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Abstract 

This chapter focuses on participatory ethnographic research and the role of objects as a vehicle of translation 

in relation to the transmission of Italian transgenerational identity in the Argentine province of Buenos Aires. 

It considers a series of objects, the narratives they embody and those they evoke within the context of events, 

discussion groups and individual interviews with narrator/participants who self-identified as being of Italian 

descent.  I refer to these objects as ‘moving objects’ to include the performative and emphasise their shifting 

meanings through space and time but also their affective potential.  As one thing or object leads to another in 

a chain of unfolding memories and associations, so, it would seem, does the past with the present and, in the 

case of the objects discussed, with a sense of what is Italian. With the exception of direct quotes, the terms 

‘object’ and ‘thing’ are used interchangeably throughout to reflect a certain fluidity in their use by both 

participants and different authors. 

 

Objects and People 

The relationship between people and objects in contemporary material culture studies is described by one of 

the area’s most prolific authors in the UK, Daniel Miller, as an ‘integrative’ field, drawing across disciplines, 

to examine a ‘core relationship between objects and people’.1  Such an approach challenges ‘the historical 

disciplinary division between the social and natural sciences, where materials have been designated as the 

methodological and empirical domains of the natural sciences and culture and social relations as the domains 

of the social sciences’.2 Instead, culture and society are understood by some authors as being created and 

 
1 Daniel Miller, ‘Things Ain’t What They Used to Be’, Royal Anthropological Institute News, 59, 1983, 5-7 (p.7). 
2 Sophie Woodward, ‘Object Interviews, Material Imaginings and “Unsettling” Methods: Interdisciplinary Approaches to 

Understanding Materials and Material Culture’, Qualitative Research, 16 (4), 2016, 359–374. 



 

 

 

 
 

reproduced by the ways in which people make, design, and interact with objects. This view proposes that 

things make people as much as people make things.3 In seeing the material properties of things as central to 

the meanings an object might have, the main proponents of this view of material culture studies are critical of 

the idea that objects are merely symbols which represent aspects of a pre-existing culture or identity.4 The key 

area of contestation in the literature on material culture thus rests on the question of agency and the ways in 

which objects can produce particular effects and allow, orientate and permit certain behaviours or cultural 

practices.5  

 

Agency and Objectification 

The question of agency is developed by Miller through the concept of objectification.6 This notion is central to 

the many studies which seek to explore the intertwined, and often dialectic, relationships between people and 

things: that is to say how things, once created, work themselves to reproduce or transform the social contexts 

in which they are encountered and move;7 or, as Miller puts it, ‘social worlds are as much constituted by 

materiality as the other way around.’8 

Objectification is a concept that provides a certain way of understanding the relationship between 

subjects and objects. It ‘attempts to overcome the dualism in modern empiricist thought in which subjects and 

objects are regarded as utterly different and opposed entities, respectively human and non-human, living and 

inert, active and passive.’9 As noted by Tilley:  

 

 
3 See Daniel Miller, Stuff (Cambridge: Polity, 2009), p.22. 
4 See Alfred Gell, Art and Agency: An Anthropological Theory (Oxford: Clarendon 1998); Daniel Miller, Material 

Culture and Mass Consumption (Oxford: Basil Blackwell, 1987); Miller, Stuff; Christopher Tilley, Metaphor and 

Material Culture (Oxford: Blackwell, 1999). 
5 See Woodward, ‘Object Interviews, Material Imaginings and “Unsettling” Methods’; and also,  

Sophie Woodward, ‘Material Culture’, Oxford Bibliographies (2013), available at 

https://www.oxfordbibliographies.com/view/document/obo-9780199766567/; last accessed 29 February 2020. 
6 See Miller, Material Culture and Mass Consumption; and, by the same author, ‘Why Some Things Matter’, in Material 

Culture: Why Some Things Matter, ed. by Daniel Miller (Chicago: University of Chicago Press, 1998), pp. 3-25.  
7 Tilley, Metaphor and Material Culture, p. 76. 
8 Miller, ‘Why Some Things Matter’, p. 3. 
9 Christopher Tilley, ‘Objectification’, in Handbook of Material Culture, ed. by Christopher Tilley, Webb Keane, 

Susanne Küchler, Mike Rowlands and Patricia Spyer (London: Sage, 2006), pp. 60-73 (p. 61). 

https://www.oxfordbibliographies.com/view/document/obo-9780199766567/


 

 

 

 
 

Through making, using, exchanging, consuming, interacting and living with things people make 

themselves in the process ... without the things – material culture – we could neither be ourselves nor 

know ourselves. Material culture is thus conceived as being inseparable from culture and human 

society.10 

 

The concept of objectification can already be located in the work of Cooley (1902) and his discussion 

of the ‘looking glass self’.11 Hicks notes that ‘the varieties of material culture studies that developed in the 

1980s built upon the emergence of “material culture” as an object of enquiry in twentieth-century archaeology 

and anthropology, which in turn developed from museum-based studies of “technology” and so called 

“primitive art” during the late nineteenth century’.12 Material culture has been central to anthropology since its 

inception and as Hoskins points out ‘anthropologists since Mauss (1924; 1954) and Malinowski (1922) have 

asserted that the lines between persons and things are culturally variable, and not drawn in the same way in all 

societies. In certain contexts, persons can seem to take on the attributes of things and things can seem to act 

almost as persons’.13 In short, an historical overview of ‘objectification’ points to studies of traditional 

exchange systems and to research which details how objects can be given a gender, name, history and ritual 

function while, at the same time, some people have their very humanity depreciated, so as to approach the 

status of objects.14 When a person internalizes the perspective of the other, of an external observer, self-

objectification occurs. Taking such a third-person perspective of the self is not unusual, on the contrary, all 

people can and do think about the self as an object at various times.15 As Strathern suggests, ‘People objectify 

 
10 Tilley, ‘Objectification’, p. 61. 
11 Charles Horton Cooley, Human Nature and the Social Order (1902/ New York: Charles Scribner's Sons, 1922), pp. 

