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“If we are going to interfere in the lives of others, a little due diligence is a minimum requirement.”
-Teju Cole







Abstract:
“Talking about race in development is like breaking a taboo” (White, 2002). The purpose of this paper is to break this taboo and to examine how race works in development organizations. Although the body of scholarly literature around development has grown, very little attention has been given to the racialized structures within development and how development organizations might serve as sites of racialization. This paper is an attempt to attend to this gap with a particular emphasis on how whiteness is performed in the context of western-run non-governmental organizations (NGOs) in sub-Saharan Africa. Through an analysis of in-depth interviews and auto-ethnography gathered over the course of 2009-2015, I analyze how whiteness is performed in the “racializing assemblages” (Weheliye, 2014), racialized spaces, and racial hierarchies that constitute NGOs. Although never explicitly expressed, whiteness is not only present in the every day workings of these NGOs, these organizations are critical sites for the reproduction and reinforcement of whiteness and its discursive separation from blackness and Africa.


I first realized I was white when I was seventeen. I had checked “Caucasian” in boxes on forms before but that was the extent of my conscious relationship with my whiteness. Until I moved to Uganda. I was away from my childhood home, the western suburbs of Austin, Texas, for the first time and for the first time I was a racial minority. Even so, to be made conscious of my race required more than the placement of my white body in relation to black bodies. It required a confrontation. I needed to be “Othered”. 
	This confrontation occurred when two young girls begging on the streets of Kampala approached me within my first few weeks in the country. They began by cooing over my light skin, my light eyes, my light hair. Their compliments and caresses transformed into demands for money, for my watch, for my bag. When I told them I had nothing to give they grew angry, pulling at my arms, my clothes, my hair. My friend Solomon laughed as he shooed them away in Luganda. Solomon, a black Ugandan, was unable to recognize how shaken I was by this encounter for quite some time. When he finally did, he explained to me that white skin equated to money, pure and simple. Telling those girls I had nothing to give was telling them a lie. Didn’t I know?
	I had not, indeed, known that. The confrontation left me reeling. I remember being distinctly aware of my color, my lack of melanin, and startled that it had taken so long for me to recognize it. It was this day that served as a catalyst to understanding my skin tone as the bodily encompassment of a history that stretches out long before me, that was passed down to me and through me from generations of a system of global inequity. But on this day I had yet to travel that far in my manner of thinking. Instead, I scrawled down in my journal the heartbreaking realization for my seventeen-year-old self that I could “never be African.” Before then “becoming African” seemed like an achievable goal, proof of the deeply embedded white privilege that served to make possible cultural appropriation. Before then “Africa” was something I could possess, could conquer, could transform into the exotic landscape of my heroism. Like my white peers who consumed hip-hop and black culture in the United States and who would consider it the highest honor to be dubbed “basically black” by a person of color, I had sought out my individual “coolness” through attempting to possess black experiences and spaces (hooks, 1992).
	That day though, reflecting in my journal, I did not have the vocabulary for this conversation. Instead I grew angry. I considered it all incredibly unfair to me. That I carried around a label I wasn’t aware of through the color of my skin— the suggestion that I had money— I found appalling. It was 2010 and my family was still reeling in the wake of the financial crisis and the loss of my father’s business. These circumstances left me feeling victim to a system of global finances that I could not begin to comprehend. My attachment to my own victimhood left me unable to witness my own privileges.
	The financial aspect of this encounter was not the only cause for my cry of unfairness. In fact, the cornerstone of my reaction to this encounter was embedded deeper in my manner of thinking than I was capable of articulating then. The world of western NGOs enmeshed in us, the white youth in Africa, the language and vocabulary to discuss and to categorize the “African” but not ourselves. The language I possessed granted me the power to humanize or dehumanize those two little beggar girls as I saw fit. Instead, they dehumanized me, muddling up my individuality into a puddle of symbolism I did not recognize and could not identify. The injustice I felt as being perpetrated towards myself was that the black “African” had the power to decide who and what I was. 
My whiteness, the mere existence of it, was invisible to me, a non-issue. Yet, it was clearly apparent to my friend and to the two girls, all of whom were black, all of whom were Ugandan. Unbeknownst to me, my whiteness allowed me to consume messages that I could change the world, that I could make a difference, that I knew what was best for others. Further, to the witnesses of my whiteness, my skin tone carried with it symbolism and meaning born out of historical context that I had no understanding or awareness of. My whiteness made it so I did not have to be conscious of the historical and cultural context of my skin tone in the space that I inhabited and moved through. I anticipated being given the courtesy of being treated as an individual with a unique past and background even though I was unable or unwilling to do the same for what I perceived as the fairly homogenous group of “Africans” I was in Uganda to “help.”
	It is clear to me, based on this interaction and many many others, that race is central to interactions within development work, particularly in sub-Saharan Africa. Yet, “Talking about race in development is like breaking a taboo” (White, 2002). The purpose of this paper is to break this taboo and to examine how race works in development organizations. I argue that although it is rarely explicitly expressed, whiteness is not only present in the everyday workings of western-run development NGOs, these organizations are critical sites for the reproduction and reinforcement of whiteness and its discursive separation from blackness and Africa. Further, I argue that this “invisibility” of whiteness and the “color-blind” policy of NGOs are actively harmful to both the stated mission of development projects and to the people who these projects are attempting to “help.”
	Through the course of this paper I will analyze the production of whiteness within organizational and interpersonal interactions in NGOs and development work. I have separated these productions into four distinct categories—whiteness as performed for/by donors and volunteers, whiteness as performed for/by white colleagues in predominantly white spaces, whiteness as performed in relation to black colleagues or the “equal Other,” and whiteness as performed in relation to black “recipients.” Although the particulars of these categories may have many points where they overlap, each serves to illuminate the range of ways in which whiteness is produced and in which NGOs serve as sites of racialization.

Methods:
Throughout this paper the data I will be using include a number of ethnographic examples from a variety of field sites and auto-ethnography all gathered between the years 2009 and 2015. These sets of data were collected through in-depth interviews, field research, field notes, memories, emails, journal entries, and more. Much of the data was collected without this particular project in mind. It was only when I began writing that I realized that a major theme ran through all the data, a subject that was explicitly not discussed. It is in its absence that I uncovered the importance of race and why I have chosen to spend my time addressing it in this manner. Yet, for the purposes of full disclosure, I feel I must acknowledge the evolution of this project over the half-decade from when the data was first gathered to now. 
I must also address my personal philosophy that led me to include auto-ethnography in this paper, as it is crucial to understanding how to interpret this work and my intention with it. In writing this paper I have been inspired by Ruth Behar and the approach that she describes in in her 1996 book Vulnerable Observer. I can think of no better way to approach this topic than with the most love and compassion for it I can muster. When discussing whiteness in NGOs in sub-Saharan Africa I am discussing myself. I am wound up and deeply entangled in my subject matter. If I were to rip myself out of the story entirely it would be mangled, incomplete, and false. It would be a stylistic choice that would be unfair to both myself and to anyone who reads it.
This said, I am not going to rely on memory alone. Any claims I make about my own life and experiences are backed up by journal entries, emails, blog posts, tweets, etc. This is partially because I have always kept prolific track of my life for reasons I can’t explain other than I have always done and continue to do so. More importantly, however, I do not entirely trust my memory. In 2010, after I returned to the United States from my time in Uganda, I was diagnosed with post-traumatic stress disorder. The result of my PTSD is a strange mottled distortion of memory, especially in regards to the events that took place in the year 2010. While I do not think that my PTSD makes my memories invalid – in fact I think my distorted memories are insightful in their own right – it does make me cautious of them (Crais, 2014). Thus any time I extrapolate from a journal entry or writing from that time, I will make it obvious that this is what I am doing.
The data I am using in this paper covers the entire span of time that I have been involved in volunteer and development work in sub-Saharan Africa, starting with a trip to Kenya I took in 2009 shortly after my seventeenth birthday. This voluntourism[footnoteRef:1] trip was run through a Canadian “for-profit social enterprise” that functioned as a branch of a non-profit organization. Both organizations together are focused on encouraging Canadian and American “youth” to become involved in development work in “developing countries.” These programs, like the one I went on in 2009, continue to function in countries in Africa, Asia, and South America. [1:  “Voluntourism” and “voluntourist” are combinations of “volunteer” and “tourism”/”tourist,” the idea being that tourists can participate in charitable activities while traveling or vacationing.] 

Along with a close friend of mine, more than twenty other white teenagers, and two white guides, I traveled to a rural Kikuyu village in southwestern Kenya where we “built schools.” Although I, along with my teenage cohort, had never participated in manual labor, we spent three weeks that summer mixing cement by hand, laying brick, and building the foundation of two schools. We also spent a significant amount of time taking pictures with the black school children and going on safari. The cost of the trip, which was not insignificant, was paid for by myself through a combination of saving my money from my after school waitressing job, “donations” from friends and family, and a tie-dye fundraiser my friend and I put on at our public high school.
	When I returned home I graduated high school a year early and started up my own non-profit registered organization. Power Up Africa was registered under my parents, as I was a minor until the summer of 2009. Power Up Africa was my post-Kenya inspiration born out of the belief that I could “save the world.” Less cryptically though, the mission of the organization was to bring solar power to schools and orphanages in rural Africa in order to provide lighting for students to study at night and possibly for refrigeration and telephone charging. The idea was sprung during my voluntourist trip when I visited a boarding school near the Maasai Mara that had no electricity.
	While I was starting Power Up Africa I was also planning my return “home to Africa.” Through the rest of 2009 I worked full-time in a Vietnamese restaurant and saved up. It was during this time that I saw a brochure in my chiropractor’s office for an NGO that worked in Uganda and contacted Terry, the woman who ran the NGO. Her daughters had attended my high school and her parents lived in the same subdivision as mine. We arranged everything and on February 1, 2010 I was on a plane headed to Kampala, Uganda to begin volunteering for Terry’s NGO.
	My expectation was so far off the mark in regards to this organization. I was anticipating teaching English as a second language to adults, something I had experience with as I taught Iraqi refugees in Austin during my time off from my waitressing job. However, the purpose of the NGO was to “teach character,” a strangely religiously-affiliated task that although I considered myself Christian at the time made me highly uncomfortable. What “teaching character” meant, as far as I was able to discern, was that if a person in the ghetto[footnoteRef:2] offered their heart to Jesus, Terry would give them food. If they were Muslim or deemed immoral in some way they watched empty handed as their neighbors walked away with bags of rice and beans. [2:  In full recognition of the emotional charge the word “ghetto” has, I am choosing to use it here as this was the word that both the residents of this area and Terry called the Banda-Acholi Quarters or the Banda-Acholi Ghetto. This particular area was a government-owned plot of land on the outskirts of Kampala that thousands of internally-displaced Ugandans had claimed squatter rights to over the years and had built up into a densely populated permanent residence.] 

