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Introduction

This paper examines cultural issues that concern a specific group of African migrant youth in Western Australia. The ten youth participants three of whom are male and seven female share their concerns and desires about issues relating to their cultural identity. As a minority group in a predominantly Eurocentric society they are faced with cultural challenges, which influence their being namely: Racism and the pressure to assimilate. In this paper I explain the application of “The Afrikan Centred Cultural Democracy” approach and how it was applied to the participants. Through the Ujamaa Circle process the youth participants along with the facilitator examined the challenges to their cultural identities and alternative liberatory options. Growing up in a culturally alienating Eurocentric culture, they felt the need for an African cultural space, in which they could explore issues affecting them as African descendants. In particular racism and assimilation were of major concern to them. They were of the opinion that there should be an ongoing African Cultural Education Program to facilitate cultural re-evaluation and continuity. The paper concludes by proposing that there is a need for an ongoing African Cultural Education to facilitate cultural re-evaluation and continuity. Cultural re-evaluation may lead to a conscious development of ‘Bicultural Competence’ (Gordon, 2001; Anda, 1984; Ramirez, 1974; Valentine, 1971). Within the African Cultural Education conceptual framework, in addition to African cultural re-evaluation, it is possible to critically explore oppressive and domineering practices of the mainstream culture.
Framing the problem

Resettlement in a different and dominant culture, presents  challenges which call  for compromises, reconciliation, and ongoing re-evaluation of experiences as part of reframing a new cultural outlook. The school resources and the curriculum are mostly lacking in African knowledge. Postive themes which are essential for strengthening cultural identity  and self esteem of the African migrant youth are mostly lacking ( Earnest,Housen and Gillieatt, 2007; Nsubuga-Kyobe and Dimmock, 2000; Partington and McCudden, 1992; Harker and McConnochie, 1985).  This is complicated further by a biased reporting by the Media about Africa, and the African migrant youth (Gebre-selassie, 2007) . The media stereotypes about the continent may be internalised by the Australian public as well. This creates attitudes that may affect the social relations  between African migrants  and the rest of the community. It influences the attitudes of other students  towards the African youth in schools and attitudes of potential employers  towards African communities ( Tan-Quigley and Sankaran, 2005; Tan-Quigley, 2004). Consequently there is a need for an approach to Cultural Education, about African affairs, rooted in the African experience  and history, benefiting the African youth and the wider community.  This paper examines cultural issues that concern a specific group of African migrant youth. The ten youth participants three of whom are male and seven female share their concerns and desires about issues relating to their cultural identity. Using the Afrikan Centred Cultural Democracy approach, through the Ujamaa Circle process, the youth participants along with the facilitator examined the challenges to their cultural identities and alternative liberatory options (Akinyela, 1996).
Brief literature review

Udo-Ekpo (1999), did some studies on African Australian immigrants and findings suggest that things that concern them the most include racial violence ,unemployment, poverty, lonliness,  and the meaninglessness of migrant life in Australia. Nsubuga-Kyobe and Dimmock (2000), in examining the settlement issues  of the African communities in Victoria noted that the African youth issues included the following: conflict with parents and the older generation in a  context of cultural difference between them and their peer group in Australia; Lack of African activities  for youth that can enhance African Identity; Lack of African role-models in the Australian scene; and concern on the part of the older generation  that African culture should be meaningful for young people (p.42). Similar sentiments were expressed by the “African communities forum on domestic violence report” (2005), an outcome of a forum held with African community leaders in Western Australia. Kayrooz and Blunt (2000) noted that the issues for parents from culturally and linguistically diverse backgrounds are: intergenerational conflict; the development of a bicultural parenting identity; a strong ethinic identity; clashes between the school system  and parental cultural values. These studies suggest the need to examine the significance of the parental cultural identity and its possible role in the development of ‘bicultural competence’ (Gordon, 2001), a concept which implies ability to function in both parental home culture and mainstream culture.
Based on their proposed ethnic parenting program, developed along with ethnic parents, Kayrooz and Blunt’s (2000)  suggested that there are very real differences that need to be acknowledged, respected and worked with in ethnic parenting programs  but there are also, possibly,universal principles that enable a blending of the best of both host and ethnic cultures. Such approaches to parenting would certainly assist the young people who struggle with reconciling the home and dorminant culture. Biculturation, which entails reconciling the home and dorminant culture, is, according to Valentine (1971), the key concept for making sense out of ethnicity and related matters. The collective behaviour and social life of the Black/African community is bicultural in the sense that each African Australian ethnic segment  draws upon both a distinctive repertoire of African traditions and simultaneously , patterns derived from  the mainstream cultural system of Euro-American derivation. Anda (1984), has proposed that there are six factors which affect the degree to which a member of an ethnic minority  group can or is likely to become bicultural: 