152-153. 
12 Dan Hicks, ‘The Material-Cultural Turn: Event and Effect’, in The Oxford Handbook of Material Culture Studies, ed. 

by Dan Hicks and Mary. C. Beaudry (Oxford: Oxford University Press, 2010), pp. 25-98 (p. 26). 
13 Janet Hoskins, ‘Agency, Biography and Objects’, in Handbook of Material Culture, pp. 74-84 (p. 75); see also 

Woodward 2013; and Hannah Arendt, The Origins of Totalitarianism (London: Penguin Modern Classics, 1968). 
14 On these topics see Hannah Arendt, The Origins of Totalitarianism; Hoskins, ‘Agency, Biography and Objects’; Igor 

Kopytoff, ‘Slavery’, Annual Review of Anthropology, 11, 1982, pp. 207-30; Igor Kopytoff and Suzanne Miers, ‘African 

“Slavery” as an Institution of Marginality. Introduction’, in S. Miers and I. Kopytoff (eds), Slavery in Africa: Historical 

and Anthropological Perspectives (Madison: University.of Wisconsin Press, 1977), pp. 1-81; Martha C. Nussbaum, 

‘Objectification’, Philosophy & Public Affairs, 24 (4), 1995, 279–83. 
15 Cooley, Human Nature and the Social Order; see also Diane M. Quinn, Stephenie R. Chaudoir and Rachel W. Kallen, 

‘Self-Objectification and Performance: A Review and Integration’, in Self-Objectification in Women: Causes, 

Consequences, and Counteractions, ed. by Rachel. M. Calegero, Stacey Tantleff-Dunn and J. Kevin Thompson 

(Washington, DC: American Psychological Association, 2011) pp. 119–138. 



 

 

 

 
 

or present themselves to themselves in innumerable ways but must always do so through assuming a specific 

form. It is also the case that persons are objects of the regard of others, through performances of all kinds.’16 

 

Event as Object 

Strathern also mantains that ‘the idea of a concrete, incidental event holds much the same place in the 

anthropological worldview as does the idea of a concrete, incidental artefact’.17 In her view, ‘a certain perception 

of event is implied in the way that Western anthropologists have often understood the work of historians, which 

mirrors the way they have also understood museologists and those interested in material culture’.18 This leads 

her to suggest that we should extend our concept of artefact or object  to performance and to events.  

This perspective has been helpful in thinking about the numerous group events I participated in 

throughout the course of the research I carried out as part of the Transnationalizing Modern Languages (TML) 

project, which involved liaising with the multitude of Italian societies and associations in Buenos Aires. 

Through these contacts I was able to hold a series of ‘object workshops’ and individual interviews. As an 

ethnographer can adapt and draw upon a mix of methods appropriate to a situation, so research and data 

collection take the form of diverse experiences. An open as opposed to closely structured format was preferred 

for both workshops and interviews, as it is only as the conversation progresses that the next question emerges 

in the ‘co-production of ethnographic knowledge, created and represented in the only way it can be, within an 

interactive Self/Other dialogue’.19  

Pre-existing published scholarship on the Italian societies in Buenos Aires provides us with the 

historical background to the settings in which my research took place, situating it within the context of 

Argentine nation building. The oldest of these Italian societies was founded by artisans and businessmen of 

the Risorgimento in the 1850s. Many of those who established the first mutual benefit society for workers – 

‘Unione e Benevolenza’ [Union and Benevolence], founded in 1858 – were political exiles from the First 

 
16 Marilyn Strathern, ‘Artifacts of History: Events and the Interpretation of Images’, in Culture and History in the 

Pacific, ed. by Jukka Siikala (Helsinki: Transactions of the Finnish Anthropological Society, 1990), pp. 154-178 (p. 158). 
17 Strathern, ‘Artifacts of History’, p. 159. 
18 Strathern, ‘Artifacts of History’, p. 174. 
19 Barbara Tedlock, ‘From Participant Observation to the Observation of Participation: The Emergence of Narrative 

Ethnography’, Journal of Anthropological Research, 47 (1), 1991, pp. 69–94 (p. 82). 



 

 

 

 
 

Italian War of Independence (1848-1849) and were decidedly Republican.20  Political and religious aspects 

were formally excluded from the activities and deliberations of the organization, with the exception of 

‘demostraciones de sentimientos patrioticos’ [demonstrations of patriotic sentiment].21 Despite this resolution, 

however, the turmoil in Italy at that moment made it impossible to eliminate all political questions from the 

activities of the society. The tension between monarchists and republicans intensified until finally, in 1861, 

when Italy was declared a unified nation-state, the association fragmented. The republicans stayed in ‘Unione 

e Benevolenza’, while the monarchists created a new society, the ‘Società Nazionale Italiana’ [Italian National 

Association].22 During the 1870s, building on the precedents established by these two societies, new 

associations were created and new trends in the organizational life of the Italian community became evident. 

According to Baily, the most important was that of ‘campanilismo’ [parochialism or provincialism] and 

regionalism, which lead to the creation, in 1876, of the first society based on local Italian origin, with 

members claiming shared roots in a specific Italian village or region. In 1879 the first society based on local 

neighbourhood belonging in Argentina was also established, in a district of Buenos Aires. By 1910 the overall 

number of associations had risen to about 4,000 and while some, such as ‘Unione Meridionale’ [Southern 

Union] and ‘Primo Circolo Napolitano’ [First Neapolitan Circle], continued to be formed by the growing 

number of immigrants from southern Italy, others were neighbourhood associations created in the peripheral 

and/or traditionally Italian areas of the city.23 They included the mutual aid associations (‘Società di Soccorso 

Mutuo’), which were born during the era of the great emigration, in the late-nineteenth and early-twentieth 

century, to help migrants overcome difficulties in their new home country and provided pensions, medical 

payments and other benefits for their members. By paying a small monthly membership fee, members could 

be helped for some time in the case of illness, unemployment, disability, or loss of work.  

Munck observes that at the turn of the century the mutual aid societies were unique in the sense that 

they were almost all founded by immigrant workers and thus represented both ‘an association of immigrants 

 
20 Donna Gabaccia, Italy's Many Diasporas: Elites, Exiles and Workers of the World (Abingdon: Routledge, 2003), 

p.121. 
21 Samuel L. Baily and Andrea Scarli, ‘Las sociedades de ayuda mutua y el desarrollo de una comunidad italiana en 

Buenos Aires, 1858-1918’, Desarrollo Económico, 21 (84), 1982, 485-514 (p. 489). This and other translations are mine. 
22 Baily and Scarli, ‘Las sociedades de ayuda mutua’, p. 489. 
23 Baily and Scarli, ‘Las sociedades de ayuda mutua’, p. 490. 



