects 

within and beyond the “democratic” classroom. Through interventions like those in the 

vignette above, Spanish students enacted and challenged the moral alignments of the 

state, playing a distinct moralizing role themselves. They criticized immigrants’ public 

behavior and blamed them for draining resources, such as healthcare, supporting the 

claim through arguments about “positive racism” and by citing their social studies text.32 

At the same time, they undercut the moral prerogative of state promoted discourses of 

tolerance and human equality. 

Meanwhile, teachers’ emphasis on Spain’s historic progress in matters of social 

equality—part and parcel of convivencia as a legacy of liberal education reform—along 

with their sincere desire to promote peace among a fractured student body, supported 
                                                
32 Many thanks to Shalini Shankar for this insight. 
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stance evaluations and attributions that positioned Spanish students as de facto 

representatives of an idealized egalitarian ethos. In some instances, then, teachers brushed 

aside dominant students’ xenophobia as unreflective echoes of parental discourse, or as 

evidence of students’ immaturity: something they would grow out of and that had no real 

bearing on how they saw their immigrant peers. One of the teachers involved in the 

musical chairs activity described the Spanish students’ hyper-collaborative, jingoistic 

statements as extensions of a culturally embedded Mediterranean pride, akin to soccer 

fans’ loyalty to their home teams. ‘If you watch them in the classroom, though,’ he said, 

‘they interact; they get along fine.’ 

 

Repetition and resistance 

In interviews, however, Moroccan students reported feeling fed up with so much 

emphasis on convivencia, anti-racism, and equality.  

‘It doesn’t do any good,’ Heba told me. ‘It just makes it worse to keep talking 

about it.’ She, for one, had made repeated attempts in her EpC class (see Chapter 5, too) 

to challenge assessments of Moroccans as unfit for life in democratic Spain. In fact, 

earlier on the same day as the musical chairs activity, she raised a complaint when 

Teacher 4 asked whether students socialized across cultural lines or kept to separate 

groups. The preceding discussion had involved recurrent and pointed attention to 

Moroccan difference. In defining race, the teacher and several Spanish students had 

pointed to Moroccan students in the class who were ‘darker’ than Spaniards. Spanish 

students repeatedly asserted that rejection or suspicion of moros was strong locally. In an 

attempt to combat these assertions and make the point that negative preconceptions 
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dissolved when meeting someone personally, Teacher 4 asked a new Moroccan student, 

Mohamed, to stand up. He spoke little Spanish, and she had the other Moroccan students 

translate, asking him his name, where he was from, and how old he was. There were 

groans of impatience from other students, and some giggled at how very small the new 

boy was.  

‘I ask you,’ the teacher insisted, ‘for the simple fact that your classmate is 

Moroccan, is there some preconceived idea or not? You’re now more accustomed, no? 

You’re now more used to having classmates- ’ Her students’ laughter and overlapping 

talk cut her off. 

The Diary of Anne Frank was required reading for this class, and a subsequent 

discussion about the unhappy marriage of Anne Frank’s parents prompted the teacher to 

ask about arranged marriages in Moroccan culture, and then to ask one of the more 

popular Spanish boys in the class whether he would ever consider dating a Moroccan girl 

like Heba.  

‘I’m playing devil’s advocate,’ she said, ‘would there be some impediment, for 

example, or your family— ?’  

‘If there were someone who caught my attention,’ the boy responded, ‘well 

maybe, but if not— ’ 

Finally, when Teacher 4 asked the class at large whether they kept to separate 

groups outside of class and outside school, Heba spoke up. While the teacher’s question 

did not, in fact, pinpoint Spaniards and Moroccans as oppositional groups, Heba’s 

response spoke to the cumulative, antagonistic force of the preceding lines of discussion. 
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(6.2) 
 

T4: Vosotros creéis- vosotros creéis que aquí entre vosotros, cuando  
Do you all believe- do you belive that here among you, when 

 os juntáis cuando vais a determinados sitios eh:: (.)  
you get together when you go to certain places eh:: (.) 

 ¿hay comunicación entre diferente::::: m: no sé-  
is there communication among differe:::::nt m: I don’t know- 

 gitanos- que- y los marroquís, o vais así de diferentes? 
gypsies- that- and Moroccans, or do you like stay [separate]? 

Heba: Maestra [¿por qué hay que seguir sacando esos casos dos?= 
Teacher [why do (we) have to keep bringing up those two cases?= 

Nina: [A mí yo siempre- (.) siempre- 
[For me I always- (.) always- 

X: =Qué va 
=No way 

Heba: ¿y siempre al hablarlo acá no:- siempre siempre  
and always when [we] talk about it here no:- they always always  

 sacan el ejemplo moro-español? 
bring up the moro-Spanish example? 

T4: A VER (.) por qué= 
LET’S SEE (.) wh= 

Heba: =Por ejemplo (…) que viene de Rusia,  
=For example (…) who’s from Russia,  

 [otra que es rumana- 
[another who is Romanian- 

T4: [A ver (.) bueno en un principio- 
[Let’s see (.) well to begin with- 

Heba: [pero siempre (.) 
[but always (.) 

Estela: [Porque existen más conflictos  
[Because there are more conflicts  

 con los moros= 
with the moros= 

Heba: =“moros españoles” (.) yo no:- 
=“moros Spaniards” (.) I do:n’t- 

Vic: Pe:ro (la idea por hacer) eso- no es política- es decir los moros-  
Bu:t the idea for doing that- it’s not politic- I mean the moros-  

 políticam- o como le digo- dan problemillas 
political- or how do I say- they make problems 

T4: ¿Sí? Porque suele haber más reacción, más problemas ¿sí? (.) 
Yes? Because there’s usually more reaction, more problems yes? (.) 

 ¿Sí? ¿Es porque hay más problemas? 
Yes? Is it because there are more problems? 