It seemed to me as though Terry, a loud red-headed Texan, used her NGO to elevate people’s perception of her as something martyr-like while simultaneously using its funds and the freedom of living in a foreign country to indulge her fancy. There were times that the orphans she kept in our shared home only ate one or two meals a day while she had three meals a day and dessert. Although she fired a woman for having pre-marital sex, because this was not allowed by Terry’s Christian code of conduct, I saw her pay a man to have sex with her. 
Ultimately I tried to busy myself with interviewing women who had been abducted into the Lord’s Resistance Army in northern Uganda and who had fled to the internally displaced person’s camp that Terry and I frequented. My aim was to write a book to share their stories. To whom, I do not know.
	That spring, two months after I had arrived in Uganda, I went on a three-week long trip to South Africa to renew my Ugandan visa. While I was gone, Terry, who I had fostered a difficult relationship with since the beginning and who had become abusive towards me, emailed me to indicate that I was no longer welcome to stay with her. When I returned all of my things had been cleared out of my room. I booked a flight home as soon as possible, nervous about living completely alone in Uganda and unsure of what I was doing there in the first place. I arrived, exhausted, at my childhood home in Austin, Texas in May 2010, months earlier than my planned return date.
	I remember very little from the following months. Undiagnosed with anxiety and PTSD, I self-medicated with a cloud of weed smoke and the familiar bedrooms of my childhood friends.  I applied and was accepted to an AmeriCorps volunteer position with the Red Cross in Astoria, Oregon to begin in the fall. Once I arrived in Oregon I broke down. I was diagnosed in October. 
	I moved back to Texas after my year in AmeriCorps in a much better mental state than I had been in when I left it. In the fall of 2011 I enrolled at Austin Community College (ACC) and in the spring of 2013 I transferred to Southwestern University. My purpose at ACC had been to learn more about non-profit management. By the time I had enrolled at Southwestern I grew more interested in poverty studies, anthropology, and geography. Throughout my education I continued to be involved in NGOs in some manner, through volunteering, internships, and research.
	Southwestern, like most liberal arts schools, encourages their students to study abroad. Due to time constraints from taking medical leave I was unable to enroll in a full semester study abroad and instead found a summer semester program in Malawi through another university. In May 2014 I boarded an African-bound plane for the first time since 2010. Over the course of three weeks I studied alongside a half-dozen fellow students under the supervision of a white American named Joshua, a PhD candidate, in a rural Malawi village. While I was there I interviewed in-person a dozen Malawians about their attitudes towards foreign bungwe[footnoteRef:3]—the Chichewa word for NGO—partially with help from an interpreter. The interviews ranged from 15 minutes to 75 minutes in length and I recorded their progress in my field journal or on my phone.  [3:  Although I searched for a definition and translation of “bungwe” I have been unsuccessful in my quest to find a source other than from the Malawian who translated for me.] 

	When it came time to consider how I would approach my thesis topic, I wanted to return to Malawi and continue where I had left off in 2014. Unfortunately, due to another medical leave of absence, I was unable to travel in the summer of 2015. So I began to expand the concept of my project. I wanted to put in conversation the Malawian “recipients” and the “Western” “donors” who ran the foreign bungwe that so saturated the streets of Lilongwe. The summer of 2015, from the comfort of my home and hometown, I interviewed a half-dozen NGO founders or board members that worked with NGOs that provided “development” programs or services to countries in sub-Saharan Africa. The semi-formal interviews conducted either in-person or over the phone ranged in length from 30 to 75 minutes and were recorded.
	My intention in interviewing these NGO leaders was to gain a better understanding of how an individual’s beliefs surrounding NGOs’ purposes, their definition of Africa or Africans, their ideas about the responsibility of the “West” to “help” Africa, and even personal backgrounds informed decision-making processes in the context of their organization. Through these interviews I noticed distinctly that even when I directly brought up race as a subject, the informants would skate around the issue. The distinct absence of race in our conversations was telling. Although race was something I had studied and read about and had a theoretical interest in, my intention was not to go in that direction. However, after I began sketching out the outline for this paper, I could not dismiss the centrality of race to the topic I was approaching. Ultimately, the shape of this paper was born out of this trend. 	
Every decision I have made in regards to this paper I have attempted to make with conscious thought toward why I am making that particular decision and for what purpose. I have been very conscious about the particular use of language and terminology in this paper. Some of these decisions have to do with the terminology used in the context of where I conducted my research and some were made based on the language that is used in the academy. 
First and foremost, the most common terminology I will be using is “NGO” or “non-governmental organization," and by this, unless otherwise noted, I am referring to a development-oriented NGO. Although there are a plethora of other types of NGOs; such as environmentally-focused NGOs, politically-oriented NGOs, and disaster response NGOs; development NGOs have been the focus of this project and have been the NGO world I have inhabited and am familiar with. In my experience, NGO is the most commonly used term for this type of organization in sub-Saharan Africa and therefore it is the preferable term for consistency across my data. 
The term NGO, however, is not without its problems. I have been unsuccessful in finding a widely agreed upon definition of an NGO, non-profit, charity, or any other possible synonym. The definitions can vary between countries based on regulations, registration policies, and differences in language. For the purpose of this paper, I am considering an NGO to be a non-for-profit civil organization built around a mission of civil or charitable causes, including those of religiously affiliated organizations or those that are partially or fully state-funded.
Unless otherwise noted, the term NGO will also be meant to include “western-run” or “western-founded.” By this I mean that the organization was started or is headquartered in a country that is considered culturally “western.” This includes but is not entirely limited to the United States, Canada, and Western Europe[footnoteRef:4]. Academically speaking this term “western” is tenuous at best. Outside of academia, in the field of development, I have most often heard it termed as the “First World” or as “developed countries.” However, my time in academia has left me uncomfortable with these terms. “First World” was a term developed in regards to the Cold War, a context that is out of date and no longer relevant to this conversation. “Developed countries” denotes a hierarchy of “development,” a concept that I will be arguing against in this paper. Therefore, “western” is an attempt to mirror the non-academic terminology through compromise. [4:  For the purpose of this paper, I will not be going into an analysis of where white Africans, especially, say, in South Africa and their NGOs fit into a discussion about race in NGOs in Africa. This does not mean they their role should be discredited or that this is not a topic ripe for analysis. Rather, my decision to not include this subject is a matter of space and time, not of importance, relevance, or credibility.] 

It is also important to note my use of the term “Africa” and “sub-Saharan Africa.” As many anthropologists, activists, academics, journalists, etc., have been quick to point out, Africa is not a country, it a vast continent that is significant both in terms of landmass and cultural diversity. Yet Africa is a term that is frequently used, especially in development work. Part of this is that it is a catch-all term for multiple geographical and political boundaries in which projects may be working. I, for example, am using data from my time in Kenya, Uganda, South Africa, Malawi, and Zambia in this paper. 
Furthermore, the construction of Africa as “a place-in-the-world” (Ferguson, 2006) is theoretically crucial to my argument and contributes greatly to my understanding of processes of racialization in sub-Saharan Africa. “Africa is a category that (like all categories) is historically and socially constructed (indeed, in some sense arbitrary), but also a category that is ‘real,’” (Ferguson, 2006). Especially when limiting “Africa” down to “sub-Saharan Africa” there is a tenuous shared historical past; most, but not all, of the countries in sub-Saharan Africa have undergone European colonial rule, independence movements, post-colonialism, and finally democratization and structural adjustment programs. Although I agree with the criticism that the lumping of the diversity that constitutes “Africa” into one term can be destructive and harmful in the way that any stereotype or simplification of a complex topic can be, I also argue that the construction of the term is in itself something valuable, valid, and should not be hastily thrown away. What’s more, Africa was the term I most often heard Africans themselves use when discussing to me, in English, the geographies of their lived existences. Therefore I believe Africa adds value to both my theoretical arguments and to the understanding of my data.
Yet another term that I will use throughout this paper is the “us” vs. “they” distinctions, or any other we/them, I/Other dichotomies that harshly segregate difference. The main reason for this is again, theoretical. I argue it is these dichotomies that underline processes of racialization. “Abandoning simple dichotomies between ‘us’ and ‘them’ is not easy or straightforward” (Crewe, 1998). I would argue that this is true because the language of us/them is so heavily utilized that to challenge them, at the current state with the topic at hand, would be to abandon ability to communicate effectively. Perhaps eventually, someone more creative than I can address this adequately and gift us with the language to disband these dichotomies. This, however, is not going to be the place in which I will make an attempt.
Finally, throughout this paper any identifying information, including names of people and names of organizations, will be altered to protect the identity of the people who have been willing to grant me their time and effort towards the creation of this paper. Although this is typically standard protocol in anthropology papers, I believe that it was necessary to draw pointed attention to this fact.