 

 

 

 
 

for immigrants and an association of workers’.24 However, Schneider, referencing a detailed study undertaken 

by Scarzanella (1981), shows how at the same time an urban industrial elite of Italian origin had developed in 

Buenos Aires. This elite ‘maintained strong links of patronage with the local Italian working class, its 

workforce and consumers, through the control of numerous mutual aid associations and Italian finance and 

banking’.25 Gandolfo, Devoto and Bernasconi,26 amongst others, also point to the disproportionate, largely 

middle-class leadership and predominantly working-class membership of the societies. An analysis of the 

socio-economic profiles of the presidents of 87 mutual aid societies in office between 1878 to 1920 

undertaken by Gandolfo shows that the majority were professionals (37%) followed by small industrialists 

(14%), rich merchants (12%) and grand industrialists (10%). 

The arrival of a massive wave of migrants in need of help between 1880 and 1914 created problems 

for the mutual aid societies and other ethnic associations in terms of the resources required to incorporate 

these new members into their communities. At the same time, concerns also arose amongst the Argentine 

elites regarding the assimilation of the migrants. This development, coupled with the rise of a labour 

movement dominated by Italians workers, presented a challenge to the hegemony of both Italian and 

Argentinian elites.27 The original aim of the Argentinian political elites was to ‘promote the immigration of 

“white” Anglo-Saxon immigrants from Northern Europe, or at least Basques and migrants from Piedmont, 

both of whom were associated with hard work and respect for authority’.28 It is important to point out that the 

concept of ‘race’ as used in this context by nineteenth-century intellectuals was cultural and historical, rather 

than biological:29 distinctions between migrants were not made because of inherited or genetic qualities, but 

 
24 Ronaldo Munck, ‘Mutual benefit societies in Argentina: Workers, nationality and Trade Unionism’, Journal of Latin 

American Studies, 30 (3), 1998, pp. 573-590 (p. 577). 
25 Arnd Schneider, Futures Lost: Nostalgia and Identity among Italian Immigrants in Argentina (Oxford: Peter Lang, 

2000), p. 69. 
26 Romolo Gandolfo, ‘Las sociedades italianas de socorros mutuos de Buenos Aires: Cuestiones de etnicidad y de clase 

dentro de una comunidad de inmigrantes 1880– 1920’, in Asociacionismo, trabajo e identidad etnica; Los italianos en 

América Latina en una perspectiva comparada, ed. by Fernando J. Devoto and Eduardo J. Miguez (Buenos Aires: 

CEMLA-CSER-IEHS, 1992), pp. 311– 32; see also Fernando J. Devoto, Historia de los italianos en la Argentina 

(Buenos Aires: Editorial Biblos, 2006); and Alicia Bernasconi, ‘Las asociaciones italianas en Argentina entre pasado y 

presente’, AdVersuS, XV (34), 2018, 40-55.   
27 Samuel. L. Baily, Immigrants in the Lands of Promise: Italians in Buenos Aires and New York City, 1870-1914 (New 

York: Cornell University Press, 1999), pp. 191-192. 
28 Fernando J. Devoto, Historia de la Inmigración en la Argentina (Buenos Aires: Editorial Sudamericana, 2003), p. 239. 
29 Tulio Halperin Donghi, ‘“¿Para qué la inmigración?” Ideología y política inmigratoria y aceleración del proceso 

modernizador: El caso Argentino 1810-1914’, Jahrbuch Für Geschichte Von Staat, Wirtschaft und Gesellschaft 

Lateinamerikas, 13 (1), 1976, pp. 438-439. 



 

 

 

 
 

because they belonged to different cultural, linguistic, and religious traditions.30 However, these views were 

later confounded by the spurious but influential writings of Cesare Lombroso (1871/1892) and others, who 

proposed a hierarchy of races with white Northern Europeans, including Northern Italians, at the top, followed  

by ‘less white’ Southern Europeans, including Southern Italians, thus ‘linking them to a notion of racial 

inferiority’.31 

In Argentina, the original ideological framework for immigration had been laid out by Domingo 

Faustino Sarmiento, one of the founding fathers of the liberal republic, who saw European immigration as the 

cornerstone upon which the new Argentina would be built.32 In this model, as noted by Tanja Bastia and 

Matthias vom Hau, the ‘intrinsic connection between the “racial identity” of these migrants, their supposed 

habits and biological dispositions, and capacity for progress’ would transform Argentina into a modern and 

‘civilized’ country. However, as the same authors point out, ‘the immigrants who arrived in Argentina were 

not those envisioned. The majority originated from Southern European countries, in particular Italy and Spain, 

and were not considered fully “white” by Argentinian elites’.33  Ironically, it was Sarmiento – a major 

proponent of immigration – who came to see the Italian mutual aid societies, schools and press as obstacles to 

assimilation. He denounced the Italian government for extending citizenship to children born of Italian parents 

in Argentina and publicly denounced proposals to further the growth of Italian schools.34 Shortly before his 

death in 1888, he would proclaim that Buenos Aires was ‘a city without citizens … growing and expanding, 

we shall build, if we have not already built, a Tower of Babel in America’.35 

By the 1900s, the benefits and shortcomings of mass migration had become the focus of public 

controversy and support for the idea European migration as pivotal to the construction of a modern and 

‘civilized’ nation had given way to debates concerning the transformation of a heterogeneous society into a 

‘homogeneous nation’. The focus of the political class had by then shifted on to how to ‘nationalize’ the 

 
30 Jeanne DeLaney, ‘National Identity, Nationhood and Immigration in Argentina: 1810-1930’, Stanford Electronic 

Humanities Review, 5 (2), 1997. 
31 Peter D'Agostino, ‘Craniums, Criminals, and the 'Cursed Race': Italian Anthropology in American Racial Thought, 

1861-1924’, Comparative Studies in Society and History, 44 (2), 2002, pp. 319-343 (p. 320). 
32 Schneider, Futures Lost, p. 73. 
33 Tanja Bastia and Matthias vom Hau, ‘Migration, Race and Nationhood in Argentina’, Journal of Ethnic and Migration 

Studies, 40 (3), 2014, pp. 475-492 (pp. 478-479). 
34 Baily, Immigrants in the Lands of Promise, p. 78. 
35 Jose Luis Romero, A History of Argentine Political Thought (Stanford: Stanford University Press, 1963), p. 177. 