Various: Sí [:::: 
Ye[::::s 
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Heba:    [No:::: 
   [No:::: 

Vic: Ah, los problemas- las peleas en el colegio de los marroquís- 
Ah, the problems- the Moroccan fights at the school- 

Nina: A mí por la noche, por ejemplo- 
For me at night, for example- 

Vic: Pero la mayoría está con los moros 
But the majority are with moros 

Nina: A mí por la noche por ejemplo, cuando me han asustado aquí 
For me at night for example, when they’ve frightened me here 

 nunca me (afecta) un rumano ni un ruso ni nada  
I’m never (affected) by a Romanian or a Russian or anything 

 siempre lo han hecho los moros 
it’s always the moros who’ve done it 

 

Interventions such as this one draw attention to the repetitive dimension of 

convivencia pedagogies: a third term in the ritual-communicative algebra of this 

constructed ideal. Heba’s observation that the class continually returned to the same 

comparisons constituted pushback against the ritualized signaling of Moroccanness as 

irrevocably “other”—something asserted anew with every turn in the class discussion. 

Her bid for meta-discursive reflection, and for collective, critical examination of these 

automatic discursive rituals, only prompted ritual entrenchment (i.e., further moralizing 

accusations) by her dominant peers, which their teacher failed to challenge. 

Heba’s protest is reminiscent of those launched by Moroccan children in García-

Sánchez’s (2013) study of elementary school teachers’ inadvertently essentialist, 

tokenizing treatments of Moroccan culture during activities designed to be culturally 

“relevant” for both majority and minority students. The young pupils in García-Sánchez’s 

research displayed sophisticated understandings of their positioning within and between 

Moroccan and Spanish cultures, and they gently but continually contested teachers’ 
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binary framings for belonging either to Spanish or to Moroccan culture, but not to both at 

the same time.  

Taking those findings together with these, I conclude that for students in Spain, 

democratic convivencia pedagogies were ritualized not only across single lessons or 

school years, but also across entire school careers. The cumulative effect of such lessons 

could be identified in high school students’ willingness to articulate and evaluate 

forward-thinking stances, as well as in their resistance to the compulsion to do so—recall 

Nina’s outburst at the beginning of musical chairs: ‘But why do you all like for us to talk 

so much?!’—or to the terms by which that was to be accomplished.  

Given these temporal and social dynamics, it was not surprising that student 

resistance constituted a sort of final term in the ritual algebra of democratic citizenship 

education—with the caveat that “resistance” generally meant something different for 

Moroccan and Spanish students. Spanish students resisted the iterative, empathic thrust of 

such lessons; they resisted insofar as these stances clashed with local conceptions of 

historic, economic, and sociocultural vulnerability vis-à-vis outside forces. Moroccan 

students resisted the implicit biases of these lessons, which cast Moroccanness as an 

indelible index of non-democratic subjectivity, due to stereotyped attributions of 

delinquency, patriarchal strictness, and backwards piety.  

Unlike their Spanish peers, Moroccan students’ resistance was rarely disruptive 

enough to derail an activity, and their contributions served as material for further critique 

by teachers and peers. Peers and teachers used Moroccan stances to elaborate essentialist 

notions of Moroccan alterity, and to explain away anti-Moroccan sentiment through 

racializing logics of delinquency or cultural isolationism. Attempts at checking these 
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preconceptions, or at presenting the complexities of everyday Moroccan lives, were 

coopted into the ritually sustained racialization of Moroccanness, as a byproduct of 

normative convivencia.  

 As the musical chairs game shows, pushback from dominant students, on the 

other hand, served a potentially disruptive role to idealized stance-cultivating activities. 

Dominant Spanish students capitalized on collaborative, overlapping speech to broadcast 

racist generalizations, avow their truth, and subvert the aims of the game, which was 

merely to distinguish between stances, not invest in them. Perhaps because teachers were 

reluctant to explicitly validate Moroccan students’ experiences of racism, and because 

their belief in convivencia prompted them to downplay indices of intercultural conflict, 

dominant students were able to do all this with relative impunity. The teachers’ 

admonishments to students during musical chairs that their statements were muy gordas 

(‘really serious’), for example, immediately preceded Teacher 6’s encouragement to 

student Beto to say a prompt that was chungo (‘bad, ugly’), and Beto’s statement, 

‘Immigrants overrun [our] health services.’  

Meanwhile, there was the sense among dominant Spanish students that 

democratic citizenship lessons placed unfair pressure upon them, as Estela put it to me, 

‘To be the good ones, be tolerant, accept [Moroccans] because they are immigrants. 

That’s all we hear. But if they don’t want that? What are we supposed to do?’ My point 

here is not that Estela was right; convivencia pedagogies were not on par with social 

justice education, nor did students and teachers practice deconstructing Spanish 

institutional racism, for example. Instead, I present her observations and the words of her 

culture-dominant peers alongside those of her Moroccan peers, to argue that ritual 
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compulsion to progressive, egalitarian stancetaking created a sense of fatigue and 

saturation for everyone—including teachers, who had no formal training in mediating 

racial tensions and grew increasingly frustrated with what they saw as the failure of their 

efforts to change students’ outlooks.  

At the same time, repeated socialization to understandings of racism as a 

phenomenon belonging to distant times and places (e.g., Nazi Germany or the U.S.) 

diminished possibilities for critical reflection on students’ immediate experiences. Fear of 

conflict was a powerful motivator away from validating Moroccan youths’ experiences of 

discrimination, as was heartfelt belief in contemporary Spanish goodwill and 

egalitarianism—that is, belief in Spanish transcendence of Mediterranean provincialism 

and embrace of European sophistication.  

While teachers complained that convivencia lessons and special activities had 

little impact upon complacent or dismissive student attitudes, this analysis suggests that 

the ritual-communicative dimensions of those efforts circumscribed the nature and 

efficacy of student involvement. This is not to say that that marginalization of non-

dominant students was a foregone outcome of these pedagogies. In other class groups, I 

saw dominant students openly challenging peers’ racist and stereotypic claims. On the 

other hand, non-dominant students were unsuccessful in launching similar challenges, 

which brings attention again to the fact that speaking as an empathic, democratic person 

in these classrooms meant not being subject to the ritually sustained racialization that 

turned out, in fact, to be a byproduct of normative convivencia. The deconstruction and 

reconsideration of the ritualized deployment of convivencia ideals across classrooms, 

pedagogical settings, and students’ educational tenures may suggest ways of making the 
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time spent on such efforts more conducive to the egalitarian and inclusive aims of such 

pedagogies.  