· The degree of overlap or commonality between the two cultures with regard to norms, values , beliefs, perceptions and the like.

· The availability of cultural translators, mediators and models.

· The amount and type (positive or negative) of corrective feedback provided by each culture regarding attempts to produce normative behaviours.

· The conceptual style and problem-solving approach of the minority individual  and their mesh with the prevalent  or valued styles  of the majoriy culture.

· The individual’s degree of bilingualism. 

· The degree of dissimilarity  in physical appearance  from the majority culture, such as skin color, facial features and so forth (p.102).
The variation in these six factors  and their interaction accounts  for different levels of biculturation. These variables can serve to facilitate or impede dual socialization. Dual socialisation  is made possible and facilitated by the amount of overlap between two cultures. That is the extent to which an individual finds it possible to understand and predict successfully two cultural environments  and adjust his or her behaviour according to the norms of each culture depends on the extent to which these two cultures share common values , beliefs, perceptions, and norms of prescribed behaviours. The African migrant experience suggests significant difficulties in cultural adjustment (Cassity and Gow, 2006;Tan-Quigley, 2004, 2005; Nsubuga-Kyobe and Dimmock, 2000; Udo-Ekpo, 1991; Castle, 1988. Cassity and Gow (2006), in their research  on African youth in Western Sydney high schools documented perjorative statements, made by the non African youth towards the former. In a more recent report from Tasmania by Flanagan (2007) African migrants have been reported to experience hostile and racist treatment from the wider community. For the young people racial abuse was particularly a big barrier to settlement in Tasmania as observed by one of the participants in her study: “We went shopping and we were outside putting the food in the car and they threw a bottle of water at us from their car and they shouted "Take these black people back to their own country". Furthermore Flanagan’s research found that unsatisfactory employment outcomes were also the result of discrimination on the basis of race, religion and ethnic origin and that employers were actively discriminating on the basis of 'soft skills’ such as Australian cultural knowledge or because of discrimination based on accent or visible difference (p.49). Tanner (2008) in his recent lecture entitled “New Paths to an Open Australia” observed that there was overt discrimination towards visible African Australians despite their good qualifications. There is a risk of self hate resulting from such racial torment hence the need to explore empowering approaches to one’s visible identity.
For Gordon (2001), ‘bicultural competence’ is a deliberate process of becoming bicultural, rather than merely making erroneous claims of biculturality  as an automatic and defensive response to the realities of being ‘Black’ in White society. In order to achieve transformation towards ‘Bicultural Competence’ Gordon (2001), proposes that it is  necessary to gain: Self-knowledge ; Educate self  for critical consciouness; Nurture Internal world; Seek support and Embed process in life as a way of being. Achieving ‘bicultural competence’  means being competent not only in terms  of the culture of residence  but also, and very importantly , the ‘culture of origin’.” Gordon, an Afro British of Carrebean origin, notes that in order to gain competence in her ‘Culture of Origin’ the challenge was to begin to connect  with and engage with that cultural experience  and people she new very little about. She proceeded to read the works of some of the ‘African’ thinkers who have consequently influenced her thinking  and liberated her African cousciousness (Gordon, 2001). Development of African consciousness may also be facilitated by social agents who have a good understanding of both the African and mainstream cultures.
The availability of socialising agents, ‘Cultural Translators’, is another factor that can determine the extent of the individual biculturation. A cultural translator is an individual from a minority individual’s own ethnic or cultural group who has undergone the dual socialisation experience with considerable success. The translator is able to share his or her own experiences, provide information that facilicitates understanding of the values and perceptions of the majority culture and convey ways to meet the behavioural demands made on minority members  of the society without compromising  ethnic values and norms.
Consequently the increasing success of each successive generation  in dealing with mainstream culture  depends not so much on the degree of assimilation  as on an increase in the number of translators available. (de Anda, 1984). Below I demonstrate  how this was achieved through the Afrikan Centred Cultural Democracy and the Ujamaa Circle process.
Research Design
    In this section the Ujamaa Circle as an empowering research and learning process is discussed.  The participants and the facilitator engaged in a process of discovering themselves through discussion and dialogue about African culture and related issues.