 

 

 

 
 

migrant population, while the concerns about the political and legal integration of migrants that had 

previously preoccupied Sarmiento, his colleagues and their contemporaries were replaced by concerns about 

the cultural integration of migrants and about how to make Argentines.36  

The meticulous research undertaken by Bastia and vom Hau reveals how these dominant discourses 

about migration shifted from ‘portraying migrants as a crucial element of development towards depicting 

them as an economic and social problem, a shift which needs to be understood within the context of 

Argentinian nation-making and the institutionalized notion of Argentina as a white nation of European 

descendants.’37 While the dominant perception in the nineteenth century was that the arrival of immigrants 

from Northern Europe would secure the ‘whitening’ of Argentina, by the early twentieth century, eugenic 

thinking had become part of a ‘package of “progressive” ideas for social improvement and modernization’38 

and official discourses portrayed the whiteness of Argentina as an already established fact.39 

It is this latter period that is the setting of Laura Pariani’s 2007 novel Dio non ama i bambini [God 

does not love children] in which by, employing a strategy of re-ethnicization, she complicates the dominant 

narrative of an easy and rapid Italian assimilation into Argentine culture in Buenos Aires at the turn of the 

twentieth century, highlighting ethnic difference, and thus reminding readers that Italians were initially 

considered inferior to and less civilized than Northern Europeans.40 In Quijada’s view, ‘The Argentine 

imaginary tends to disavow the ethnic mosaic underpinning it. For many decades Argentina has seen itself [...] 

as a people of European culture and homogenously “white” in phenotypical terms’ and has preferred to 

‘ignore the indigenous, black, and other non-white or non-European influences on Argentine history thus 

consolidating a collective perception of a nation allegedly uniform in cultural, ethnic and racial terms’.41  

 
36 Baily, Immigrants in the Lands of Promise, p. 192; Bastia and vom Hau, ‘Migration, Race and Nationhood in 

Argentina’, p. 481. 
37 Bastia and vom Hau. ‘Migration, Race and Nationhood in Argentina’, p. 487. 
38 David Smith, ‘Key Concepts and Theories About Race’, in Race and Criminal Justice, ed. by Hindpal Singh Bhui 

(London: Sage, 2008), pp. 9-30 (p. 12). 
39 Galen Joseph, ‘Taking race seriously: Whiteness in Argentina's national and transnational imaginary’, Identities: 

Global Studies in Culture and Power, 7 (3), 2000. Pp. 333-71 (p. 335). 
40 Francesca Minonne, ‘Re-Ethnicizing Italians and Argentines: Laura Pariani’s Dio non ama i bambini’, The Italianist, 

37 (1), 2017, pp. 86-99 (p. 87). 
41 Monica Quijada, ‘Introduccion’, in Homogeneidad y nación. Con un estudio de caso: Argentina, siglos xix y xx, ed. by 

Mónica Quijada, Carmen Bernand, and Arnd Schneider (Madrid: Consejo Superior de Investigaciones Científicas, 

Centro de Humanidades, Instituto de Historia, 2000), pp. 7-14 (pp. 9-10). 



 

 

 

 
 

The importance of the Italian societies, in this context, as a social space aiming to secure survival in a 

country lacking any structure providing social protection, cannot be underestimated. However, another of the 

societies’ important functions was to enable new migrants, through the network of face-to-face relationships, 

to establish connections and friendships, which helped to secure their initial insertion in local communities. 

The question of whether Italian ethnic associations have actually favoured or hindered integration is addressed 

by Favero, who suggests that ‘their main role has been … to preserve the integrity and health of the social 

actor, saving him from anonymity and marginality’;42 and, as Bernasconi observes, that assistance to members 

went far beyond material relief: ‘in all the statutes (which were strictly observed) obligations of 

accompaniment to sick “socios” were established and stipulated the obligation to attend the wake in case of 

death and to accompany the funeral procession with the standard banners of the society. Many Italian 

associations also built pantheons in local cemeteries to ensure a worthy burial for their “socios”.’43 

Such events and enactments can be defined as forms of identity performance which concern 

phenomena involving social, not personal, identity. Identity performance pertains specifically to social 

identities, deliberately performed with the intention of manifesting one’s relation to a group identity. Through 

such performances, people may seek to consolidate particular understandings of their groups through identity 

enactment.44 Klein, Spears and Reicher propose that identity consolidation can operate on social identity at 

two different levels. Individuals may act to secure their social identity as members of a particular group 

(identity consolidation) while, on the other hand, members of a group may act together to secure the 

recognition of their shared social identity (identity mobilization). Identity performance can be used to 

consolidate identities in relation to in-group audiences but can also be used to mobilize in-group members into 

supporting specific political projects. Of particular relevance in relation to Argentine nation building is their 

view that ‘one of the major ways in which identity performance relates to collective mobilization is through 

 
42 Luigi V. Favero, ‘Mechanisms of Adaptation and Integration of Italian Immigrants in Argentina: From Social Spaces 

to the Interpretative Paradigms of Ethnic Identity’, Centre for Migration Studies Special Issues, 11 (3), 1994, ‘Special 

Issue: The Columbus People: Perspectives in Italian Immigration to the Americas and Australia’, pp. 113-124 (p. 120). 
43 Alicia Bernasconi, ‘Las asociaciones italianas en Argentina’, p. 42. 
44 Samuel Pehrson, Clifford Stevenson, Orla. T. Muldoon and Stephen Reicher, ‘Is everyone Irish on St Patrick’s Day? 

Divergent expectations and experiences of collective self-objectification at a multicultural parade’, British Journal of 

Social Psychology, 53, 2014, pp. 249–264 (p. 250). 



 

 

 

 
 

the definition of social identity and it is precisely because social identity shapes collective action that those 

who are interested in shaping society will be interested in defining identities’.45  

 

As Judith Butler points out, ‘performance emerges from shared social worlds …and relies upon, and 

reproduces, a set of social relations, practices, and institutions that turn out to be part of the very performance 

itself.’  Moreover, ‘performance brings with it the chance to re-create community through various preparatory 

collaborations among objects, others, and technologies.’ These collaborations, that make the performance 

possible, are described by Butler as ‘a choreography of objects, networks, and processes that cross the human 

and the nonhuman’. She asks whether ‘the human and object worlds that together make a performance 

possible’ are also ‘what make up the performance’.46 Butler further asks: 

 

Are such worlds carried and conveyed, made or unmade, in the performances that we do and are the ones 

we see and hear or register in some other way, those that lay claim to our responsiveness and, by acting on 

us, tacitly restructure how we sense the world at all?’ (Ibid.) 