 

By way of conclusion: Heba and Salwa take matters into their own hands 

The ritualized, routinized, and cumulative effects of convivencia lessons produced 

frustration and pushback from students, to be sure, but this did not mean that they had 

failed to learn anything. Students’ frustration was itself indication that they had registered 

self-awareness, critical reflection, and empathy as ideal guidelines for interpersonal 

behavior. The impact of contradictions between well-meant messages and discriminatory 

treatment left Moroccan students confused if not angry, however, putting them in 

uncomfortable and socially vulnerable positions. When banners were hung in the school 

foyer for International Women’s Day, Nabil noticed that there was one claiming that 

women in Morocco were subject to stoning for adultery. He approached his EpC teacher 

to protest, and she in turn convinced the principal to have it taken down. ‘But it bothered 

me,’ Nabil told me, ‘because that’s not Morocco. That’s not how Moroccans are, and 

they just think that’s what we do.’ Salwa once recounted, ‘For the smallest thing, they’re 

like, ‘Go home to your country!’ and look, I’m not taking bread from anyone. My parents 

work in agriculture, and there are a lot of Spaniards who don’t want to.’ She talked about 

a Spanish classmate in her first CSG class who broke into tears when talking about the 

riots in El Ejido. ‘She said she didn’t like Moroccans. I don’t know what she had going 

on in her head, but one bad experience and it’s all of us—‘all of you are the same.’’ 

Among other things, Moroccan students joked that their families kept their bags packed 
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in case Spain decided to kick them out. ‘There are people who won’t buy a house here 

because they’re afraid they’ll be kicked out,’ Salwa told me. 

Such feelings of delegitimation surely influenced Moroccan students’ skepticism 

about the support and understanding they were likely to find at school, even though 

certain teachers went to great lengths to counter these perceptions. Salwa herself received 

steady academic encouragement from her English teacher, who wanted her to advance to 

college prep coursework. On the other hand, the mechanisms formally in place for 

promoting institutional convivencia were on their own insufficient to ensure harmonious 

or equitable experiences for nondominant youth—a point that should be clear from the 

analyses I have presented in this dissertation. 

For example, a couple of days after I recovered one of my handheld audio 

recorders from Heba and Salwa at the end of the school year, I was surprised to discover 

that it had an extra digital file on it; in my rush, I had not noticed it. I had loaned the 

recorder to the girls in the hopes that they would record reflections on their daily lives 

that we could discuss together later. Instead, they tended to record short conversations 

with their sisters, or they turned on the recorder while watching TV and completing their 

homework, as they talked through math and social studies exercises. Salwa enjoyed the 

recorder, though, so I had allowed her to keep it for several weeks.    

That last audio file started with Heba and Salwa murmuring together about where 

to place the recorder. ‘Is it on? Put it there… no, there.’ There were shuffling sounds, the 

click of the metal recorder against a hard surface. Their voices echoed, and I imagined 

they were in a bathroom, maybe the one in the public library. The sound of a door 
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opening and closing introduced two new voices: a girl’s and a younger boy’s. Salwa’s 

voice shook as she addressed the girl. 

 ‘You told the director that I stole your sandwiches and now—’ 

 ‘They’ve expelled her for three days!’ Heba interrupted, taking charge. ‘We want 

to know why you said her name. Why would you do that? We don’t even know you! We 

don’t hang around you. It’s not—’ The girl started to protest. She sounded uncertain and 

spoke slowly, switching into Arabic midway through, and never raising her voice. 

 ‘Speak Spanish!’ Heba ordered. The recording was clearly intended for me. 

Indeed, just two weeks before finals, Salwa had been accused of stealing sandwiches 

from a younger girl. She returned looking ashen faced from her expulsion, and when I 

asked her how she was, she shrugged. Neither she nor Heba wanted to talk any more 

about what had happened. Our group interviews, in which the girls had been lively and 

collaborative conversants, became stilted; the only topic I succeeded in getting them to 

elaborate on was their exam preparation. In class, they stayed quiet, which was especially 

uncharacteristic for Heba. That recording, however, completed a story that I had heard 

the beginning of during Salwa’s absence from school. It also suggested that, given 

enough frustration with established convivencia measures, students might take matters 

into their own hands—not for the sake of convivencia, either, but for validation and if 

need be, some semblance of justice.  

It was Heba who first told me about Salwa’s expulsion. I had been collecting data 

at a different school, and when I returned to Campo de Dalías on Monday morning, Heba 

approached me said we had to do an interview. Her eyes flashed as she looked from side 

to side to see who was around, then she whispered, ‘They’ve expelled Salwa!’ She 
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looked serious and angry. Later, she told me that the first thing she and Salwa did when 

they learned of the stealing accusation was to go to Olga, who had been named one of 

their homeroom’s “peer mediators.” Peer mediation was a new program at Campo de 

Dalías, modeled on efforts at neighboring schools that had reportedly decreased 

disciplinary problems and empowered students to resolve conflicts on their own. The 

girls asked Olga to intervene on Salwa’s behalf and tell the principal that she had not 

stolen any sandwiches. Olga agreed, but her meeting with the principal went poorly, and 

she stormed into class afterward, accusing Salwa and Heba of creating problems for her. 

She refused to advocate for them further.  

The teachers I asked were as perplexed as I was at the thought of Salwa stealing 

from a younger student. Her English teacher thought it highly unlikely, given Salwa’s 

overall good behavior, quiet disposition, and sweetness, but she thought it unwise to get 

involved in the matter. Others suggested that it was all too common for Moroccan 

students to lie and that I myself would do well to be more circumspect. 