Historical Background:
The history of the development of race and European colonialism are thoroughly entangled with each other. “Race theory helped explain and justify the expansion and colonizing by white peoples, their subjugation of nonwhite peoples in Africa, Asia, and the Orient, and the continuing domination of nonwhite peoples—slaves, peasants, aborigines, and the poor at home” (Wander, 2015). Race, in terms of how we recognize it today, as defined primarily by skin tone and particular facial features, is a relatively new phenomenon in the scale of recorded human history. Race served, and continues to serve, as a way of organizing the human into “humans, less-than-humans, and nonhumans” (Weheliye, 2014) and therefore it further served as a justification for the domination of lands and bodies. Although legalized trans-Atlantic slave trade has been made illegal and colonized states have gained independence from European rule, the concept of race as it was developed for these ends has changed very little.
These histories are extremely important and interesting, and deserve much more time and expansion than I have the space to cover here. For the sake of this paper it is important to touch upon these histories for the way in which these histories built the pathway on which the concept of and proliferation of NGOs could occur. Race and colonialism formed the foundational theoretical structures on top of which NGOs were built and continue to stand. Before I continue on this assertion, I would like to first touch on the history of NGOs themselves and their own tenuous definition.
Non-governmental organizations (NGOs) constitute a global institution, often referred to as the “third sector.” This sector is playing an increasingly significant role in the international political arena. NGOs are functioning across the globe in all areas of civil society. NGOs serve as portals for foreign governments to pour aid money into recipient countries, as stopgap measures to fill in the cracks of government shortcomings, as places of employment. Despite their significance, without a universally accepted definition and varieties in the methods of registering and tracking NGOs from country to country, the estimated number of operating NGOs in the world varies widely.
Although most NGOs serve the countries and communities in which they are registered and first established, international NGOs (INGOs) are perhaps the most well known and are the subject of this paper. In the decades following the 1980s, NGOs have been the face of humanitarian aid. They rely on the pocketbooks of donors, primarily in the west, to fund projects in poorer countries of the world. As such, in the United States and other western countries, NGOs and the people who comprise them are perceived as champions for the needy, as world-changers, do-gooders, and moral compasses. People with a “heart to help”. Yet the world in which we live is hardly ever so black and white, and the picture of foreign NGOs operating in developing countries is a hugely complex one shaped by political agendas and studded by a history of colonization and exploitation. 
Although the history of NGOs can be traced back to the works of missionaries, the modern iteration of the development NGO is a fairly recent phenomenon. The term itself is tied to the formation of the United Nations in 1945 following the end of World War II. The historical consideration of the creation of this term, I think, is not merely pedantic. The mid-20th century is significant for the sweeping independence movements throughout all of Europe’s colonies. African nationalist movements caught on throughout sub-Saharan Africa post-WWII and by 1980 every country under European colonial rule in sub-Saharan Africa had declared independence (Birmingham, 1995). This leads many scholars to place the formation of NGOs at the front-line of the neoliberal project and post-war economic policy. Some scholars go further and suggest that NGOs formed as a post-colonial attempt at neocolonialism (Shivji, 2007). In other words, as Europe’s government sector was moving out of Africa, Europe’s “third sector” was moving in.
The 1908s beckoned forth the era of structural adjustment programs (SAPs), or economic loans distributed to newly independent African states and other “developing countries” by the World Bank and International Monetary Fund (IMF). The recipients of these loans were held to agreements that widely impacted their state’s economic policies. Critics of SAPs, myself included, argue that these loans took on a form of neocolonialism, hampering national sovereignty on the part of newly formed governments by dictating economic policy (Ferguson, 2006; van de Walle, 2001). It is in this climate that the rise of western-run development NGOs providing services in sub-Saharan Africa skyrocketed. Where fledgling governments were unable to provide social services, NGOs found their niche. This “’government-by-NGO’” is “a form of ‘transnational governmentality’… a form of government that cannot be located within a national grid, but is instead spread across a patchwork of transnationally networked, noncontiguous bits” (Ferguson, 2006).
As these NGOs required donations and funding to operate and provide services, marking and fundraising became a significant part of NGO operations. Some of these fundraising efforts still continue to inform westerners of a myriad of issues from poverty to malnutrition to HIV/AIDS. A black baby with a fly in his eye and a distended belly, a white man begging for your contribution, these are images that are familiar to the American visual vernacular. During the Christmas season of 1984 a song came tearing out of the UK, hitting the top of the Christmas charts, called “Do They Know It’s Christmas” by Band Aid, a collaboration of super-stars such as Bono and Sting. 
“There’s a world outside your window/ And it’s a world of dread and fear/ Where the only water flowing/ Is the bitter sting of tears/ And the Christmas bells that ring/ Are the clanging chimes of doom/ Well tonight thank God it’s them instead of you.”

Every time this song was purchased, a contribution was made to efforts to assuage a famine in Ethiopia. 
What is considered acceptable or appropriate in terms of marketing and charitable fundraising hasn’t changed significantly since the 1980s, however. In 2014 Band Aid reformed as Band Aid 30 to recycle the general message, and lyrics, as a fundraiser to assist with the Ebola outbreak in West Africa. The video opens with an image of an emaciated black body being hauled out of their home by faceless medical suits.
The disposal of a black body followed by a chorus of primarily white vocalists singing, “Feed the world/ let them know it’s Christmas time again,” highlights so acutely the prominent racialization of NGO fundraising campaigns. This style of charity fundraising is so familiar and well known as to attract satire. A video and song called “Africa for Norway” was posted on YouTube in 2012 by a faux-NGO called Radi-Aid. The song called for Africans to donate their radiators to Norway because, “People don’t ignore starving people, so why should we ignore cold people? Frostbite kills too.” The video takes the typical charity campaign trope and flips it on its head, thereby demonstrating the absurdity and dehumanizing nature of these racialized campaigns. It shows that we are comfortable with the idea that white, western people are capable of giving to black Africans, but not the other way around.
Not all individual NGOs participate in such blatant forms of racialization and racist messaging as the examples given above. However, it must be noted that these examples are some of the most recognizable to a white, western audience. NGOs are organizations and organizations are formed by people, people who have been raised in manners of thinking, believing, and decision-making. People who have potentially received racialized messages rooted in the colonial project and who would, intentionally or not, be influenced by the way they have been educated to think about race.
It is my assertion that all western-run NGOs operating in sub-Saharan Africa are racialized. The history of colonialism, race, and of NGOs themselves are too deeply embedded to be transcended entirely by one organization. Further, as organizations are formed by individual people who were all raised in racialized cultures, a complete “color-blindness” or racial escape is one that I would argue is impossible. Thus, it follows that NGOs are sites for racialization themselves. In the next section I will layout the theoretical frameworks for how I will attempt to tackle this issue.

Race, Development, and Racializing Development:

As I began to investigate the processes of racialization and performances of whiteness in development NGOs that provide services in sub-Saharan Africa, I found it helpful to begin first with an overview of the literature surrounding both race and development. Unfortunately, the literature that provides an analysis of race generally, whiteness especially, in development is few and far between. Thus, for the purpose of this literature review I will begin with literature that discusses the creation of race and processes of racialization, then whiteness and how whiteness is performed, followed by development literature, and finally the rare scholarship that discusses racialization within development organizations.
Race is slippery, flexible, and ever changing, something that varies based on geography, on history, on the relationship between individuals. One of the most revealing examples of this in the United States is how Irish, Italian, and Jewish Americans, who are now considered white, were all once, not too terribly long ago, considered non-white. As time went on, the definition of whiteness expanded, allowing me to experience the privilege of whiteness when a century or more ago my Irish-descended ancestors did not (Painter, 2010).
When it comes to theoretical understandings of race that I will be using throughout this paper, there is one agreement that is shared and upon which my own understanding of race is founded. This is that race is something other than being simply “all about biological differences” (Irving, 2014) and is instead primarily a social construct. Although race is often founded in physical characteristics that are biological in nature, it is the interpretation of these physical characteristics that constitutes race. “Race is a socio-historical construct, which operates simultaneously as an aspect of identity and as an organizing principle in forging social structure” (White, 2002). Like gender, race is a social construct “for the benefit of some and the detriment of other humans” (Weheliye, 2014). Race has to do with power and who is allowed what sorts of privileges, and who is denied them.
This is the way of thinking of “race as process rather than race as thing” (Frankenburg, 2001), an act that requires performance and may shift based on the relationality of one body to another, or based on the spaces and situations that a body occupies. These performances and relations contribute to racialization as a process that may occur within an institution, organization, or frame of thought. It is based on this theoretical framework that when I refer to “whiteness” throughout this paper I am not necessarily referring to the skin tone, hair color, and facial characteristics that constitute what is often constructed to present as a white person. Whiteness instead is a performative action and a situation of high status within a racialized hierarchy. It is in this way that a black American working in an NGO in sub-Saharan Africa might be deemed an azungu[footnoteRef:5] (white/foreigner). [5:  “Azungu,” “mzungu,” “chizungu,” and a variety of other iterations is a word that is used in many east and south African languages. The term originated in the Bantu language that roughly translates to mean “foreigner” or “white person.” This term is in itself a subject worthy of much more discussion that I can give it service here, especially when considering the implications of racial productions in sub-Saharan Africa.] 

Development literature, like literature on race, is diverse and occasionally contradictory. The literature I draw reference from therefore generally runs along common themes. One such theme is the assessment that NGOs have been able to “escape scrutiny” for accountability. Issa Shivji, a Tanzanian scholar, situates NGO’s development work in a postcolonial context. He critiques NGOs for their engagement in the “neoliberal offensive” and argues that the “good intentions” of NGO leaders have led to a lack of broader criticism outside of academic circles. 
“I must make clear that I do not doubt the noble motivations and good intentions of NGO leaders and activists. But we do not judge the outcome of a process by the intentions of its authors. We aim to analyse the objective effects of actions, regardless of their intentions” (Shivji, 2007).