 

The ‘Feria de Colectividades’ [Community Fair] takes place in Morón, a small city to the west of 

Greater Buenos Aires, where local communities from the surrounding provinces of Catamarca, La Pampa, 

Tucumán, Santiago del Estero and Salta come together to enjoy typical local food and regional produce, 

traditional dances and music. It is an annual event supported by the local municipality and the ‘Sociedad 

Italiana de Morón’ [Italian Society of Morón], originally the ‘Società Italiana di Mutuo Soccorso in Morón’ 

[The Italian Society of  Mutual Assistance in  Morón] created in 1867 by the large number of Italians who 

migrated to this city following the arrival of the railroad in 1859.47 

 

 
45 Oliver Klein, Russell Spears, and Stephen Reicher, ‘Social Identity Performance: Extending the Strategic Side of 

SIDE’, Personality and Social Psychology Review, 11 (1), 2007, pp. 28-45 (p. 35). 
46 Judith Butler, ‘Performativity’, in In Terms of Performance, 

http://intermsofperformance.site/keywords/performativity/judith-butler (accessed 11 April 2019). 
47 Graciela Luisa Sáez, Carlos María Birocco and Mariela Canali, eds, Morón, de los orígenes al bicentenario (Morón: 

Municipalidad de Morón, 2010). 
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FIGURE 1: HERE (Author’s own) 

Title: Italian dances, Feria de Las Colectividades, Morón, Buenos Aires Province. April 2015) 

 

In the photos reproduced as Figure 1 and Figure 2, the young women are wearing costumes typically 

associated with the tarantella dance, popular in the south of Italy. 

 

FIGURE 2: HERE (Author’s own) 

Dancers, ‘Feria de Las Colectividades’, Morón, April 2015. 

 

Somebody made these sleeveless black bodices, laced with colourful ribbons, and the blouse, which is always 

white. The silk or cotton skirts are full, coming to just below the knee and worn with petticoats. The 

traditional tarantella dancing skirts are red, green, blue and black. Black is chosen here for all dancers in the 

troupe. The small apron is sheer, to allow the colour of the skirt to show through; stockings are white and 

shoes black. The choreographed, synchronised flag waving seems to be more contemporary, perhaps a recent 

addition, given that the ‘Tricolore’ [tricolour] in its current form has only been in use since 19 June 1946 and 

only formally adopted in Italy on 7 January 1948. In the arts, this might be thought of as eclecticism: the 

merging, blending or assimilation of several originally discrete traditions. I have not yet been able to find any 

other examples of Italian folk dances involving flags apart from performances by the ‘sbandieratori’ or flag-

wavers, the twirlers and throwers who perform at a range of celebrations in Italy. There the thrower, who is 

usually male, uses both hands to move the flag in a sitting, laying, or kneeling posture. It was at this event that 

I made the initial contact with key members of the ‘Sociedad Italiana de Morón’ and it was in Morón that the 

first Object Workshop was held on the 22nd April 2015. The event was attended by nine participants. 

 

Moving Objects 

The theme of ‘moving objects’ emerged, inductively, from participants’ accounts of objects or things that 

have moved from one place to another and serves to emphasise the shifting meanings attached to these objects 

through space and time. Things move with people and people move with things. Objects are bought and sold, 

stolen, gifted and traded by way of social relations, leading the French sociologist Marcel Mauss to comment 



 

 

 

 
 

that ‘the circulation of goods follows that of men ... all in all, it is one and the same’.48  Following Mauss, a 

number of scholars have sought to understand the role of objects by likening them to people, an approach 

adopted by Kopytoff, who proposes that we ask the same range and kinds of cultural questions that we ask 

about people, to arrive at biographies of things.49 Kopytoff also suggests that such a biographical approach be 

culturally informed, for things, just as people, are culturally constructed and cultural biographies of things 

‘make salient what might otherwise remain obscure’ about the culture in which things take part – 50 all the 

more so when they are in motion: 

 

In doing the biography of a thing, one would ask questions similar to those one asks about people: What, 

sociologically, are the biographical possibilities inherent in its ‘status’ and in the period and culture, and 

how are these possibilities realised? Where does the thing come from and who made it? What has been its 

career so far, and what do people consider to be an ideal career for such things? What are the recognized 

‘ages’ or periods in the thing’s ‘life,’ and what are the cultural markers for them? How does the thing’s use 

change with its age, and what happens to it when it reaches the end of its usefulness?51  

 

Kopytoff’s essay ‘The Cultural Biography of Things’ was included in Arjun Appadurai’s influential 

edited collection The Social Life of Things: Commodities in Cultural Perspective (1986), which opens with 

the proposition that things can be said to have ‘social lives’ and goes on to draw attention to the ways in 

which objects are continually moved about and recontextualized, in a process of commodification and 

decommodification. Commodities are defined as ‘things’ that ‘at a certain phase in their careers and in a 

particular context, meet the requirements of commodity’ and a commodity can be any ‘thing’ intended for 

exchange.52 However, defining commodities as things exchanged ‘means looking at the commodity potential 

 
48  Marcel Mauss. The Gift: The Form and Reason for Exchange in Archaic Societies (1925/ Abingdon: Routledge, 

2001), p. 59. 
49 Igor Kopytoff. ‘The Cultural Biography of Things: Commoditization as Process’, in  

The Social Life of Things: Commodities in Cultural Perspective, ed. by Arjun Appadurai (Cambridge: Cambridge 

University Press, 1986), pp. 64-91 (p. 66). 
50 Kopytoff, ‘The Cultural Biography of Things’, p. 86. 
51 Kopytoff. ‘The Cultural Biography of Things’, pp. 66-67. 
52 Arjun Appadurai, ‘Introduction: Commodities and the Politics of Value’, in The Social Life of Things, pp. 3-63 (pp. 3-

9). 



 

 

 

 
 

of all things rather than searching fruitlessly for the magic distinction between commodities and other sorts of 

things’.53 

 

In his essay, Kopytoff also emphasizes the possibility of commodities or objects gaining social 

meanings in spheres other than those determined by exchange, focusing specifically on the process of 

singularization. Drawing upon Durkheim (1915/1912), who suggests that ‘societies need to set apart a certain 

potion of their environment, as sacred’, Kopytoff proposes that the drive to commodification is countered in 

the form of culture, whereby ‘excessive commodification is anti-cultural – as indeed so many have perceived 

it or sensed it to be – and singularization is one means to this end’.54 Culture ensures that some things remain 

singular and resists the commodification of others, but it may also singularize or re-singularize what has been 

previously commodified.  