Still, Salwa’s appeal for absolution involved her directly in the school’s wider 

convivencia complex. A meeting with the guidance counselor ended with him marching 

Salwa off to the convivencia room—also a new installment at the school—where he gave 

her a worksheet to fill out, asking her to reflect on what she had done and think of ways 

to make it right. 

‘But what I like most about Salwa,’ Heba told me, her voice filling with pride, ‘is 

that when they put her in that room, she went to the board and she wrote, ‘No to racism!’ 

She wrote it real big and I go, ‘Well done!’’ She paused, ‘Then they say it’s not racism. 
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Don’t tell me it’s not racism because you— you didn’t even listen to her version. They 

were accusing her, they weren’t listening to her version.’  

In all this, it should be noted that economic precariousness was a real and 

increasingly urgent problem for immigrants and locals alike. As the Spanish economy 

deflated, jobs in construction and agriculture had evaporated, and many Moroccans, 

especially, were out of work. This was the case for Salwa’s father. Her mother worked 

seasonally in a vegetable canning plant. It was perfectly conceivable that a hungry child 

might steal a peer’s sandwich. Competition over material resources was common among 

youth at Campo de Dalías—pens, notebooks, and backpacks would go missing if teachers 

did not lock classrooms, for instance. I had no evidence that Salwa was hungry, although 

I was never allowed to enter her home when I visited. Instead, Heba and I would walk 

over together to see if Salwa could come outside to sit on the stoop with us and talk. Brief 

glimpses at the interior of the apartment showed unfinished walls with exposed wiring, 

and counters piled with dishes and laundry. Salwa never invited me to meet her parents, 

and even Heba was not allowed to spend time inside her friend’s house. Likely, Salwa’s 

sheltered upbringing was at least partially linked to poverty—other kids made fun of her 

clothes, which came from the weekend open-air market rather than department stores.  

In making that final recording, though, the girls availed themselves of a powerful 

technology for telling their side of the story and for establishing Salwa’s innocence, 

independent of the school hierarchies and formalized channels for expressive 

convivencia. Eventually, they compelled the younger girl to say why she had named 

Salwa to begin with, and the girl confessed that the boys who had stolen her sandwiches 

said they would beat her up if she revealed their names. While a confession under such 
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stress33 poses potential problems for credibility, the lengths to which Salwa and Heba 

were willing to go to find expiation were notable. Even if the information never reached 

the school principal, the girls evidently wanted it to reach me. In the absence of a viable 

institutional context for telling their story, they chose one with a limited and indefinite 

outcome. Perhaps at the time, it was better than nothing.34  

Regardless of what really happened, it was the girls’ need for outside validation 

that stood out to me. Available convivencia mechanisms failed to provide that validation, 

and if anything exacerbated the girls’ sense of alienation even as they sought or were 

obliged to use these tools. In the story I have been laying out across the chapters of this 

dissertation, it is that basic need for consistent recognition and respectful 

acknowledgment of another’s lived reality that constitutes a thread of connection between 

lessons of convivencia, Moroccan students’ experiences of those lessons, and possibilities 

for vibrant, democratized learning in a fractured community. It was a need that remained 

largely unmet for Salwa and Heba.  

Alternatively, their experiences with the convivencia complex can be seen as a 

series of moments requiring the exercise of politicized agency. As their stances and 

convictions were challenged, largely on grounds of racial and cultural difference, they 

reaffirmed their own notions of justice and equality, and they refused to keep entirely 

quiet or acquiesce to dominant perceptions of Moroccan alterity. During the year-end 

assembly, for instance, I stood near Salwa and Heba and their friends as the entire school 

                                                
33 There was no indication on the recording that the girls used physical force of any kind. In fact, their 
intervention nearly failed when the other girl’s little brother, who was also present, blurted out that they had 
a recorder. Heba snapped at him to shut up—it was a phone, didn’t he know anything?!—and the boy 
finally relented, patently unconvinced. 
34 In subsequent communication with Heba by email and Skype, she has never been willing to tell me more 
about why they made the recording or what they hoped to have happen as a result.) 
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sang along to the pasodoble “¡Qué viva España!” With each turn of the chorus, the girls 

ducked behind notebooks, which they held in front of their faces. They leaned together 

and laughed uproariously, and as I moved closer, I heard them sing an amended chorus 

once more, “¡Qué viva Marruecos!”  
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CHAPTER 7. CONCLUSION 

 

Chronotopic divergences 

 While this dissertation focuses on interactions at Campo de Dalías, the 

other two schools where I collected data served as contexts for informal comparison. This 

proved valuable insofar as I saw both consistencies and inconsistencies in attitudes and 

social dynamics across schools. Most notably, social integration among immigrant and 

non-immigrant students varied by institution and age cohort. Generally speaking, at 

institutions with strong administrative leadership and low teacher turnover, I observed 

fewer instances of intercultural friction in the form of insults, physical aggression, or 

expressions of rejection. This did not mean that such episodes were absent, and I can 

make no quantitative claims, but the occurrences I did witness at such schools received 

swift rebuttal or interventions from teachers as well as from other students, suggesting 

that institutional culture can heavily influence students’ attitudes and interactions with 

one another. By the same token, youth between the ages of 17 and 18, and particularly 

those who were completing college prep courses, tended to express much more sanguine 

cross-cultural views than their younger counterparts.  

Among Spaniards, nonetheless, the expectation that immigrants should assimilate 

was strong and played into negative perceptions of Moroccans’ cultural difference and 

social isolation. Students complained that Moroccans tended to keep to themselves, for 

instance, and teachers occasionally suspected that Moroccan parents were feigning 

disfluency in Spanish to avoid talking with them. As I will emphasize throughout this 

dissertation, such assessments—while problematic in their own right—should also be 
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seen in connection to historically rooted Spanish biases against North African Muslims. 

Suspicion regarding North Africans’ motivations, honesty, and goodwill has constituted a 

key node in the Spanish construction of nationhood. The educational project of 

convivencia is a current instantiation of that ongoing pursuit of modernity; and the 

political economy of Ejidene life itself circulates around the desire for modernity. All of 

these things positioned Moroccans as figures against which Spanish moral, political, and 

social progressiveness was to be defined. 