In other words, good intentions are not a free pass to get out of critical analysis or scrutiny. Whether or not people in NGOs are attempting to do good work is neither here nor there. NGOs are a powerful force and their actions have consequences, good, bad, and in-between, that deserve and demand attention.
One would be remiss to not include James Ferguson in a discussion of NGO discourses and development in sub-Saharan Africa. Along with Shivji, Ferguson situates NGOs in the neoliberal global order, steeped in a colonial past. Ferguson’s approach to development in Africa first requires a dissection of this history of “Africa” as an imagined place. He asserts that development anthropology has contributed to the continuation of the “invention of Africa” (Mudibme, 1988), as the “journalistic and policy visions of ‘Africa’” that “continue to rely on narratives that anthropologists readily recognize as misleading, factually incorrect, and often racist” (Ferguson, 2006). He argues that this creation of “Africa,” as an imagined place-in-the-world, as perpetuated through development and NGO discourses, is one that grew out of a need for white Europeans to elevate themselves from the “Other” of a backwards, dark, and negative place. “‘Africa’ in this sense has served as a metaphor of absence-- a ‘dark continent’ against which the lightness and whiteness of ‘Western civilization’ can be pictured” (Ferguson, 2006). 
This imagined Africa is not without real world implications either. Ferguson asserts that NGOs exist within the same framework of imagining Africa as an absence of whiteness. Therefore, these perceptions of Africa “don’t just misunderstand social reality; they also shape it” (Ferguson, 2006). In other words, development NGOs’ participation in the continuation of dichotomous and racialized concepts of Africa has led to real-world consequences and marked the landscape of development. An example of these consequences can be found the myriad of stories of Africans neither wanting or needing charitable projects brought into their communities by well-intentioned westerners who made assumptions off of an imagined Africa.
It is here that Ferguson connects theories of development to theories of race. Racialization is a process that may occur within an institution, organization, or frame of thought, NGOs included. In fact, Emma Crewe goes so far as to say that NGOs are “white-dominated power structures” founded in a context of racial hierarchization (Crewe, 2006). Mudimbe writes that development is rooted in colonial discourses and binaries, therefore the assertion that “color-blind” (Bonilla-Silva, 2006) development—an unofficial NGO policy according to both myself and to Emma Crewe—is untenable. 
Even when it is not being discussed, race plays a significant role in the functionings of NGOs. “It is predominately white planners in aid-giving countries who determine how aid is spent. Racist stereotyping, although different according to who is constructing and being constructed, underpins much development policy and practice” (Crewe, 1998).
It is in the racialized whiteness of NGOs that one can see the logic of the following statement, “whites are taught to think of their lives as morally neutral, normative, and average, and also ideal, so that when we work to benefit others, this is seen as work which will allow ‘them’ to be more like ‘us’” (McIntosh, 1992). It is this “neutrality” of whiteness that gives race in development a sense of being “taboo” (White, 2002). The normative aspect of whiteness renders it invisible to people who have access to white privilege, thereby obscuring the role race plays in predominately white institutions, like western-run NGOs in sub-Saharan Africa. Further, white privilege makes it so predominately white institutions would be unwilling or unable to approach perspectives of nonwhite humans to whom whiteness is potentially more visible. “Because racism normalizes whiteness and problematizes ‘color’, we whites as ‘generic humans’ escape scrutiny for our accountability as a group” (Segrest, 2001). This statement reflects back to Shivji’s assertion that NGOs have failed to be held accountable for their actions, a point that I will later suggest reflects both processes of white supremacy and white saviorism.
Racialization in development discourses is dichotomous, it is constituted through “us” vs “them,” “white” vs. “black,” “civilized” vs. “uncivilized.” These dichotomies are founded in European colonial attitudes towards the creation of spaces and bodies as something “Other” that serves to elevate the white body and western culture thereby justifying the colonial action of owning the land and body of the “Other.” 
“Africa as an idea, a concept, has historically served, and continues to serve, as a polemical argument for the West’s desperate desire to assert its difference from the rest of the world” (Mbembe, 2001). 

This is a history from which we – the general human being “we,” but especially “we” as white, westerners – cannot disengage or disentangle ourselves. This history has real world impacts on the assumptions and beliefs surrounding the concept of Africa and what Africans need, deserve, should be striving for. Yet, as white institutions, NGOs allow for the normalization of whiteness, thereby obscuring the role race plays in decision-making and beliefs. Is this not then a potential problem? Might it be true that “development is held back by racism” (Crewe, 2006) even if this racism is neither overt nor intentional?
The main theoretical framework I will use to approach the questions above consists primarily of two concepts, both heavily influenced by Deleuze and Guattari and their book A Thousand Plateaus. The first concept is an adapted version of Deleuze and Guattari’s “assemblages.” Alexander G. Weheliye’s details “racializing assemblages” in his book Habeas Viscus. “Assemblages”, in as close to layman’s words as possible, is the creation of a body in relation to human and nonhuman forces around it, but rather than a single action, it is a process, a constant “becoming.” A “body” is not necessarily human, or even living. A body may be a concept, idea, object, group, place. Yet, Weheliye’s “racializing assemblages” places the emphasis of the results of “assemblages” on the physical. 
“With regard to the category of race, racializing assemblages ascribe ‘incorporeal transformations… to bodies,’ etching abstract forces of power onto human physiology and flesh in order to create the appearance of a naturally expressive relationship between phenotype and sociopolitical status: the hieroglyphics of the flesh” (Weheliye, 2014). 

Race, as analyzed through “racializing assemblages” is therefore as founded in political and power relations as it is physical expression. Thus the physical characteristics of a body are only one factor in the myriad of forces constructing and deconstructing the becomings of race.
“Racialized assemblages” as a concept is also related to the idea of racialized hierarchies, a foundational theory for this paper. Weheliye agrees with many of the other scholars I have included here in the idea that race is a concept designed to organize humans in power structures. Weheliye argues that racial organizations of humans are broken down into “full human, less-than-human, and nonhuman” and suggests that whiteness occupies the “genre of human” that is the “full” or “universal human” (Weheliye, 2014). “Racializing assemblages represent, among other things, the visual modalities in which dehumanization is practiced and lived” (Weheliye, 2014).
The second concept, which borrows equally from A Thousand Plateaus, is Arun Saldanha’s “viscosity” as it laid out in his book Psychedelic White. “Viscosity is about how an aggregate of bodies holds together, how relatively fast or slow they are, and how they collectively shape the aggregate” (Saldanha, 2007). In other words, “viscosity” is about the tendency of bodies to form a group, spatially and otherwise, and the way that group moves through space. “Viscosity” occurs through the inclusion of one and the exclusion of another. Although “viscosity” does not necessarily incorporate racialization in its process, Saldanha does in his use of “viscosity.” Pulling from Deleuze and Guattari, Saldanha approaches racialization as a “mechanic” process, one formed through “assemblages.” Saldanha’s theoretical perspective portrays race as “a shifting amalgamation of human bodies and their appearance, genetic material, artifacts, landscapes, music, beauty, money, language and states of mind” and differences in a racial context arise “when bodies with certain characteristics become viscous through the ways they connect to their physical and social environment” (Saldanha, 2007). As with Weheliye’s “racializing assemblages,” Saldanha views race as an imposed creation that emerges from a body based off of a body’s relationality to human and nonhuman forces around it. This process is not fixed, it is instead transmutable and transgressible, a shifting phenomenon that alters based on the relation of one body to another, the space that body occupies, and how it moves in that space.
“Viscosity” is particularly useful in analyzing whiteness. Instead of treating whiteness as something tied to a body, Saldanha treats it as a tendency, specifically the tendency for certain behaviors, beliefs, locationalities, etc., to be acted out or upon by white bodies. Whiteness can be transgressed and performed by individual nonwhite bodies. However, in spaces where white phenotypes aggregate more, white “viscosity” emerges. “What the concept of viscosity does is sense that the flows of people are at once open-ended and gradually thickened by recurring, allegedly conscious decision making” (Saldanha, 2007).
What the rather Deleuzian concepts of “racializing assemblages” and “viscosity” do for the analysis of whiteness in my paper is allow me to recognize the complexities of racial production, reproduction, and performance, and how these processes are impacted by human and nonhuman forces. These concepts also allow for a sort of shifting of race and of whiteness to occur, to allow for alterations in how race is produced and performed based on with whom or what, where, and how a body is engaged. Thus I show how the production of whiteness in the context of NGOs in sub-Saharan Africa morphs depending on to whom and by whom the whiteness is being prooduced and also in which spaces. Therefore, “viscosity” and “racializing assemblages” will both prove to be crucial theoretical foundations for my analysis.

White Saviorism, “Visual Economy,” + A “Heart to Help”: 
Whiteness performed by/for white volunteers/donors

The question “Why Africa?” started to be directed my way by my family, my friends, my teachers when I was around fifteen or sixteen, when my interest in the continent started to blossom into public view. Why Africa when there are so many problems in your own country? Why would you need to leave to “make a difference”? For the most part I interpreted this as my family’s fear for my safety in Africa. Frustrated, I shrugged away the question for the longest time with the church language I had been taught, “I was just called to it, I don’t know.” And later, when my bonds to Christianity had dissipated, simply, “I don’t know.”
	Now, however, I can follow the cultural touchstones that led me to where I was then and where I am now. Africa was a place I felt called to, certainly, although now that I am a self-described atheist I cannot agree that it was any sort of spiritual directorial. Rather, Africa represented the worst-case scenario, the place that most needed help, the farthest gone, the bleakest. As I was growing into my political consciousness I became aware of vast global inequalities and felt the sting of the unfairness in realizing life is a draw and I pulled the long straw. As a white middle-class American from a supportive family I had been told over and over again that I could do whatever I set my mind to, change the world in whichever way I saw fit. In this way, Africa became a challenge to overcome, a problem to solve. The “racialized assemblages” (Weheliye, 2014) situated me into a position of “becoming” (Deleuze, 1987) what I saw as a world-changer, a do-gooder. And I, like many more before me and many more to come, was going to be the one to fix Africa. Without realizing it I had begun to tread into racialized waters.
Whiteness, as performed by white donors or white volunteers in western NGOs in sub-Saharan Africa, is the manifestation of white supremacy—the system of racialized hierarchy atop which whiteness sits. This performance of whiteness is one in which whiteness knows best, whiteness knows what to do and how to do it. Whiteness is civilization and development. And whiteness is therefore a savior, an elevator and rescuer of the nonwhites, those “less-than-humans” (Cole, 2012), (Weheliye, 2014). Although I was unaware of it at the time, my teenage gumption to “save Africa” was born out of white supremacy and my white privilege.
It was not an unusual phenomenon for me to be lacking awareness about my racial history and the context of my skin tone in my participation with development in sub-Saharan Africa. In early 2012, an NGO called Invisible Children released its infamous “Kony 2012” video that immediately went viral and received just as many harsh criticisms as it did praise. Much of the criticism was directed towards centering the video—a video that claimed to be about Uganda—around white people. One of Kony 2012’s critics was Teju Cole, a Nigerian novelist, who released a series of seven tweets and subsequent article about the “White-Savior Industrial Complex.” This form of whiteness, white saviorism, Cole argues, stems from the desire of white, western people to “do good,” but who lack the understandings of the privilege that comes from identifying oneself as the person or people who can “help,” or in other words, as residing on the top of the hegemonic racialized hierarchy promoted by white supremacy. 
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Figure 1: tweet 5 from Teju Cole on 8 Mar 2012 at 11:37 AM says, "5- The White Savior Industrial Complex is not about justice. It is about having a big emotional experience that validates privilege."
White saviorism is a product of white supremacy. It reproduces white supremacy. It is born out of the internalized belief that white people are the most capable to “make change,” to “help.” But due to the normativity of whiteness, racialized structures and a racialized history are often obscured and not taken under consideration as “help” is delivered by white people, like the white man who was featured in “Kony 2012.” Instead, white people, unconsciously and unintentionally, validate their own privilege and position within the racial hierarchy by hiding under the cry of good intentions.
“Africa has provided a space onto which white egos can conveniently be projected. It is a liberated space in which the usual rules do not apply: a nobody from America or Europe can go to Africa and become a godlike savior or, at the very least, have his or her emotional needs satisfied. Many have done it under the banner of "making a difference” (Cole, 2012).
	