 

Singularization 

As one might expect, singularization happens differently in different societies. Singularization can be 

extended to things that are normally commodities: these are singularized by being pulled out of their usual 

commodity sphere. In complex societies, singularization usually occurs through a personal or private process, 

when a person singularizes a commodity or a significant object, such as an heirloom, and declines to exchange 

it. However, objects may be simultaneously perceived as commodities and singularizations, when two 

different value systems are at work: that of the marketplace and that of the ‘closed sphere of personally 

singularized things’: ‘What to me is an heirloom is, of course, a commodity to the jeweller, and the fact that I 

am not divorced from the jeweller’s culture is apparent in my willingness to price my priceless heirloom’.55 

Kopytoff goes on to point out that the individual is often caught between the cultural structure of 

commoditization and their own personal efforts to bring a value order to the universe of things, recognising 

that there is a longing for singularization in complex societies. This insight is borne out by research which 

examines how consumers de-commodify, singularize and personalize objects so that they become 

 
53 Appadurai, ‘Introduction’, p. 13. 
54 Kopytoff, ‘The Cultural Biography of Things’, pp. 73-74. 
55 Kopytoff, ‘The Cultural Biography of Things’, p. 80. 



 

 

 

 
 

irreplaceable, priceless, or inalienable.56 The personal sphere of exchange is independent of the marketplace 

and based on values that come from aesthetic, moral or religion concerns. When a ‘thing’ simultaneously 

participates ‘in cognitively distinct yet intermeshed exchange spheres, one is constantly confronted with 

seeming paradoxes of value’.57 This paradox is perpetuated as a thing goes in and out of commoditization and 

singularization, is attributed a marketplace value or none, and a blurring of the lines takes place between the 

human and the non-human, the material and the immaterial.  

 

The Object Workshop Group as Event  

The specific objective of the workshops I organized in Argentina as part of the TML project was the 

exploration of transgenerational Italian identity through objects. Participants were invited to bring any object 

which represented their relationship, in a real or symbolic way, to their Italian heritage. The orientation of the 

workshop, although thematic, was essentially non-directive. In this context the cultural object is understood as 

any material or immaterial object likely to function as a producer, attractor or container of meaning: 

 

The cultural object, whether symbolic or material, is rooted in society and in history, functions to 

subjectivize and socialize both the individual and the group. As a malleable object which is 

intermediary, containing and mediating ... the cultural object plays an essential role in constructing the 

relation to self, others, and group 58 

 

Working in groups with objects is particularly fruitful as the themes that emerge in response to 

individual accounts trigger participants’ responses to each other but also to the object itself. These responses 

include non-verbal cues, as in what people do non verbally in a sequence of offering, accepting, holding, 

looking, and passing objects from hand to hand. 

 
56 Russell W. Belk, ‘Possessions and the Extended Self’, Journal of Consumer Research, 15 (2), 1988, pp. 139–68; 

Carolyn F. Curasi, Linda L. Price and Eric J. Arnould, ‘How Individuals’ Cherished Possessions Become Families’ 

Inalienable Wealth’, Journal of Consumer Research, 3 (3), 2004, pp. 609–22; Kent Grayson and David Shulman, 

‘Indexicality and the Verification Function of Irreplaceable Possessions: A Semiotic Analysis’, Journal of Consumer 

Research, 27 (1), 2000, pp. 17–30. 
57 Kopytoff, ‘The Cultural Biography of Things’, p. 82. 
58 Emmanuel Diet, ‘The Cultural Object and Its Mediating Functions’, Connections, 1 (93), 2010, pp. 39- 59 (p. 39). 



 

 

 

 
 

Recent research points to an overly predetermined account of resonance in the existing literature, 

which, rather than seeing resonance as an emergent process, treats the experience of resonance as a bounded 

moment or only as a connection to the past or present, as opposed to a forward moving agent.59 My 

understanding of resonance in the ‘Object Workshops’ is largely congruent with the position put forward by 

McDonnell, Bail and Tavory, who do not treat cultural objects as either ‘resonant’ or ‘not resonant,’ and do 

not assume that some cultural objects inherently or inevitably resonate with certain cultural themes or 

conclude that resonance is a product of familiarity or alignment.  The authors argue, instead, that while 

resonance may emerge through a process of alignment, not all ‘congruent’ objects lead to resonance. On the 

contrary, a cultural object may begin as incongruent only to ‘resonate’ given the right situation. This applies, 

in particular, in the case of interactions within groups as well as in cases where actors face situations that they 

have never encountered, or that do not fit neatly into any of the available cultural schema within their 

worldview. This is a view grounded in relations among objects, people, and situations. It is anchored in 

people’s experience of resonance and emphasizes ‘novelty’ as essential to that experience, on the basis that 

resonance is most likely and strongest when the ‘solution’ offered by the object, is neither too familiar nor too 

resistant to interpretation or extension.60 As noted by Diet,  

 

The cultural object, whether symbolic or material, rooted in society and in history, functions to 

subjectivize and socialize both the individual and the group. As a malleable object which is 

intermediary, containing, mediating, and transforming … the cultural object plays an essential role in 

constructing the relation to self, others, and group.61 

 

The Object Workshop (a novel experience for participants) provided the ‘right situation’ for this kind 

of experience and while the materials brought by participants shared some apparent commonalities, 

 
59 Terence E. McDonnell, Christopher A. Bail and Iddo Tavory, ‘A Theory of Resonance’, Sociological Theory, 35 (1), 

2017, 1-14; Christopher A. Bail, ‘Cultural Carrying Capacity: Organ Donation Advocacy, Discursive Framing, and 

Social Media Engagement’, Social Science & Medicine, 165, 2016, pp. 280-288. 
60 McDonnell, Bail and Tavory, ‘A Theory of Resonance’, p. 2. 
61 Diet, ‘The Cultural Object and Its Mediating Functions’, p. 39. 

 



 

 

 

 
 

participant narratives were both personal and unique, allowing for different perspectives to be shared and 

resulting in the emergence of resonance as well as of themes which were then explored through discussion. In 

the first workshop, in Morón, the interpretation of Italian transgenerational identity by one participant of 

Japanese origin was future-orientated, for instance, through her daughter’s marriage to an Italian and their (as 

yet unborn) children, who would share this identity.  