Throughout this dissertation, I have addressed contradictions between pedagogies 

promoting peace, respect, and acceptance and participants’ experiences of competition, 

face threat, and marginalization. To be sure, ideals in education, as in all other fields, fall 

ever short of their mark. Still, I maintain that the data analyzed in the preceding chapters 

offer a rare window onto how unquestioned ideals of equality, democracy, and universal 

human rights can be involved in promoting disregard and stereotyping of minorities, 

particularly those deemed under-developed universalist subjects.  

Inquiries into democratic political philosophy and reigning contemporary 

ideologies have uncovered persistent, if not maddening, contradictions in how dominant 

Western thought constructs its moral mandate against supposedly less-enlightened 

alternatives (e.g., Abu-Lughod, 2002; Asad, 2003; Bowen, 2007; Chakrabarty, 2000; 

Connolly, 1991; MacIntyre, 2007 [1981]; Mahmood, 2005; Said, 1978; J. W. Scott, 

2007). Foundational ethnographic and educational practice studies of minority youth 

marginalization have treated the democratic mandate of public schools as a given, on the 

other hand. Such research has made decisive contributions in revealing how power 

differentials are constructed and maintained through racial, linguistic, and gender- or 
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class-based “othering” (González, Moll, & Amanti, 2005; González, 2001; Labov, 1972a; 

Willis, 1980). But few investigations have tried to connect these phenomena to the 

concomitant construction and maintenance of democratic, egalitarian ideologies 

themselves. Similarly few have applied an interactional-analytic lens to institutional 

defenses of “equality and acceptance” against challenges by figures of “difference,” such 

as immigrant students (García-Sánchez, 2013; Wortham, 2006). Given the abiding 

salience and moral weight of East-versus-West attitudes, I found it important to give 

attention to how educational centers—as foci of ideological socialization—were handling 

tensions between inclusion and difference sparked by the influx of students from Muslim 

countries, especially. 

Education initiatives like the ones discussed in this study find their most recent 

roots in post-World War II efforts to foster democratic sensibilities, prevent the rise of 

authoritarian regimes, and build cohesion among a fractured citizenry. Transnational 

bodies such as the EU and UN have consistently turned to schools as focal sites for this 

work. As a 1993 UNESCO report on European education stated, for example, that 

schools should ideally function as “communities” that foster “peace, human rights, 

tolerance, international and intercultural understanding, solidarity and cooperation, 

peaceful conflict resolution and democratic organization” (p. 10). Belief in schools as 

seedbeds for cohesive communitarian ideals has continued to circulate as central and 

eastern European states emerging from authoritarian rule seek ways of promoting respect 

for ideological pluralism (Edwards et al., 1994). Likewise, education stands as an implicit 

antidote to the challenges presented by the growing diversity of new immigrant-receiving 

countries such as Spain.  
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Spain offered a unique context for this inquiry in that its relationship with the 

politicization (and stigmatization) of Islam has spanned centuries. Spanish beliefs about 

Muslim alterity, danger, and repugnance are embedded in the history of the Inquisition 

and the early imposition of unified Castilian Catholicism. Informally, such beliefs have 

persisted through festival traditions, common idioms, local song, and storytelling—linked 

to a romanticized past that draws billions of euros in tourism revenue but significantly 

complicates the experiences of Muslims living in Spain today. Spain’s own cultural, 

racial, and political inclusion within Europe has been a source of anxiety, too, occupying 

the energy of its own journalists, intellectuals, and literati for centuries. In other words, as 

Spain has looked outward to Europe for its legitimacy, its internal cohesion and political, 

economic, and cultural modernity have garnered continual scrutiny. Where the recent 

influx of foreign immigrants has helped seal the country’s standing as a developed nation, 

therefore, it has also highlighted ongoing struggles in Spain’s quest for consecration as a 

progressive European polity.  

The implementation of classes such as EpC and CSG speak to these concerns 

insofar as the politicians who approved them come from a long line of others who have 

pursued Spain’s social modernization through the promotion of progressive values and 

the discouragement of traditional or insular practices. Education has provided a primary 

arena for these efforts, with liberal lawmakers seeking to promote civic participation as 

an antidote to authoritarian influence (Hooper, 1987). Indeed, where Ortiz (2000) has 

noted that for nineteenth-century Spain, “[t]he debate over education was a microcosm of 

the long-standing antagonism between state and church” (p. 49), a parallel claim could be 

made for twenty-first century Spain. That is, as an outgrowth of the ethics curricula of the 
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late 1970s onward, EpC sought students’ civic and political sensitization through a 

decidedly secular value schema, which the Catholic church and conservative families 

rejected and in some cases even boycotted (Aunión & Álvarez, 2012a, 2012b; Aunión, 

2012; Carabaña, 2010; Ruiz Zamora, 2009). Similarly, the implementation of CSG 

classes in Andalusia, specifically, speaks to policymakers’ concern for counteracting the 

traditionalism that seemingly afflicts life across this historically very Catholic and rural 

region. (The fact that Franco prized the south as the home of bullfights and flamenco—

that is, the “real” Spain—may also provide ideological motivation for leftists and liberals 

trying to socialize young people to a less provincial existence.)  