    The study group was composed of ten participants who ranged between twelve and twenty-five years of age, all from the East African migrant community in Perth. The period of residence in Australia by the participants varied: four were born locally by parents who were of African background, and six were born in Africa. I chose East African migrant families because I knew many of their parents.
Selection of Method
    According to Ladson-Billings different discourses and epistemologies serve as both counter knowledge and liberating tools for people who have suffered, and continue to suffer, from the Euro-American “regime of truth” (Ladson-Billings in Denzin and Lincoln, 2000). Ladson Billings (2000) further observes that an epistemology is a “system of knowing” that has both an internal logic and external validity. For example, literary scholars have created distinctions between literary genres such that some works are called literature whereas other works are termed folklore. Literature of the peoples of colour is more likely to fall into the folklore category. As a consequence, folklore is seen as less rigorous, less scholarly and perhaps less culturally valuable than literature. Consequently the claim of an epistemological ground is a crucial legitimating force. That is why I felt that the research method should be one that encouraged dialogue, deeper reflection and meaning amongst the participants, about African culture and histories. The epistemological challenge that is being mounted by some scholars of colour is not solely about racism but also about the nature of truth and reality. Accordingly Rosaldo (cited in Denzin and Lincoln, 2000) argues that in what he terms the classic period (from 1921 to 1971):

Norms of distanced normalising description gained a monopoly on objectivity, their authority appeared so self evident that they became the one and only legitimate form for telling the literal truth about other cultures. All other modes of composition were marginalised or suppressed all together. This paved the way for the systematic destruction of minority groups and undermining their cultural bases. (2000, p. 259)

  While African migrants, in Australia, may enjoy certain benefits and more improved economic conditions (compared to their previous circumstances back in Africa) they are still confronted with cultural contradictions that are associated with minority marginality experience (Tan-Quigley, 2005; Udo-Ekpo 1999; Castle 1990). They occupy a liminal position and may not necessarily seek to shift from the margin to the mainstream. Thus the work of the liminal perspectives is to reveal the ways that dominant perspectives distort the realities of the other in an effort to maintain power relations that continue to disadvantage those who are locked out of the mainstream (Bhabha, 1994). Critical paradigms are therefore empowering and normative of subjective reality. Accordingly the Ujamaa Circle discussion and the dialogogical approach (as developed by Akinyela, 1996), was chosen as a research method because it is grounded in a critical Afrikan1 centred theory, and has the potential of empowering the participants.

 A Critical Afrikan-Centred Theory

    According to Akinyela (1996) critical African centred theory is aimed at creating effective strategies of liberation from the everyday domination experienced by Black people. This theory is concerned with developing a humanitarian worldview, which begins with an appreciation of the dynamic and diverse history of pre-colonial Africans. As well as the importance of the resistance to domination exhibited by enslaved Africans and the continuing and ever new approaches to life, which are expressed by Black people today. This theory has four major dimensions. First, at issue, is a discussion of the nature of culture. Secondly, is the interest in a theory of the construction of knowledge. Thirdly, the theory is focused on understanding the social dynamics of collective consciousness and identity, and finally it is critical that an outline is made of a dimension of power negotiation and power sharing in a culturally diverse society, which moves beyond multiculturalism, to the politics of cultural democracy.
Akinyela notes that most definitions of culture assume that culture is self-expression of monolithic, ethnic/racial values through phenomena such as art, food, music, clothing, religion, or other outward forms. However critical African centred understanding of culture posits that cultural phenomena take their form in the dialectical tension that exists in the asymmetrical power relations between and within groups. Culture is constructed as the more powerful and less powerful segments of society contend for positions of power and privilege among themselves. This means that any given culture is actually a complex of cultures among unequal: class, gender, religious, language, sexual and other elements, within a group (1996).