In Buenos Aires, an impeccably dressed, older Calabrian man came to the group held at the ‘Ente 

Friulano Assistenza Sociale Culturale Emigranti’ [Friulian Emigrants Social Cultural Assistance Centre]. He 

wondered if, as a Calabrian, he would be allowed to participate and, later, as he signed the consent to 

participate (retrospectively at the end of the session), he apologized for his handwriting, explaining that he had 

received very little schooling because he had to work. Like many of his generation, he had come to Argentina 

in the 1950s, when the levels of illiteracy were still high in Southern Italy. According to UNESCO 

documentation from 1952 (based on data from a national survey dating from 1931), the rates were estimated 

at 40 per cent of illiteracy in Sicily, 46 per cent in Lucania and 48 per cent in Calabria.62 This was a problem 

which during the Fascist regime was largely passed over in silence and appeared to have been forgotten, yet 

intellectuals such as Carlo Levi explicitly remarked upon it: 

 

Anyone can see the relationship between illiteracy and poverty. A map illustrative of its distribution 

would show that it goes hand in hand with barren land, bad sanitary conditions, malaria, and the lack 

of industries, communications, and public works. Miserably poor families must put their children to 

work early. They send the boys to watch over herds of goats grazing on the desolate clay, and put the 

girls to cooking, cleaning, watching over the babies, weaving baskets, and carrying jars of water from 

the distant well. The school is, in most cases, far away; there is not enough money to buy books and 

notebooks, and frequent illness keeps the children at home.63 

 

‘La Sociedad Obrera Italiana de Ensenada’ [The Italian Workers Society of Ensenada], originally 

‘Società Operaie di Mutuo Soccorso’ [Society of Workers Mutual Aid], is located in the port of Ensenada in 

 
62 Carlo Levi, ‘Southern Italy Fights the Battle of Illiteracy’, UNESCO Courier, 5 (3), March 1952, pp. 3-5 (p. 3). 
63 Levi, ‘Southern Italy Fights the Battle of Illiteracy’, p. 3.  



 

 

 

 
 

Buenos Aires Province, specifically on the Ensenada de Barragán, a small bay on the Río de la Plata, some 40 

kilometres southeast of Buenos Aires. The ‘socios’ [members] – many from Basilicata, Calabria and Naples – 

had come to Ensenada in the aftermath of World War 2. They arrived either with their families, as children, or 

alone, as young men, to work in the port or the petroleum industry established in here in 1925.  

On the day of the workshop, nobody had brought a concrete object but, instead, participants shared 

stories or songs from Naples. One of those who sang actually came from Naples. He spoke of his working life, 

of working all day in one job, before going on to work an evening shift elsewhere. These songs were his 

objects. A man who, as a child, had left Basilicata with his mother and baby brother for Genoa, where they got 

on the boat to Argentina, spoke of the journey they had made to join his father and older brothers. He had 

never seen snow before arriving in Genoa and had no shoes, only woven sandals. The family had no money 

for lodgings. A woman let them stay in her house and, during the night, the baby soiled the bed sheet. His 

abiding memory was of the terrible cold and of his mother sobbing, as she washed that sheet in freezing water, 

in the dark.  

 

FIG. 3: HERE (Author’s own) 

Title: Object Workshop, Morón, Buenos Aires Province, May 2015 

 

In Morón, apart from a young male dancer, the group was entirely composed of women. Many 

brought domestic objects, but also documents, photographs, and a dress made and worn by a participant’s 

grandmother. A retrospective viewing of the photographs of these objects in situ does not capture the 

animated discussion revolving around them, but rather resembles a fragment of a still life, a genre which, 

essentially, depicts anything that does not move or is dead: a celebration of material pleasures or a warning of 

the ephemerality of those pleasures and the brevity of human life. These objects have been detached from an 

original scene, which is invariably described by participants and involves other people in one way or another. 

Here they are arranged as a temporary assemblage, to be photographed as a referent to the group discussion, 

ostensibly for the purposes of documentation, but with the implied message of ‘that has been’.64  

 
64 Roland Barthes, Camera Lucida: Reflections on Photography (New York: Hill and Wang, 1981), pp. 76-77. 



 

 

 

 
 

However, the recordings, transcripts of interviews, notes of observations and reflections taken at the 

time tell another, a different story, in which these objects are brought to life.  Nobody in this group had ever 

been to Italy, but several participants dreamed of going. The little Sicilian horse and cart ornament was not 

something brought back from a holiday, it was a found object which was carefully restored by the dancer, 

whose grandparents came from Sicily, a place which he hopes to visit through one of the trips organised by 

the association. The photographs included in Figure 3 are of the ancestors of the Japanese participant, but 

there are others images, just outside the photographic frame: a Jewish mother who escaped Nazi Germany, a 

dress which belonged to a Galician grandmother, the mementos of a gypsy guitarist who migrated to 

Argentina in 1948 after fighting in Africa and Albania. Later, in an interview with his daughter in law and his 

granddaughter, I was to learn of his youth in Mola di Bari, Puglia, where he played guitar in a tango orchestra; 

of his experience in Libya and what he thought of Mussolini; of his life in Argentina; and of his passion for 

the theatre and for the traditional Italian Nativity scenes known as ‘presepi’, which he built every year, each 

one different from that of the previous year, but all mostly constructed of found objects, until 1997. He died 

preparing his last ‘presepe’, just before Christmas, that year.  

Personal reflections are based upon a willingness to engage fully with the topic of inquiry and one’s 

own internal processes throughout the research process.65  This engagement, which is not limited to the 

researcher but extends to all those who collaborate with them, can be framed as heuristic inquiry, a 

methodology which Henare suggests is a more open approach to analysis and which allows ‘things’, as and 

when they arise, to offer theoretical possibilities.66  

 

Time 

Marilyn Strathern points to a connection between the study of objects and the study of time. She favours a 

non-linear historical appreciation of things, which suggests that ‘objects simultaneously allow a past and a 

future in a present, whatever that may be, in light of cultural and contextual differences’.67 The research 

 
65 Linda Finlay, ‘Negotiating the Swamp: The Opportunity and Challenge of Reflexivity in Research Practice’, 

Qualitative Research, 2 (2), 2002, pp. 209–230. 
66 Amira Henare, Martin Holbraad and Sari Wastell, eds, Thinking Through Things: Theorising Artefacts 

Ethnographically (Abingdon: Routledge, 2007), p. 3. 
67 Strathern, Marilyn, ‘Artifacts of History’, p. 158. 