What the presence of immigrant students in these same clasess means, however, is 

that additional traditions come into play as problematic and needing attention. Ong 

(1999) has discussed this in terms of how migration challenges the primacy of the nation-

state as the purveryor of values, for example. According to my observations, the 

traditions deemed most troubling belonged to Moroccan youth and touched on 

communitarian religious and patriarchal norms. It is not surprising that these are the same 

norms that liberal Spain has been battling for centuries. While legislative language, as 

well as textbook discourse and teachers themselves, make clear that youth require 

awareness of myriad social differences in order to evince equanimity and acceptance, it is 

really socialization to a distinction between traditionalism and progressivism that 

motivates these pedagogies. Moroccan students’ experiences within the convivencia 

complex are thus shaped by Spaniards’ continued anxiety over their own liberalism and 

modernity. 
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For these reasons, El Ejido was a singular research site. Its self-conscious rural 

profile and urban-cosmopolitan ambitions, in addition to the disgrace of the 2000 race 

riots, meant that lessons on convivencia intervened in a distinctly discordant setting, 

where local claims to the moral high ground were as tenuous as criticisms of Moroccan 

isolationism and delinquency. Local desire for legitimation as part of an economically 

expanding, increasingly affluent, and modern Spain shaped responses to accusations of 

systemic racism. To be racist, after all, was to be ignorant and to betray one’s provincial 

upbringing. It was to reveal oneself not only as small-minded, but more importantly as 

traditional—rooted in the past. As Teacher 4 reminded her students, the sight of a person 

of color in a pueblo once sparked surprise and suspicion, but not anymore. Rurality and 

traditionalism had become sources of embarrassment except insofar as families enjoyed 

visiting their mountain homes on weekends and celebrating Semana Santa and Saints 

Days processions. A mountain home was a sign of well being, after all, and an index of a 

family’s origins—a reminder of where they had moved from in order to establish 

themselves in El Ejido’s urban context. A mountain home was a sign of modern living. 

And for most, religious processions were less a matter of faith than opportunities to 

partake of performative, community-driven spectacle and consumption—both 

accouterments of modern Spanish socializing practices (Adams-Thies, 2007).  

Working from this recurrent split between traditionalism and progressivism, the 

promotion of democratic dispositions among students involved distinct experiences for 

dominant and non-dominant youth. Native-born students enjoyed broad benefit of the 

doubt, linked to belief in, or desire for, Spanish social and political progressivism. 

Moroccan students, meanwhile, were subject to scrutiny and interrogation regarding 
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beliefs and practices understood to be antiquated or anti-progressive. These 

“chronotopic” (Bakhtin, 1981) divergences—whereby Spanish culture was cast as 

forward-thinking and expansive, and Moroccan culture as backward-thinking and 

restrictive—formed a regular feature of teacher talk in EpC and CSG classes and 

implicitly structured related activities. Time, according to these interventions, favored 

Spaniards as members of an enlightened collective that recognized the import of gender 

equality, racial equality, and universal human rights.  

 

Chapter review 

I teased out the ideological and interactional dynamics surrounding these 

foundational chronotopic divergences in a number of ways. First, I argued that historic 

struggles for civic democracy in Spain had provided a foundation for contemporary 

democratic citizenship pedagogies. I showed that the implementation of national and 

regional measures were linked to Spain’s historic investment in convivencia as a broad 

ideal for peaceful relationships across differences. Locating the roots of convivencia in 

nineteenth- and early twentieth-century liberal reform efforts, and their romanticizing of 

multiculturalism in Al-Andalus (A.D. 711-1492), I suggested that the boundaries of the 

notion had been expanded in Spanish education to include gender equality and universal 

human rights—key ideas within Spain’s political maneuvering for modernity and 

European validation. The CSG and EpC classes that provided the bulk of data for this 

study operated within what I called the convivencia complex: a set of interventions from 

legislation to lesson plans, disciplinary innovations, classroom debates, celebrations, and 

school artwork designed to enhance students’ capacities for empathic engagement around 
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troubling social issues and with one another. The starkly divided social panorama at 

Campo de Dalías presented serious challenges to that objective and highlighted 

institutional anxiety over ushering youth toward convivencia-oriented futures. I further 

posited that convivencia had come to represent a communicative, as well as civic/moral 

ideal. 

To clarify this last point, I turned to analysis of the normative “mechanics” of 

convivencia as they were evidenced in classroom talk and school activities focused on 

gender equality. I identified dialogic debate as the genre par excellence of CSG and EpC 

classes; and I showed that stance, widely studied in linguistic anthropology and 

sociolinguistics, was a central linguistic strategy in those debates. Specifically, I argued 

that stancetaking in those situations was a complex and layered endeavor, requiring 

engagement in self-reflection and empathy toward some less-fortunate “other.” I named 

those others “primary” or “secondary shadow subjects” and explained how they were 

critical to empathic stancetaking in convivencia activities. Tools from Peircean semiotics 

aided in this argument, and I concluded that the discursive positioning of Moroccan 

students made it impossible for them to adopt the desired progressive stances. This, in 

turn, facilitated teacher and peer critique of what was perceived as their less-than-

complete preparation for full social personhood.  

Chapter 4 presented a detailed analysis of how teachers negotiated and protected 

the terms of full social personhood—i.e., maturity and progressivism—in the democratic 

citizenship classroom. This chapter drew from data at Campo de Dalías and the other 

schools where I collected data, establishing further evidence for teachers’ always-dual 

concerns for students’ active involvement and for evidence of sincere, empathic 
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stancetaking. In examining teachers’ continually contested power to shape classroom 

interactions, I named their use of ontological status attributions (OSAs) as key resources 

for invoking developmental authority over their students. A primary characteristic of 

teacher OSAs was to shuttle students from positions as potential dialogic stancetaking 

subjects into positions as evaluated objects. I showed that, at the same time, teachers 

varied between insisting upon that authority and mitigating it in the interest of fomenting 

student participation. It was as though their institutional roles and convivencia ideals 

were at odds. As students threatened teachers’ interactional “face” through talkback and 

indifference, teachers countered with face-damaging assessments of youth immaturity 

and lack of sophisticated thought. Using evidence from several CSG and EpC teachers’ 

classroom talk, I showed that teachers’ attempts to then mitigate the role-based and 

maturational inequality between themselves and their students revolved around an 

unspoken concern with social ontology and the extent to which youth were displaying 

behaviors and dispositions appropriate to coming of age in a respectful, tolerant, and 

egalitarian society. 

In chapter 5, I narrowed my analysis of OSAs to conversations about Moroccans, 

claiming that the developmental-maturational scheme of these features were regularly 

applied by teachers and peers to that immigrant collective. OSAs highlighting distance 

and difference between Spaniards and Moroccans emerged from multi-utterance 

sequences, allowing for allegations of Moroccan anti-progressivism without naming it as 

such. Moroccan students, meanwhile, ratified OSAs as face threats as well as 

oppositional prompts. Overall, I suggest that such use of OSAs challenged democratic 

equality within the classroom in two ways: (a) by claiming Spanish over Moroccan 
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cultural superiority; and (b) by constituting democracy itself as an exclusive/exclusionary 

Spanish/Western domain.  