Culture is constructed in the constant process of dynamic change motivated by shifts in asymmetrical power relationships within complexes of various subject positions. The resulting material manifestations of cultural phenomena, for example the artistic, social, and political expressions of groups and individuals, are behaviours of resistance and survival, which assist and motivate cultural actors to make sense of, and give meaning to their collective existence. 

    Critical Afrikan-centred theory maintains a historical view of knowledge. Knowledge is socially constructed and culturally mediated within societies and affected by historical context. Human beings construct knowledge in their critical reflection upon lived experiences out of which they are able to define and name their own social and political reality.  And these social group issues are the motivating force of history and the locus of the construction of knowledge. Using information gained from “old knowledge”, subjects reflect, share and strive to understand as a community. In the act of challenging new situations and problems “new knowledge” is constructed, which will eventually become “old knowledge” to be challenged by new situations.

    Consciousness according to Akinyela (1996) is the personal awareness possessed by individuals of shared collective experience and connected interests with a group in the context of common social political and cultural conditions. Consciousness is constructed in social engagement of humans with each other and the environment. Material conditions play a part in shaping consciousness and for the African migrants in Australia, racism, poverty and unemployment present environmental realities that may impact on their consciousness. 

    Cultural democracy is a key element of critical Afrikan centred theory. It is a means of cultural power negotiation within a diverse population. In practice cultural democracy provides possibilities for subordinate cultural ethnic groups to appropriate power for themselves within a multicultural society (Akinyela, 1996). The theory, therefore, provides the conceptual lens for examining the cultural perspectives of a minority group. The concept of cultural democracy is a policy, which recognises the destructive and oppressive nature of cultural invasion. Cultural democracy is the human right of each ethnic/cultural group or person in a culturally diverse society to have equal access to life chances and sources of social power. Cultural democracy is a term borrowed from the educational theory of Ramirez & Castaneda (cited in Akinyela, 1996).

Procedure
      How was the Afrikan centred theory applied to the development of ideas about African cultural education?
    The approach was based on Akinyela’s Ujamaa Circle process as used with African American families. Ujamaa (oo-jah-ma-ah) is a word from the Swahili language of East and Central Africa and can be translated as “Familyhood”. The gatherings for this process are called Ujamaa Circles. A person who sets out to become a facilitator for this process should know and practise the applications of educational and social cultural principles which when correctly understood and applied will guide Circle participants to develop a sense of connectedness.
    This support and information group process avoids pre-packaged models or recipes and formulas. It does not focus on teaching any skills or techniques other than critical thinking and connectedness, though it does not exclude skills and techniques, which might be helpful to daily living. A primary concern in developing the principles of the Ujamaa Circle process was that they reflect the issues and experiences, which arise out of the culture and the daily reality of the Circle participants. Although the Ujamaa Circle process is an African centred system, because economic inequality, cultural domination and marginalisation affect people of different cultures in similar ways, and the creation of hidden testimonies are a natural resistant response to domination, there is no claim of an exclusively African cultural value to the process. The Ujamaa Circle process has been utilised in several cross-cultural situations successfully (Akinyela, 1996).

    The Ujamaa circle process teaches through structured dialogues. Dialogue, or focused two ways conversation which encourages questions and answers from participants can be a strengthening educational tool with which participants are able to uncover knowledge about a subject. Often this is knowledge they never knew they possessed. Participants are also able to discover new knowledge, which is gained from other participants and the facilitator. Through dialogue, participants are able to define new ways of participating in the educational process.