This, the white savior trope, is a particular performance of whiteness. In this sense, performance is a set of behaviors and beliefs dictated out of the “racializing assemblages” (Weheliye, 2014) that identify someone as a particular kind of white person. The assemblages that produce this performance are not purely racialized, of course, and include aspects like class, gender, and nationality. And yet, white saviorism is founded in the long history of colonial projects, the trans-Atlantic slave trade, and missions that cannot be dissected from race. 
NGOs sell this particular performance of whiteness, the white savior trope. It promotes the power of white donors and volunteers to “make change” by emphasizing that the importance of development is the intention of the developers and the morality behind it, not necessarily the end result. Therefore white donors/volunteers may reap the individual, likely emotive, benefits of their time and financial donation without necessarily requiring themselves to consider the impacts on the “racialized Other.” The emphasis is on whiteness, on white experiences and white selves, the “big emotional experience that validates privilege,” as Cole put it in his Tweet.
I recognize myself in Teju Cole’s criticism of the “White-Savior Industrial Complex.” My first trip to Africa, a voluntourist adventure in Kenya, was that “big emotional experience,” he called out in his Tweet and in retrospect I can see the sticky fingerprints of white saviorism covering the entirety of my trip.
The organization that arranged my trip still tours teenagers through “developing countries” and has an up-to-date website as I write this. It brags, “Travel with us and you’ll not only impact a community, you’ll change your own life.” The pictures on the website resemble, in terms of both subject matter and format, this one of mine that I had a friend take of me while we were on the trip. 
[image: ttps://lh3.googleusercontent.com/5kKtq0COUo8YO32pDTHmO8v9JlldT-B0JKfoRjAjMMWvq4QPcPu44Ou3uxGLsYRhyNNKySJ99at49BPMkb5ZTb_82OBOJC_xYoq0jKUtnwZdVW8Q2v5XJT97AOknQbbFKWnhNHLX]Photographs and images like the one of me above exist within what Deborah Poole calls a “visual economy” (Poole, 1997). A “visual economy” is one that uses visual images to organize categories. She describes an instance of “visual economy” when archivists were organizing photographs “across racial categories, individuals were compared for the purpose of assigning both identity and social worth” (Poole, 1997). As sites of racialization, places that produce both identity and racialized performances, I argue that Poole’s concept of “visual economy” can, and ought to be, applied to the visual information NGOs share and to an analysis of how these images may serve to promote white supremacy. Figure 2: a picture of me posing with black school children in Kenya

The language, both in terms of verbal and visual vocabulary, of this website follows the logic of Cole’s argument of what encompasses white saviorism. It is my experience the photograph is capturing, much as a photograph of me standing in front of elephants on a safari I took on the same trip is capturing my experience of going on safari rather than the elephants themselves. The black bodies of the children serve as a backdrop, not the focus. When I posted this image onto my Facebook account immediately after my return from Kenya, I participated in a “visual economy” and white supremacy simultaneously. I visually organized myself within a racialized hierarchy.
[bookmark: _GoBack]This program in terms of style, content, and rhetoric should be familiar to anyone who has explored the online presence of NGOs. As it was for me, the online sphere of NGOs is serving as the entrance point where many people, particularly young people, get their start in development work, which means that the languages, beliefs, and rhetoric that occur there are likely to be formative in how a person entering the development world will conceive of his or herself and the role they play moving forward in their career. Therefore, if NGOs market to potential volunteers and donors in a way that encourages a white saviorism aesthetic, it follows that NGOs might serve as a site for the production of racialization, reinforcement of racialized hierarchy, and white “viscosity” (Saldanha, 2007).
Whiteness as demonstrated through “visual economy” is not exclusive to social media or online settings. The day I met with Rob was one of the first Texas summer days where heat shimmered mirage-like across the parking lots and pavement. I remember this because I arrived too early to our meeting and sat in my car, blasting the A/C. Rob was the first NGO founder I had arranged to interview. He had founded an NGO that builds water wells and other water projects in East Africa. When I finally went inside of the office I was instructed to sit in an uncomfortable chair to wait for Rob. The whole feel had the nervous air of a job interview. 
As I made small talk with a white woman sitting at the front desk of Rob’s office I made a note in my field journal, “black baby inspiration porn.” The walls were plastered with images of mostly children and women gleefully filling yellow jerry cans with water. I made note of the office occupied exclusively by white people, myself included, and the walls occupied exclusively by black people. The representations of our bodies, in the flesh vs. photographed, highlighted where I sat on the “us” vs. “them” racialized dichotomy fault lines that run through development discourses.
Rob was a white man in his sixties, an entrepreneur wishing to do something positive with his life in his “twilight years.” I instantly recognized in him that sense of authority that all white businessmen of a certain age seem to possess, that cool intimidation that made me feel childlike and small. Although I encouraged him to be casual and conversational with me, he spent the interview rehashing elevator pitches and catchphrases to promote his NGO. It seemed to me as though he was treating me like a potential donor, selling me his brand. In his words, the purpose of his NGO and others like it is to be a “catalyst” taking the money of “those with a heart to help” and transferring it to those who “could benefit.” I interpreted through his entrepreneurial language that Rob’s service was to his donors, “those with a heart to help.” The NGO was designed to satiate their donors’ desires to do good by providing them with an outlet to do so. Rob’s emphasis was on this group, not their delineated counterparts, the poor African “Other”. The role of those who “could benefit” was to stand as the object that could be changed, be made better, be done good to. They were granted no emotive value.
As he said it, I saw it. The people with “a heart to help” were sitting there, in the flesh, and the people who “could benefit” from their money were smiling down at me from the walls. There we all sat in a racialized “visual economy” organized by flesh and blood, and frozen, unmoving smiles.

White Clubs, “Viscosity,” + “Racetalk”:
Whiteness performed by/for white colleagues

	We would gather every week or so under the veranda across from the pool sipping our hot chai or mango juice. The wind would pick up to cool us down, the sun would shimmer across the landscape blurring my vision and distorting everything I saw. We would talk about the Bible, about God. We would talk about how Ugandans couldn’t swim which was why the pool was only occupied with the lithe little bodies of white children and none of the black children.
	In fact, there were no black people here at all aside of course from the people carrying to us our trays of drinks and refilling our clinking glasses of purified ice water.
	This was intentional.
	It was, as I put it in my journal, our “weekly woman’s Bible study.” Terry, the woman I lived with and who ran the organization I volunteered for; a white British expatriate; and myself were the core three. Others came too. All white, all women, all not from Uganda.
	She would talk continuously about how much “they” brought her down, how great it was to have a break, how nice it was to only be around people like her. I was like her and so there I sat.
	A white child threw water over the edges of the pool by staging a sensational cannon ball. In my journal I wrote, “In these areas you often hear, ‘Well, you could just forget we’re in Africa here, couldn’t you?’”
	They weren’t direct about it but everyone knew. The club was for whites only. Every once in a while a black Ugandan would come in on the arm of some white English or American expat—the target audience for the club. Black children would occasionally accompany their newly adopted white parents. But it didn’t matter too much. Once I was inside the walls of the club I was inside of a white space. A space where my body was allowed in. My passport was my skin tone. 
	At the time I enjoyed our rendezvous at the club, our women’s Bible study. It was a calming break in the middle of the week. It smelled clean and I was homesick. I was seventeen and I was scared.
	So I sat quietly and listened to the trials and tribulations of Job.
‘Well, you could just forget we’re in Africa here, couldn’t you?’
	When we entered this white space we let go a sigh of relief. We let our tongues loose. We complained about them. How ungrateful they were. How lazy. How much we toiled, and for what? For people who would continuously lower themselves further into abject poverty. We were saints for our work. We were that Jesus. The task was pointless because they needed to meet us halfway and never would.
	I went to a whites-only club in Uganda. I drank my tea silently.
Looking back on it I’m horrified. The benefit of hindsight is that the recognition of former sins allows for the space to attempt to atone for them. The difficulty is you never can.