I had introduced the notion of ontological status attribution to describe teachers’ 

stance-laden orientations to student deficits social “personhood”; and I argued that OSAs 

provided a template for attributing developmental or evolutionary deficit to entire 

societies, and specifically to Moroccan society. In EpC and CSG classes, OSAs emerged 

within and across sequences of utterances, built first and foremost upon temporal 

contrasts, verbs of being, and use of recognizable indices of progress, such as respect for 

gender equality and overcoming racist attitudes. OSAs are therefore intersections 

between philosophical and interactional politics: doorways to understanding how the 

constituent attributes of democratic subjectivity (agency, freedom, equality, and 

maturity), and the heartfelt push for their realization, are brought to bear on moment-to-

moment exchanges.  

Finally, I argued that, when viewed across class periods, semesters, and school 

years, the foregoing approaches to convivencia made up a ritualized pedagogical 

repertoire that invited frustration for all concerned. The compulsion to self-reflexive, 

empathic stancetaking created divergent experiences of saturation and frustration for 

dominant and non-dominant youth. Spanish youth pushed back against the expectation 

that they would always voice acceptance or understanding of their Moroccan peers. Their 

resistance intensified already routinized attention to Moroccan difference. For their part, 

Moroccan youth faced consistent, micro-aggressive (if not direct and overt) racialization 

through classroom discussions. In response, they withdrew, offered up parody, or, less 

commonly, attempted pointed critiques that were nonetheless reincorporated into 
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dominant narratives of Moroccan delinquency and strangeness. If teachers expressed 

irritation that students did not display greater willingness to embrace convivencia lessons, 

it was at least in part due to overexposure. But for minority Moroccan students, it was 

also due to the inadvertent defenses of inequality that emerged from lessons meant to 

combat it.  

In sum, I have presented multiple cross-sections of interaction to identify features 

characteristic of the politicized communication that took place within the convivencia 

complex at Campo de Dalías. Dialogic debate, as the genre par excellence for democratic 

education classes, implicitly invoked Habermas’s rational and egalitarian public sphere as 

a communicative emblem of progressive thinking. However, the criterion of participant 

equality was contravened not only by teacher-student positioning, but also by cultural-

temporal stereotyping of Moroccan youth and by the emotional charge of these 

interactions, most strikingly illustrated by Heba and Salwa’s responses to the failures of 

convivencia mechanisms such as peer mediation.35 On the one hand, too much should not 

be made of these ironies. Teacher authority influences and compels student participation 

no matter what; and classrooms are not usually democratic spaces, anyway. On the other 

hand, EpC and CSG lessons were explicitly designed to promote democratic modes of 

interaction, and in El Ejido, they encountered grave obstacles due to participants’ 

iteratively constructed differences, especially around Spanishness and Moroccanness. 

Difference, as any political theorist will attest, presents a challenge to equality and 

therefore remains a stumbling block for democratic systems.  

 

                                                
35 See Ortiz (2000), p. 56, regarding Habermas’s “public sphere” as a flawed construct unsuited to the 
emotional volatility of civic and political controversy in Spain. 
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Tolerance v. convivencia revisited 

 Earlier, I made a point of distinguishing Spanish convivencia from notions of 

tolerance, particularly as theorized by Wendy Brown. Brown’s characterization of 

tolerance as a corrective for the shortcomings of liberal policies of multiculturalism 

emphasizes that tolerance is bestowed by dominant onto nondominant players. Being 

tolerant is a privilege of the powerful, who in effect allow subordinant Others to be 

tolerated. The hegemonic order thus remains unchanged even as values of equality and 

inclusion are celebrated. I made the distinctions that, first, convivencia is a 

communicative and not merely dispositional proposition, and second, that 

communication as a convivencia agent presupposes one’s equal standing with myriad 

others who also evince difference. This open interactional framing is supposed to make 

convivencia an ideal for progressive living across differences, leveling power 

differentials through participants’ self-awareness, critical reflection, and mutual empathy. 

However, as the preceding chapters show, day-to-day interactions reveal convivencia to 

be an ideologically normative project that insists, above all, on the tandem advancement 

of personal and societal maturity. Social-evolutionary assumptions about North African 

backwardness motivate conclusions about Moroccan youths’ ill-suitedness for European 

democracy. Barring immigrant youths’ disassociation from markers of particularist 

identity—such as the hijab, use of Arabic, and socializing with other Moroccans or 

marginalized Roma—then possibilities for convivencia communication in its ideal form 

are diminished, and convivencia in its “real” form looks very much like liberal tolerance. 

Amal serves as a test case in that her peers and teachers thought of her as 

Moroccan but also distinguished her from the rest of the Moroccans as someone fully 
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integrated into local society and into dominant Spanish friend groups. Brown might say 

that Amal’s successful integration represented a validation of the hegemonic social order, 

whereas other Moroccan students’ agitation for recognition on their own terms 

represented a threat. The fact that other Moroccan youth shunned Amal did not mean that 

she shied away from speaking on behalf of Moroccan culture, either. But rather than 

feeling compelled to do so by consistent teacher questioning, she participated more or 

less at will in EpC discussions and activities, offering perspectives on religion, gender 

norms, and food preparation practices. In other words, she enjoyed flexibility in her 

communicative engagement that Heba, for example, did not. Where students such as 

Heba often found themselves speaking or acting as representatives of the Moroccan 

community at large, Amal was able to adopt that role voluntarily, in large part avoiding 

the direct face-threatening exchanges that her Moroccan peers experienced. And although 

her cultural in-betweenness likely presented a range of hardships I was not entirely aware 

of, it is also true that, among the Moroccan students I knew at Campo de Dalías, Amal 

came the closest enacting an ideal convivencia with her teachers and dominant peers. 