    Out of the structured dialogues, I was able to hear the participants’s own stories about their everyday life and experiences and develop cultural educational themes from these stories. The stories of individuals in the group supplied source material for the development of an approach to African Cultural Education. These individual source materials were generative stories in the process. The cultural education ideas, which were developed from the generative stories, were called codes and the collective problem solving was called decoding. Codes were presented in the form of poems, pictures, music or other creative methods representing the issues discussed in participant’s stories. Through the codes participants were presented with real life issues from their own experiences from which they could learn. By using this method, l worked within the cultural reality and experiences of the participants. Through the dialogue about the codes it was possible to deal with real problems and issues, which confronted the participants. Within the circle, a framework was created through which conditions, that create disempowerment for African migrants were viewed and comprehended. 
The Ujamaa Circle process helped participants to develop attitudes of self-determination and skills for self help.

A passion for African Cultural Education (ACE)( the evidence

    The need for African cultural education was demonstrated by the participants’ reflections about the Ujamaa process. At the end of the sessions the participants were keen to launch African cultural education. Root culture was viewed as fundamentally important to their identity and well-being. The participants expressed the need to explore their ancestral culture as a means of understanding their identities in the diaspora. Tofa, for example, suggested that the present generation of youths should assume responsibility over conservation and continuity of the African cultures. This is important, for as Wunyimarra, an Aboriginal elder, notes about the importance of culture:

We cannot know the place we are going unless we know the place whence we came. The voices of what we were, what we forget and what we can be. Culture is the past, the present and the future, continuity and coherence. Building on the past gives meaning to the present and hope for the future. (Quoted inTamisari & Milmilany, 2003, p.1)

    There is a spiritual significance in continuing the ancestral cultures. A connectedness in time and space is sustained by an informed consciousness about one’s culture and history. 

     The reflections of the participants after being involved in dialogues of a cultural nature suggest enthusiasm towards African cultural revival. They commented:
The affirmation of the fact that life is a lifelong learning journey not only career- wise but cultural as well. Unless we come together as one and take steps towards what has been discussed in the Ujamaa forums, it may seem an impossible task, because it cannot be done by one person’s effort. (Kaduli/F/26/11)

I have found the seminars on cultural education to be enlightening, as they have opened up several issues that relate to me. Issues that I would not have discussed before with anyone. It has motivated me to want to do something about my lack of knowledge for my own culture. Especially as I am someone who has moved around so much, I am beginning to acknowledge the importance of settling down and becoming at peace with myself and knowing who I am. (Muchere/F/19/19)

I always look forward to coming, because there are new things to learn about African culture. (Ritali /F/20/11)

I believe that I have grown up so much from when I was younger and the idea of the circles is great because there are so many youths out there who will never get opportunities like me to do things that they like, such as music and drama. So the circles have helped me and other African youths to learn more about being African. (Namu/F/16/12)
They have helped me to identify youths with a similar mentality towards African culture. There is urgency and need, for our generation to take a stand towards preservation of African culture through different avenues that have been raised in the meetings.(Tofa/M/14/14)
I think that these sessions are a great idea, because not only do you learn but also you teach people about your experiences and how you deal with them. (Hasahya /F/14/12)

These sessions are very enjoyable and they teach many things, about my culture. The sessions make you know more about our African heritage and make you proud of our continent. When I am older I want to be an architect / actress. (Balinda/F/14/14)

I can’t remember any particular time when I was made to know more about African culture. The reason is because I want to learn about it yet I am not made. (Napoli /M/16/11)
The sessions are good, because we get to talk about the community and what we can do about it. We are discussing our lives as Africans and how we can improve life for us here. This could be good for the future. All in all it’s good. (Namulwa /F/12/12)
Discussion and Significance of Research

    The participants’ reflections show evidence of a number of inter-related themes. These relate to historical connectedness, cultural networking and empowerment. I will discuss them in turn below.