	Arun Saldanha organizes white bodies in India in his book Psychedelic White through the theoretical concept of “viscosity,” the general “stickiness,” or the tendency for bodies gravitate towards each other. It is a theory, I think, that provides the necessary framework for the theoretical analysis of my experience in this club. The club was situated in a neighborhood that served as home to many expat residents. It was a place where the ice cubes could be trusted and the service was quick. Along with describing the momentum of bodies as a collective, “viscosity is also about how this holding together is related to the aggregate’s capacities to affect, and be affected by, external bodies” (Saldanha, 2007) in terms of both the human and non-human body. The convenience of its location, the cost (little to no entrance fee for whites), the worry-free ice cubes, even the swimming pool, were agents that made the club more inviting for white people in Uganda, and therefore served as a site to increase the “viscosity” of white bodies. What’s more, “viscosity” is about what “makes white bodies stick and exclude others” (Saldanha, 2007). Just as the club had agents that made the locationality of white bodies more likely to “stick” within the walls of the club, there were also factors that served as barriers for the entrance of black bodies—an entrance fee, high drink prices, English language, no pictures on the menu, the literal barriers of the walls. The “viscosity” of white bodies did not dissipate in the presence of one or two black bodies. The club produced white “viscosity” by the mere fact that white bodies were more likely to be patrons of the establishment than were black bodies.
	The appealing nature of the club to white bodies also meant that it served as a popular location for lunch and tea meetings. Although our group was technically a woman’s Bible study, all of the women who attended either ran, worked for, or volunteered for an NGO. In the times between prayer and Biblical discussion, when we were waiting for our drinks or for the last person to arrive, we would chat about the projects we were involved in, decisions that needed to be made, complaints we had. To suggest that our meetings were inconsequential to our work would be entirely inaccurate and untrue. The club provided a space for us to network, to bounce ideas off each other, to make decisions. The location of our meetings at the club was similarly consequential. The whiteness of the space in which we sat allowed our conversations to verge into racist language much more quickly than had we been directly confronted with the black bodies of whom we were speaking so poorly about. We complained about their laziness and inability to “help themselves.” One day we laughed about how all Ugandans “smell bad.” Although to trace exactly how these conversations infiltrated our work might be impossible, I would be surprised if our racist dialogue did not infiltrate our decision-making that coincided in the same place with the same bodies.
The carving out of exclusively or nearly-exclusively white spaces in sub-Saharan Africa isn’t unique to this one club in Kampala or to this one place in time. White-only clubs played major roles in the colonial project, popping up throughout places under white colonial rule.[footnoteRef:6] The history of colonialism, as always, is one that permeates throughout the present day. As much as we may attempt to unravel its webs, it is omnipresent. It has tied its cords around race too. So in a situation of white people carving out a white-only space in a former British colony, the politics of race and spaces is particularly fraught. [6:  Works of fiction are where some of the most vivid depictions of white-only spaces in colonial times can be found, for instance in George Orwell’s 1936 essay “Shooting an Elephant” or in E. M. Forster’s 1924 novel A Passage to India. ] 

	The club space is one that not only increases “viscosity” among white bodies but a space that also serves to “Otherize” black bodies. I would argue that these processes serve to reinforce one another. V.Y. Mudimbe writes in his The Invention of Africa that, “the African has become not only the Other who is everyone else except me, but rather the key which, in its abnormal differences, specifies the identity of the Same” (Mudimbe, 1988). What this statement means is that by “Otherizing” the black African, whiteness is produced by existing as the opposite of the “Other.” For example, V.Y. Mudimbe quotes a British anthropologist who says, “‘Face-to-face with Africa, the differences between a French botanist and an English anthropologist seem minimal’” (Mudimbe, 1988). Certainly, had these two been sitting “face-to-face” in Europe, or some other white, western space, they would have seen their differences more starkly. It was in Africa, a colonized space, a black space, where the “sameness” of whiteness becomes most clear and therefore the differences between French and English—language, culture, possibly religion—are transformed into something more similar, more familiar, in contrast to the exotic “Other” that is the discursive black African. Resting among racialized dichotomies, whiteness follows the logic that suggests we are not them, therefore we are us. We are not African, therefore we are white. Whiteness is produced from processes that place it as oppositional to blackness. 
The “Other”/”Same” dichotomy is one that is created in various “zones of engagement” (Saldanha, 2007) and spaces, including organizational settings of NGOs. During the summer of 2013 I interned in the American office of an NGO in Austin that provides services in East Africa. The office had a sister, located in Addis Ababa, the capital of Ethiopia. Over time I noticed a trend. When a meeting was running late, an email failed to show up in an inbox, or a project was behind schedule, I would hear the flippant remark, “It’s the Addis office.” The negative tone was apparent in the emphasis. Eventually I was able to compare the attitudinal difference between when something was going awry with a partner western NGO or the Addis office. Excuses were made for the partner NGO. They were not for the Addis office.
Although the phrase “Addis office” is not, just sitting here on the paper, necessarily racialized or derogatory, the tone, setting, and general use of the phrase turned it into a slur. “Addis office” transformed into what Kristen Myers calls “racetalk.” “Racetalk” is racialized language that “delineates boundaries between whiteness, blackness, and brownness” and is “a tool used in policing these boundaries” (Myers, 2005). Myers asserts that “racism operates at three major social levels: structural, interactional, and ideological” (Myers, 2005) that simultaneously produce and reinforce racism through institutional racism, interpersonal racism, and internalized racism respectively. “Racetalk” is a method of normalizing and justifying internalized racism. When I heard the term “Addis office” used in this way I heard it convey the stereotypes of Africans as lazy, disorganized, and corrupt. Although I do not believe that my coworkers would overtly admit to these racist beliefs, I do see the coded use of this term in a predominately white office as one that encourages racialized dichotomies and internalized racism.

The Mosquito Net Dilemma, “Local Experts,” + the Power of Whiteness:
Whiteness performed in relation to black “partners”

	I cannot be certain where the story was generated or how much truth was in it. It flitted around the air, subtly dipping into conversations and leaping out before I ever got a proper hold on it. Yet its presence, no matter how tenuously bound to reality, whatever that might be, deems it worthy of being given attention. At least, I think so.
	The rural Malawian village where I stayed during my summer study abroad program in 2014 is geographically arranged in a manner that makes gossiping simple, natural. There are one or two main roads, depending on how one looks at it, with trees surrounding either side that are pocked by winding footpaths and bubbles of treed privacy surrounding a building or a water pump.
	It was in this setting, smelling the dusty burnt corn crops, that the story was revealed to me through bits and pieces:
	Once upon a time, white people from an NGO came to the village. They saw how many of the villagers had become sick from malaria. In the short time they were in the village the white people dropped a few hundred mosquito nets off at the clinic, leaving it up to the already too heavily burdened nurses to decide which families could make the best use of the mosquito nets.
	The white people left feeling like they had done well. There weren’t enough mosquito nets for the whole village but enough to make a difference.
	The nurses in the clinic stared at the mosquito nets, considered their value, then promptly stored them away in a closet where they have yet to be touched.
	The end.

	I would appreciate it, reader, if you would take into account what it is you are thinking and feeling at the conclusion of this story. Do you consider it a waste? I did. Do you wonder what could have possibly prompted the nurses to put away the nets instead of distribute them? I did. So I asked.
	The concept of wealth and ownership in Malawi as I have gathered during my research there is different than it is in the United States or Europe. In the West, wealth is an individual phenomenon. If a member of a community has an increase in wealth, say they are able to buy a new car or make renovations on their house, the other community members might be jealous but ultimately it is considered natural and fair. After all, if it happened to them it may happen to you in the future, right? 
Wealth and property ownership in Malawi is much more communal. There is an understanding that there is a finite amount of wealth in any given community. If one person or family expresses any form of conspicuous consumerism it can be assumed that the person or family has essentially “stolen” wealth from other members of the community (Comaroff, 1993). A man I interviewed traveled miles every day to his wife’s family’s property to farm so that his community did not know that his farming technique yielded significantly higher crop yields than theirs. When I asked him what his neighbors would do if they found out he mentioned something about throwing stones[footnoteRef:7]. [7:  Wealth and wealth distribution in Malawi and in other parts of sub-Saharan Africa has strong associations with witchcraft as well. This can be seen in this man mentioning the potential of being stoned by his neighbors, a behavior that is linked to the belief that someone has participating in cursing someone else or has had an involvement in dark magic. A good resource for delving deeper into this subject is Witchcraft, Violence, and Democracy in South Africa by Adam Ashforth.] 

Let’s arrange this way of looking at things onto the mosquito net story. From the western perspective on wealth a family that is given a mosquito net is just luckier than the other. Again, the family that did not receive a mosquito net might be jealous or might think it is unfair but will also likely recognize and respect the individual ownership of the mosquito net and the possibility that they will be the lucky ones next time. However, from the Malawian perspective of wealth a family that receives a mosquito net is not just gaining one mosquito net, they are essentially stealing a mosquito net from another family. 
As the story goes, the nurses likely knew how the white mosquito donors thought about property and the perspective from which the nets were donated charitably and full of good will and intention. Still, the nurses most certainly knew the view of wealth that resided within their community, the burden of distribution, of deciding who got what, who stole from whom. They analyzed the situation. They determined that risks to their community outweighed the benefits. They put the nets away.

	The concept of partnership is gaining ground in development discourses as a way to be both respectful of “local cultures” and as a way to create “positive change.” Partnerships can occur between a western NGO and a “local” or “indigenous” organization or individual. The story above is an example of a brief partnership a western NGO had with a “local” organization— the clinic[footnoteRef:8].  [8:  My understanding based on interviews with people who worked at the clinic was that this clinic, although it received some government money for a few specific services, was built and almost entirely run on foreign NGO money.] 

Partnerships[footnoteRef:9] are intended to combat the disenfranchisement of “local” voices and serve as an equal meeting ground between interested groups. However, “it is rarely recognized by donors that their relationship with recipients cannot be a meeting of equals” (Crewe, 1998). This is true for a number of reasons. First and foremost the inherent structure of NGOs has a delineation of power with the “donor”—the person who has money— possessing more power and the “recipient”—the person who wants the money— possessing less power. Even if “donor” expectations of what and how the money will be used for, which is are typically present in these sorts of interactions, are disbanded, there still remains a lack of balance of power. This power imbalance occurs even before taking into consideration the possible complications from cultural difference, language barriers, geographical separation, etc. [9:  It should be briefly noted that sometimes “partnerships” are required by a state or government entity. The relationships between government and non-profit organizations are complex and vary a significant amount based on location. For the purpose of this paper, I am primarily focused on “partnerships” between foreign NGOs and local people that are often spearheaded and propelled by the NGO.] 