That is, her Moroccanness was always an issue, but it was not the central issue in how 

they related to her. When necessary, she challenged their assessments of her otherness 

and moved to naturalize Moroccan practices and preferences. When she and her sister 

prepared a large dish of couscous for Culture Week, one of her Spanish friends asked 

incredulously, ‘But you all eat that? How weird!’  

‘What are you saying?’ Amal shot back. ‘Spaniards eat rice every Sunday, so it’s 

just the same!’  

‘Ok, ok,’ her friend said, taking a step backward and changing the subject. 
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That Amal was a model of integration undermines convivencia as an ideal 

generalizable to others who maintain or even cultivate difference. Such observations are 

significant for democratic citizenship education initiatives well beyond El Ejido insofar 

as they reveal the work that goes into the iterative construction and maintenance of 

democratic dispositions. Rather than natural propensities of morally advanced subjects, 

democratic sensibilities are nurtured, defended, and repeatedly reinforced by teacher-

student interactions. Classrooms provide unique settings in which to apprehend this 

political socialization process as well as note its complexities and contradictions. Central 

to these are the irreconcilable terms of difference and equality, which present not only a 

philosophical quandary for political theorists (e.g., Connolly, 1991; Mouffe, 2000), but 

also moment-by-moment challenges to the inclusivity of diverse classroom communities.  

In the classes I observed and participated in, Moroccan difference was a main 

source of concern and critique on the part of teachers and other students. El Ejido’s local 

history and social dynamics conspired with steadfast belief in the unassailability of 

democratic principles to create blind spots around the perspectives of minority Moroccan 

youth, effectively consolidating their experiences of alienation inside and outside of those 

classrooms.  

This is important because, over the course of their academic tenures, minority 

youth absorb messages of pluralism and inclusivity; they are also attuned to the ways in 

which those messages may be contravened by the actions and discourses of members of 

the dominant culture. As a first generation of immigrants turns into a second and a third, 

the consistency between normative messages and individual experiences will make a 

difference to the coherence and vitality of civic life in Spain. The too-often essentialized 
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understandings of cultural and moral belonging that subtly inform democratic citizenship 

education, along with a lack of critical attention to the covert, micro-aggressive 

dimensions of everyday racism, mean that lessons can bolster the discrimination they are 

meant to combat. The El Ejido case exemplifies several ways in which this might 

happen—which are relevant to less contentious settings, as well—and points to their 

costs in terms of interpersonal friction, academic disengagement, and students’ loss of 

faith in institutional resources, sometimes including teachers themselves.  

I chose El Ejido as my field site because its history and its present explicitly 

highlight these matters, but my larger purpose is to illuminate the relevance of this 

study’s findings to contexts the world over. In this way, this study is not about the 

individual teachers and students from whose words and deeds I have extrapolated 

patterns of talk and interaction. It is about the deployment of contradictory discourses that 

are part and parcel of democratic pluralism. It is about the push-pull between equality and 

difference that makes democracy an unfinished project. And it is about how the 

misrecognition of these tensions can help perpetuate the inequalities that democratic 

education seeks to eradicate. The voices and actions of my research participants animate 

and dramatize these problems in locally meaningful ways. They suggest that, if 

democratic education lessons are to achieve their aims, the cultural assumptions guiding 

them must also be subject to critical evaluation. 

 

Future inquiry 

Where other work on democratic education has extolled the virtues of systematic 

student training or practice in egalitarian dialogue and cross-community tolerance, this 
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study has approached democracy-and-dialogue in unpolished forms, laden with 

preconceptions, role asymmetries, fears, and hopes. This examination of the political in 

its explicitly idealized, broadly philosophized, and locally impactful modalities 

apprehends democracy as a lived, interactional phenomenon and suggests that recurrent 

instances of socialization to its contradictions and exclusions hold special seeds of 

frustration and resentment for minority youth. 

Future research should attend to the multiplicity of constructed experiences in 

democratic citizenship or civic education endeavors. In the case of El Ejido, this would 

include not only the most prominent groups—Spaniards and Moroccans—as delineated 

in this dissertation, but would also account for the experiences and perceptions of 

students from smaller minority groups, such as Romanians, Russians, Argentineans, and 

Roma, vis-à-vis their democratic and social subjectivity. A longitudinal study of a select 

group of students across years of schooling for convivencia might reveal consistencies 

and divergences in messages about difference and democratic inclusion. Alternatively, a 

multi-year, multi-sited interrogation of convivencia curricula, strategies, and influences 

across diverse regions of Spain would speak to the national coherence of the discourses I 

have identified in the preceding chapters. These and similar strategies would go far in 

grounding and demystifying seemingly unassailable notions such as democratic equality 

and universal human rights, if not convivencia itself. I maintain that such work is 

necessary to the extent that educators in democratic polities recognize the socializing 

function of formal education and wish for young people to understand and see these 

values as something more than hallmarks of a civilizing morality. To that end, attention 

to the experiences of nondominant youth remains paramount.  
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APPENDIX A 

 

TRANSCRIPTION CONVENTIONS 

 

T  teacher; different teachers indicated with numbers 1-6 

,  audible phrasal/breath pause 

(.)  pause 0.25 - 0.95 seconds long (longer pauses marked in numerals) 

=  no pause, contiguous utterances 

:  extension of sound or syllable (by increments of 0.25 sec) 

-  halting, abrupt cutoff 

underlining emphasis 

CAPITALS talk that is louder than surrounding speech 

(Ng)  nasalization 

(h)  laughter pulses 

éê  rising/falling intonation, placed immediately prior to prosody shift 

/ Ι /  dental click  

[  co-occurring utterances 

(   )  transcriptionist doubt  

(…)  omitted utterance(s) 

(xxx)  incomprehensible word or phrase 
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APPENDIX B 

 

DEMOGRAPHICS AND PROFILES OF STUDY SCHOOLS 

C
 

B
 

A
*  

School 
  

O
ldest and m

ost prestigious 
public school in the area; 
college prep classes 
available, but no vocational 
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