 

 

 

 
 

undertaken by Savolainen and Kuusisto-Arponen, on the other hand, focuses on the narrated memories of 

former child evacuees and how these are formed in the interplay of the social, the spatial and the material.68 

Nora’s ‘sites of memory’ are understood by these authors as ‘meaning-carrying linkages between tangible 

reference points and memory’ and they point out that ‘memories and narratives of the past require points of 

reference, sites of memory of a sort, which can be particular named places, but also objects or documents, 

dates or crystallised and often-repeated stories, or even mindscapes.’69 They conclude that the significance of 

these tangible reference points, these sites of memory, is dependent on their presence both in the past and the 

present. 

Dr F. was the first member of his family to return to the town of Pergine Valsugana, Trentino, since 

his grandparents’ departure with their remaining children (several had died) for Argentina in 1913. He recalls 

witnessing his grandparents kneeling by their bed in prayer, in the house where they lived with his parents 

when he was a small child. Many years later, when visiting the church which his grandparents had attended in 

Pergine, he realised that forty years after leaving Italy, they had continued exactly the same practice in 

Argentina: 

 

Having entered that church, I started crying... a memory I have of my grandmother. 

I used to play with a small globe with a little Statue of a Virgin inside … when I turned it over, snow 

fell. When I started to investigate the family papers, I found a paper postcard from Montagnaga di 

Pine, a small town, in which there is a very miraculous Virgin, about ten kilometres from Pergine. I 

still have not been there, but I have to go, but I have come to the conclusion that my grandparents 

were from that town where there are many families with the same name. My grandparents lived there 

and then went down to the city that was a little bigger… that is Pergine ... they had children who were 

born in Montagnaga and others who were born in Pergine. They made a pilgrimage on foot from 

Trento to the church at Montagnaga where there was the Virgin, and it was this Virgin that I played 

with, when I was four or five years old.70 

 
68 Ulla Savolainen and Anna-Kaisa Kuusisto-Arponen, ‘The Interplay of Memory and Matter: Narratives of Former 

Finnish Karelian Child Evacuees’, Oral History, 44 (2), 2016, pp. 59-68. 
69 Savolainen and Kuusisto-Arponen,  ‘The Interplay of Memory and Matter’, p. 60. 
70 Transcript of recording from interview with Dr F., 29 April 2015. My translation..  



 

 

 

 
 

 

Dr F. was visibly moved when recounting this event. We had looked at many documents together, but it was 

the memory of playing with the little statue of the Virgin Mary in the globe which seemed to have provided 

the most tangible reference point. This supports the assertion that ‘narrated memories, both written and oral, 

are formed in this interplay between embodied recollections with the inter-action of matter, such as sources 

and mementoes, and the immaterial, such as affects and emotions’.71 In turn, this suggests that ‘the 

investigation of the discursive-material nature of memories is a key to deeper understanding of the affectual 

dynamics of remembering, telling and writing.’72 

In thinking about what it has meant to be Italian in Buenos Aires over the historical period referred to 

here, Quijada’s framework, which distinguishes three phases in the process of the construction of discourses 

of national homogeneity in Latin America, has proved particularly helpful. The first phase is that of the new 

elites and the formation of a civic nation composed of free and virtuous citizens. This model collapsed in 

second half of the nineteenth century and was replaced by that of a ‘civilized nation’. The category of 

‘civilization’ was, however, limited to ‘the urban and the European’ and was influenced by ideas about a 

‘biologically’ determined racial hierarchy which involved the demarcation of the lines of national inclusion 

and exclusion. The final phase commenced at the beginning of the twentieth century, with the discourse of the 

integrated nation and the creation of a unified national community based on cultural and racial mixing.73 

While, as Minonne notes, today being of Italian descent is regarded as a positive trait and has no bearing on an 

individual being able to claim an Argentine identity,74 whether Quijada’s final phase has been achieved is still 

debated and debatable. Both Joseph and Bastia and vom Hau query this, with reference to the 1980s and 

1990s, when ‘anti-immigration attitudes fed on ideas about national homogeneity and racial purity’ and 

‘Problems such as poverty, bad housing or the persistence of shanty towns were portrayed as caused or 

aggravated by non-white immigration from Bolivia, Paraguay and Peru.’75 

 
71 Savolainen and Kuusisto-Arponen, ‘The Interplay of Memory and Matter’, p.59 
72 Savolainen and Kuusisto-Arponen, ‘The Interplay of Memory and Matter’, p. 60. 
73 Quijada, ‘Introduccion’. 
74 Minonne, ‘Re-Ethnicizing Italians and Argentines’. 
75 Bastia and vom Hau, ‘Migration, Race and Nationhood in Argentina’, pp. 487-488; see also Joseph, ‘Taking race 

seriously’. 



 

 

 

 
 

At the beginning of this century, the Consulate General of Italy in Buenos Aires made a partial survey 

of the associations in Buenos Aires, Morón and Lomas de Zamora. This revealed that 30 societies founded 

before the First World War were still active. In total, the Consulate’s list includes 253 Italian associations 

within its constituency, of which a quarter (63) were founded after 1990.76 Their purposes are very different 

from those of the oldest societies: only four have as their object mutual assistance, 36 are regional, while 15 

have cultural purposes. There are also seven new federations of a regional nature, as opposed to those 

associated with the Italian Government, a phenomenon which Bernasconi suggests is related to the current 

(and sometimes recently revived) relations of migrants and their descendants with Italy.77 On the other hand, 

the creation of  ‘paesano’ [village] associations with devotional purposes, involving the celebration of the 

patron saints, experienced its greatest intensity in the 1960s and 1970s, probably due to the influence (and in 

some cases, concurrence) of at least two factors: certain that they would not return, migrants sought to meet to 

celebrate their saints in Argentina; at the same time, in a period marked by military dictatorships (1966-1973 

and 1976-1983), an institution with religious purposes had far less difficulty in establishing itself legally. 

Argentina's economic collapse in 2001-2002 saw an estimated 300,000 people leave the country, among them 

many young Italians. However, according to the Argentinian National Directorate of Migration, 10,450 

Italians initiated residency procedures between 2004 and 2013; 83% of these applications were registered 

between 2008-2013, which, as Minonne notes, is just the latest development in ‘a network of global migratory 

flows that is constantly in flux’.78 The persistence of memory ensures that enduring attachments for people, 

places and objects are all entangled in this network, which stretches across generations and oceans.  As Tilley 

notes, in this never ending panorama of presence and absence, ‘an absence of something may be as crucial as 

its presence.’79 
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