    The Ujamaa experience increased self-awareness and the significance of African cultural knowledge amongst the participants. For example Balinda said: ‘The sessions make you know more about our African heritage and make you proud of our continent’. The fact that cultural awareness of the root culture increases pride of where Balinda comes from suggests that African cultural knowledge is essential for self-esteem and self-confidence. Tofa expressed urgency for the youth to take responsibility in preservation and continuation of the African culture. Understanding the African cultures, therefore, provides an appropriate context for reformulating identities in the diaspora grounded in the individual’s cultural histories. African cultures are important sources for identity self-definition and a useful basis for building grounded identities.  

    The Ujamaa sessions also provided an opportunity for comparing cultural experience amongst people of the same ancestral background. As Tofa noted of the sessions: ‘They have helped me to identify youths with a similar mentality towards African culture.’ The sessions were an opportunity for cultural networking and provided a space for dialogue on issues of common concern. For Tofa this was an opportunity to meet and identify youths with like-minds. The Ujamaa sessions offered the opportunity for dialogue on issues of African culture and identity. Hasahya, for example, noted that the sessions were great because ‘not only do you learn but you teach people about your experiences and how you deal with them.’ It is vital for young African migrant descendants to engage in dialogue with each other as a means of developing meaningful association with the primary objective of being informed contributors to the continuity of their cultures and identities. Consequently such arguments pertaining to their identities and cultures may be approached with greater confidence since there will be a collective consciousness towards cultural issues. Dei (1997) and other, in their study of academic drop out of Black students in Canadian schools observed that of the Black students interviewed, 88 per cent  felt a commonality of consciousness and experience with other Black students, which was expressed through statements such as ‘We’re Black, we understand each other’ or ‘We have the same experiences.’ These statements express common ties to oppression in a White-dominated society which is experienced to a greater or lesser degree by all sectors of Black community.
    Moreover, the Ujamaa process drew on African culture in order to understand its relevance to diasporic existence and identities. The participants were challenged to contribute critical ideas and opinions, relating the themes to their own circumstances (Gyekye, 1997; Wiredu, 1980). This had a remarkable impact on the young participants. Muchere summed up the feeling of the group quite well when responding to the question, ‘Now that the experience of the Circle is over, can you see any difference in yourself?’ She said:

Yes, I am more interested in learning about my own culture and I am much more motivated to learn. I have much more pride in my background, and who I am. I now realise that I can make a significant contribution and difference in other young people’s lives through cultural education programs. I find it easier speaking to other Africans. I have greater understanding of African culture than I did before. I now appreciate great Africans who came before me whose struggle enabled me to have privileges I have today. I have become passionate about conserving our culture from our generation to the next generations. I am constantly looking for places and incidents through which I can learn more about my African culture. (Muchere /F/19/19)

  She points out how she has been transformed by the experience in a positive way, as she is now motivated to learn more about African cultures. She is also aware of the potential benefits the culture may bring to other youth. Because the Ujamaa process involved a problem posing strategy, Muchere and the other participants dealt with the issues passionately as they related to them personally. According to Akinyela (1996) this is a chance for the group to create visionary solutions. If the group has identified the problems, and the source of the problems and their implications explored, the solutions can be found at this point. Indeed Muchere is aware of the implications of not taking on a cultural role of her ancestors, she feels privileged to enjoy what they preserved and passed on to her. Therefore she would like to do the same for the next generation. For Muchere, African cultural education must continue. That seems to have been the feeling of all the participants.

     Muchere summed up the significance of a cultural school in the statement below. She said:

What I find interesting is that other cultures have got Greek schools, Chinese schools, and Jewish schools. But there is no African school. So we definitely need an African school to teach us customs and crafts. (Muchere/F/19/19) 

    It seems to be a good idea because other cultures have used the cultural school concept successfully to preserve their cultures (Castle, 1961). The school is where cultural ideas are introduced, discussed, reviewed, challenged and re-evaluated to determine their relevance in the diaspora. It is within the cultural school that issues pertaining to cultural politics and identity are discussed.  African cultural practice ought to take into account the different environments in which we live today and the associated socio-economic demands that call for a different cultural orientation. The community has to pick the good from both and help the young ones to integrate in the Australian mainstream, since Australia has become their new home.