The argument that partnerships are not a meeting of equals can be further understood after the processes of racialization are considered. During an interview in 2015 I spoke to a white American woman named Katherine on the board of an NGO that sends medical students to “developing countries” to learn from “local experts.” The NGO seems to be giving a genuine effort towards an attempt to address issues of imbalance and placing as much power as possible into the hands of their “local” partners. Katherine repeated a number of times that by including “local experts” in their organization, the “local experts” were heard and validated. Although I believe that these statements were intended to demonstrate the respect and value the NGO gives to their local, non-white partners, in retrospect I see it as doing the opposite. Katherine’s statements insinuate that without the presence of white westerners there would be no possibility of the “local experts” being heard and validated even if they were to continue their work exactly as they are doing now. The “local experts” were allowed into the white space of the organization and not the other way around.
At the clinic where the mosquito nets were dispersed I met with the head nurse, a black Malawian in her fifties named Jane. Communicating through a translator it took me a long time to convince her that although I was asking her about bungwe (western-run NGOs), I was not a representative of a bungwe and nothing that she said to me would ever get back to a bungwe. Jane was still hesitant. She explained to me that her job at the clinic was funded by a bungwe. She had family employed by bungwe. If she said anything negative about bungwe she was afraid of the loss of her job or a member of her family’s job.
Like the begging girls in Kampala, Jane saw something in my skin tone that I could not. Her fear of speaking to me was rooted in my whiteness. Her fear was that she would experience costly repercussions—the loss of her or a family member’s job—if I was displeased. From my perspective I had no power over her. I couldn’t fire her or penalize her. Yet both Jane and I exist in a world with racialized hierarchies and my light skin sat on the other side of the desk confronting her black skin. I was performing a form of whiteness I had no idea I possessed.
Approaching this story through the theoretical framework of “racializing assemblages” can provide more insight on the processes of racialization and production of whiteness that occurred between Jane and I. “Assemblage accents the productive ingredients of social formations while not silencing questions of power, reinstituting an innocent version of the subject, or neglecting the deterritorializing capabilities of power, ideology, and so on” (Weheliye, 2014). Between Jane and I existed a myriad of political, sociohistorical, financial, global, technological forces that separated and differed us from each other. Yet again, the normativity of my whiteness blinded me from anticipating Jane’s reaction to my interview. It was only in the confrontation of my whiteness to her blackness, in the “racializing assemblages” that occurred between us, that I could see racialized hierarchies embedded in my flesh.
It made me think that if I, a student and not a development worker, was unable to openly discuss processes of development because of what my white skin communicated to Jane, how difficult would it be to talk to her about development if I were a representative of a bungwe? Impact report and conduct studies are at the core of NGOs explanations for how partnerships with “locals” are successful. Yet, I wonder, how willing are their partners to be critical, or even just address a concern? If race is as taboo a subject as it seems in development discourses, what is the likelihood that racialized power imbalances would be taken into consideration during the planning stages of these impact reports? How likely is it that racialized power disparities do indeed create problems within development NGOs? Is a truly “equal” partnership possible when “racializing assemblages” occur like the one between me and Jane?
The westerners who donated the mosquito nets expected them to “do good” in this Malawi village and put their faith in the hands of the nurses, who in turn put the mosquito nets away. Perhaps they too were afraid of the possible loss of their jobs if they spoke up. Perhaps they expected their concerns to be misunderstood. “When you tackle a problem as important as the possibility of mutual understanding between two different people, you should be doubly careful” (Fanon, 1952) as the misunderstanding between two different people could result in unforeseen consequences. As white “donors” sit at the top of the racialized hierarchy that runs through development, as the ones with the most power, it should be the white “donors” who recognize the power they possess and the potential harm inherent in the attempt to create an equal playing field in an unequal world. Otherwise, ignorant of their own race and power, white development workers attempting to establish a partnership with a “recipient” is likely just creating an “equal Other.”

Hand Washing, Hygiene, + Scientific Authority:
Whiteness performed in relation to black “recipients”

	The temperature had dropped precipitously as the clouds rolled in, whipping at the chitenje wrapped haphazardly around my legs. I wound through the red-dirt path, following the leader, towards the village clinic, eyes heavy with early morning sleep. The other students and I were to spend one of our final mornings in our summer study abroad at the clinic, but what exactly we were doing we hadn’t been told. Women carrying the tiny packages of bundled up infants streamed in the same direction. 
	That day, June 11, 2014, I wrote, “Today was a bit of a rough day.”
	Josh, the white American PhD candidate who ran the study abroad program in Malawi, and I had been failing to get along, largely, though not entirely, on a philosophical basis. He had first arrived in the village about a decade previously through Peace Corps and had transitioned to using it as his field site. Josh practiced a form of anthropology that yearned for impartiality above all else and yet, although he was studying farming decisions, I watched as he chided community members for monocropping, insisting that his version of farming was the best (he ran his farm as an NGO, but to what purposes it existed aside from feeding him and his friends I do not know). I saw him taunt children and disrespect community leaders. After he interrupted on of my interviews because he disagreed with how I framed a question, I confronted him and pushed back on his methodology. Later, he said I should “grow up” and complained to my fellow students about how I “propped myself up on a pedestal.” 
	My research during this study abroad program was focused on studying the attitudes Malawians had towards white foreigners and their NGOs. During my taxi ride from the airport to the hostel I stayed in before the start of the program, my taxi driver pointed out the window to a large, empty field. “Do you know what that is?” I did not. “It’s Madonna’s school.” According to my taxi driver, Madonna, the 1980s pop super star and famed mother of adopted Malawian children, had purchased the land designated for the building of her NGO’s school because of its close proximity to the airport. Before it was purchased the land had an entire village living on it. The community was displaced in preparation for the school, but years later, in 2014, the school had yet to have been built.
	Josh’s behavior was enough to build resentment on my part towards him on a personal level, and to some extent a professional one. After the events on June 11 though, I placed him in the category of white people in Malawi Madonna inhabited, those who thought they knew it all and were destructive because of it. The rest of my field note entry that day said,
“To start, we had to participate in a health education lesson at the under 5 clinic, and by participate I mean plan and implement a presentation in ~30 minutes to give in front of mothers just wanting to weigh their babies and go home. In the face of being critical towards foreigners thinking they know what is best for Malawi, even with very little training and/or understanding of the culture, the hypocrisy did not pass me by. Here we were, some azungu from the States, plus one of the Scottish missionaries, and we were supposed to utilize our “outside knowledge” to do what? Tell women things that the Malawian professional health care providers told them at the same meeting turns out.”

	The assignment was, in about a half an hour with no prior preparation, to create a lesson plan and presentation about hand washing techniques and then implement this presentation to a room full of women who were at the clinic for their babies’ check ups. Most of the women spoke very little English and we spoke even less Chichewa. 
	I was actually in a unique position of authority from experience in this situation. During my time in AmeriCorps I had taught kindergarteners proper hand washing technique in a disaster and health education puppet program. But standing there, in front of two-dozen or so Malawian women, mothers with children to care for, I was embarrassed. It wasn’t a matter of stage fright. It was a matter of respect. I had found Malawians extremely preoccupied with cleanliness. Every morning my host mother had a scalding hot tub of water prepared for me and everyone else in the house. Cleaning was mandatory. Before every meal a bucket of water was passed around and a ceremony was made of washing our hands. I didn’t see that hygiene was a problem here. And even if it was, I couldn’t see why we should be the ones to address this subject to these mothers. Now, however, I see this as a performance of our whiteness. We, as students who were all perceived as white by the Malawian mothers, were granted a position of authority, both in terms of owning knowledge (how to properly wash hands) and of superiority (these women must not know how to wash their hands if we are teaching them).
	Josh and I fought about it. He threatened to fail me, so up I went, demonstrating proper hand washing technique like these grown women were a class full of kindergarteners.
This encounter was clearly uncomfortable for me. I have attempted to write and speak about it in a way that does not show my hand as clearly and I am simply unable. For as many fairly personal and emotional topics as I have disclosed in this paper, writing about this has been one of the most challenging. Although I am aware that, due to Josh’s power over my grade and therefore my ability to graduate, I had little power in the situation, the whole thing still makes me cringe.
The cringe-worthiness has remained, or even amplified, I am sure in part due to reading more about the history of white conceptions of black bodies and the politics of hygiene in colonial and postcolonial settings. Timothy Burke writes in his book Lifebuoy Men, Lux Women: Commodification, Consumption, and Cleanliness in Modern Zambia about how European’s beliefs around hygiene changed in the mid-nineteenth century with the discovery and acceptance of germ theory. Germ theory was connected to rationality and science, and therefore so was hygiene and cleanliness. “European hygienic practices were defined as the essence of ‘civilization’... the African world was a world of universal dirt and filth, while their own social world was its opposite, cleansed and pure” (Burke, 1996). Yet again racialized dichotomies present themselves, “us” vs. “them,” “clean” vs. “dirty,” “rational” vs. “irrational.” 
The hygienic and rational differences constructed between white and black bodies were not always deemed as an absolute negative, however. Nude, black, bodies, like those of Sara Baartman, otherwise known as the “Hottentot Venus” represented the “line between the sexual, the wonderous, and the ethnographic” (Crais, 2009). Black bodies were portrayed through the lens of the “noble savage,” the closer to “nature” and the farther away from “civilization” they were-- as demonstrated through scant clothing, painted skin, and sexual demonstration-- the more beautiful and exotic. “Africans ‘kept in their place’ were more beautiful than those who accepted civilization” (Burke, 1996).
Although these two attitudes differ in tone, they both represent an inherent racism in the perception of cleanliness, hygiene, and “purity,” that stemmed from white, western racialized hierarchies and an emphasis on western ontologies over African ones. Both the trope of the “dirty African” and the trope of “noble savagery” (Burke, 1996) functioned in a manner that resulted in “emplotting Africans within [specific Western-scripted] narratives” which in turn served in the process of “‘freezing’ African space-- in terms of its meaning and boundaries-- [in] an attempt to control African movement” (Dunn, 2004).
I argue that, as demonstrated through my experience with Josh and the women at the under-five clinic, hygiene still remains a place in which racialization occurs and through which white ontology is placed at a higher value than black ontologies, thereby still serving to “freeze” African spaces and limit African movement. Whiteness as it is produced and performed through “racializing assemblages” between white development workers and black “recipients” is the embodiment of scientific authority and expertise, the “familiar figure of the Western scientist turned manager” (Escobar, 1995).
“An assumption of superior knowledge is, then, far-reaching in development discourses; it impacts upon every aspect of development practice and is integral to the formation and maintenance of power relations. It can only travel in one direction, from the white West to the black South, and, thus it both constitutes a part of white racism operating on a global basis, and is itself constituted by global racism” (Goudge, 2003).