     Young people in western societies are taught to be assertive, individuality and personal rights are emphasised. However traditional Africa teaches loyalty and respect to the community and elders. Hull noted that: 

Once through the rights of passage an individual had less difficulty with problems of personal identity. Generational conflicts were minimised by the age-sets. Moreover students found it unnecessary to rebel, because their adult status was now clearly defined and universally recognised. Theoretically, initiates had confronted the major intellectual and practical questions of life during preparation for their puberty rites. The individuals continually encountered an array of oral literature that reinforced their understanding of the community’s history, culture, wisdom, and laws. Oral literature assumed a variety of forms; it was articulated through songs, folktales, fables, riddles and rhymes, poetry, drama, and proverbs.  Sagas of romance, war, courage, and endurance melodically resonated through lengthy songs. (1972, p. 196) 

    The traditional African community was a comprehensive institution of learning. Boateng confirms this when he states that:

Traditional African education was there not only to be acquired but also to be lived. Unlike the formal system introduced by colonialists, it was inseparable from other segments of life. (1988, p.111)

    This has implications for the type of cultural school that might be developed in the diaspora. It may be an institution that promotes learning grounded in contemporary reality of a changing culture due to contact with other cultures. Participants may then explore themes such as: African traditions, history, languages, crafts, fashion, cooking, hair plaiting and drama, Africa’s development, politics and problems such as famine and disease and conflict. 

    Themes may be tackled at different levels of depth and sophistication depending on the nature of their significance. The scope of engaging a specific topic would depend on the audience, the availability of resources and expertise (Cultural translators). Parents would play a big role in imparting cultural knowledge to the next generation. Such knowledge could be moral, spiritual or any other perspective, geared towards strengthening African identities. As Kaduli noted:

We could have each person take a week. And then the person decides what he/she wants to impart to whatever age group. If you want to talk about music, if you want to talk about whatever, any topic that relates to what we have been talking about in Ujamaa circles: culture, food, for example you may want to show us how to make African traditional food. All these are offered for discussion, just for us to come up with something like a curriculum. And the reason I was thinking we could involve like the African community is for funding reasons and just we need everybody to get involved, all the youths. So everybody suggested holiday period as the best, because during school term everybody has like the homework, after school activities. And December is probably like one of the longest holidays, and we couldn’t do it in the other holidays. (Kaduli/F/26/11)

    The Ujamaa sessions were empowering for the participants who were both learners and teachers working together as a collective in search for answers to some of the cultural and identity issues raised. Akinyela (1996) calls the theory underlying this process ‘the critical African Centred theory’ aimed at creating effective strategies of liberation from the everyday domination experienced by black people. 

    Kaduli for example proposed an approach to African cultural education:

African migrant families need African cultural education. And that’s where you even talk of our difference. It doesn’t mean that we’ll segregate ourselves, it just needs to be recognised that I’m going to be who l am. I’m not going to have blonde hair. I’m not going to have the white skin, but I’m still capable of doing everything that I need to do to fit in the society that I’ve decided to immigrate. Something that I’ve noticed is, we kind of want to just fit in and accept the culture or whatever that we’ve come into. In the process you forget where you come from. Like I’m always going to be black, I’m always going to have kinky hair and not blonde hair. So that’s where the cultural education comes in to teach me of why I’m different, so we need it. (Kaduli /F/26/11)  

    African cultural education is something that the participants would like to be a reality. They have suggested that through such a program their African identities will be renewed and strengthened.
Conclusion

The Critical Afrikan Centred Theory offered an appropriate medium for examining issues affecting youth of African migrant descent. The dialogical approach was successful with the participants and it would seem, therefore, that Akinyela’s (1996) Ujamaa Circle process is appropriate for the implementation of an African Cultural Education Curriculum and development of bicultural competence. A deliberate conscious presence of a critical African cultural education and practise will give diverse African migrants opportunity to share and negotiate cultural norms and practises, which will facilitate cultural continuity and African Identities in the African diaspora. A critical grounding in African cultures will also facilitate informed engagement with racism and pressures to assimilate (Dei and Calliste, 2000).
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