I doubt that if the under-five clinic was held in a predominately white space that we, as inexperienced, underprepared, young college students would have been granted the authority to teach hygiene. I doubt even that if the room had been filled by the village’s men, who are much more likely to speak English due to unequal access to education based on gender, that Josh would have been as comfortable passing the reins onto us. Like race, gender is structured within a power structure and is similarly produced and assembled.
Of course, situations of hygiene are not the only settings in which whiteness performed as the authoritative expert is constructed. In their book Whose Development?: An Ethnography of Aid Emma Crewe and Elizabeth Harrison describe multiple attempts on the part of an NGO to introduce a “new technology” to an “underdeveloped” community. They argue that the concept of “technology” is inherently racialized and gendered as it is a term that is only used to describe a western object or idea and is typically associated as something rational and masculine. In the hierarchy of knowledge production, indigenous knowledge is not made out to be “technology” as it is considered neither modern nor particularly valid. “The division between indigenous and Western or scientific knowledge is, however, based on ideas about people rather than on objective differences in knowledge or expertise” (Crewe, 1998).
Technology is described as neutral and normative, something that is apolitical, and subsequently a force that requires no analysis or awareness. However, “technology is neither neutral nor value-free but a product of who defines it and how” (Crewe, 1998). As western development workers are the possessors and producers of “scientific knowledge,” they have the most power to decide what technologies are produced, how they play a role in development, and who is the so-called “expert.” This process then continues to reinforce racialized power structures through the continued use of dichotomies. “Since the whole process of development continues to rely on theories of modernization, and traditional culture and modernity are opposed, it stands to reason that ‘they’ have cultural barriers while ‘Westerners’ are guided by modern rationality” (Crewe, 1998).
Whiteness is thus the embodiment of scientific knowledge and authority, one that can be performed by taking on the role of “expert” in development discourses and denying the expertise and knowledge of black “recipients.” I believe that it the “racialized assemblages”—my physical characteristics, my western nationality, and my association with a white institution (the academy)—that positioned me to become an authority on hand washing. Further, I argue that “racializing assemblages”—physical characteristics, their African nationality, and their lack of association with a white institution—that deemed the women in the under-five clinic knowledge recipients. 


Conclusion:
	It started gradually, so crawlingly slow that although my life was dotted with warning signs I couldn’t see it until it was staring me in the face. Friends told me something was wrong but I couldn’t hear it. I wrote in my journal that I could feel nothing but I couldn’t see it. It wasn’t until I would discover myself in a closet, under a desk, hiding and shaking and scared with no memory of how I came to be there that I began to question, maybe. It wasn’t until that day it rained full and hard in Portland and I found myself on the gum-sticky sidewalk outside of a bar unable to breathe that I knew.
	That day, in the mall positioned as the in-between of Portland and Vancouver, I had met with Natasha, my roommate in Uganda, for the first time since she had the upper bunk to my lower. By coincidence her Russian self and my Texan had managed to find each other sitting in that indoor bench in the mall hovering along the banks of the Columbia River. Our meeting was genial enough although I would be lying if I said I remembered any of it in detail. We did what old friends do, caught up on the present but mostly reminisced about the past. I left her with a hug, hurriedly leaving to catch a bus with my friend Meg to our friends’ band’s show downtown.
	The rain in Oregon was not what I expected. Coming from Texas I had imagined the rain to mimic the expansive, unfolding performances of Texas rain born from the Texas clouds as tall as they were wide, miles and miles and miles. Oregon rain is claustrophobic. It is glorified fog that hugs onto the tops of the Douglas firs, forming both walls and roof to the road that led me to and from Portland. Living in the Pacific Northwest requires amphibian-like qualities; the acceptance that at all times you will be covered in a thin layer of mist, always damp, hardly ever wet. Giving in to the weather meant that within a month of becoming an Oregonian I had lost both my umbrella and rain jacket and had neglected the task of replacing either of them. This hadn’t mattered until Meg and I stepped off of the bus into a vortex of water that had replaced the sidewalks, swirling across my limp canvas shoes.
	As we walked towards the bar I recalled my reunion with Natasha. As we walked the world began to blur, to slide into the water and crash down the storm drain. I couldn’t see and couldn’t tell if it were rain or tears. That quick, hot anxiety boiled across my skin and through my body, that recognizable and utterly unique catastrophe of a panic attack. Somehow, Meg managed to get me inside the doorway of the bar and draped me across the bassist’s arms. But my status as a minor barred me from entering so I stumbled out the door into the rain with Meg, the bassist, and the guitarist following suit. My friends sat arched over my body as I dissolved and floated away.
	Ultimately this story has a happy ending. That night, when I came back to my body enough to realize I needed the restroom, the bassist bought a $7.50 tequila shot in a hotel bar so that I would be granted entrance to their facilities. This October, in the year 2016, he and I are going to share our vows, with the guitarist standing in our wedding party and with Meg as our officiant. But the benefit of sitting in the future is in the knowledge of how the past worked out. At the time this was the beginning of it all.
	That month after my shaking became so bad that I had to pull over my car I called a therapist. The next day she diagnosed my PTSD, which set off over a year of twice-a-week therapy sessions and the arduous battle of seeking my mental health. Natasha had been my first recognizable trigger. I wrote her on the top of a list that included “body odor” and “burning trash” and “rooster’s crow.”
__________________
The “racializing assemblages” that placed me as white within a racialized spectrum were produced by forces that I was surrounded by and constantly consuming—books and movies, commercials, sociohistorical processes, the public school system, the house I grew up in, Christianity, the concept of Africa, my manner of dress, English, text messages and Twitter. Through these assemblages my physical corporeality was racialized by myself and others. Based on my phenotype, my physical appearance, when I was placed in a sociohistorical context in a geographical space (NGOs in Africa), I embodied symbols. Some of these symbols I was unaware of—when the beggar girls coded my skin as meaning I came from money—and still some I had internalized—my “heart to help,” my perceived ability to help.
	The concept of race serves to “hierarchically distinguish full humans from not-quite-humans and nonhumans” and positioned me, based on my phenotype, as the “universal human” while positioning my African counterparts as “nonwhite subjects… not-quite-human” (Weheliye, 2014). One of the ways in which I performed whiteness in NGOs in Africa was to dehumanize the discursive African, and therefore to dehumanize the real humans I encountered, as I illustrated in the introduction. This dehumanization was not an intentional action I was taking but one that I uncovered over time as I began to recognize the internalized belief systems living in a racialized global system had established within me.
My therapist told me that my PTSD came primarily from “vicarious traumatization,” from internalizing the stories the women who had escaped from the LRA had shared with me; their descriptions of cutting off the heads of their parents, shoving a padlock through a boy’s lips and leaving him for dead, giving birth to a stillborn baby in the forest and curling up in a pool of their blood; and from being a direct witness to other people’s trauma; a six-month old baby to a STD panel after she was raped by her grandfather as a “cure” for HIV, the smell of death coming from a man with a tumor in his face the size of a football, the girl with Down Syndrome left for dead. “Vicarious traumatization” is the process of encountering trauma in oneself from the consumption of another person’s trauma, a risk in fields like medicine and social work. Yet, in these fields there is an understanding that trauma is a risk. There are measures in place to protect practitioners. Symptoms to recognize when trauma has occurred are widely discussed and known. I, and many volunteers and NGO workers like me, have no such training.
What I did have was white privilege. It was my white privilege that allowed me entrance into these spaces to begin with. My skin tone was a badge of authority, of knowledge and the ability to help. It was my understanding, based on development discourses that I, as a white person, could help. When I arrived in Uganda and began to wonder if there was anything I could, in fact, “do to help” I wrote about it in my journal excessively, confused by my inability to live up to the expectations of my whiteness. Yet, not only did I not help, I did active harm, at least to myself. I often worry if I, by deeply probing into the lives of women who had experienced the true horrors of war without any prior training or understanding of possible consequences, caused harm to those who graciously shared their stories with me. My trauma and any trauma I potentially caused is a direct consequence of my cavalierly jumping into situations and circumstances I was unprepared for. My cavalier attitude was a direct consequence of my performance of whiteness that was produced out of the “racializing assemblages” around me. 
As long as race continues to function as a “taboo” subject in development discourses, as long as NGOs uphold their unofficial “color-blind” policies, whiteness will be produced in a way that fits with white supremacy and white saviorism, black voices will continue to be disenfranchised and discarded, and systems of global inequality will be perpetuated. When whiteness is produced in this manner, whiteness will remain a normative state and will continue to render itself invisible, and therefore harmful development discourses will fail to be held accountable for their actions. 
For now, it is crucial that individuals and organizations that function in the world of development begin to shift towards addressing the ways in which race plays a role in their decision-making processes, assumptions, belief systems, and communications in various interactions. Unaddressed and invisible racializing structures result in development practices that are at best ineffective and at worst destructive. The sooner these processes are confronted, the sooner development can metamorphose into a more respectful, effective, and transformative process.
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I have acted with honesty and integrity in producing this work and am unaware of anyone who has not.
--Jennifer E O’Neal
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