
Borders 1NC

The role of the ballot is to determine who best performatively and methodologically tears down borders in the debate space.

Borders are perpetuated in our everyday speech practices, and most notably in the 1AC. By ignoring these representations and failing to challenge the status quo, the affirmative serves the elites and reinscribes the dangerous dualism of borders.

Doty 96 (Roxanne Political Science at ASU, 1996, Imperial Encounters, pages 170-171)

North-South relations have been constituted as a structure of deferral. The center of structure (alternatively white man, modern man, the United States, the west, real man) has never been absolutely present outside a system of differences. It itself has been constititued as trance- the simulacrum of a presence that dislocates itself, refers itself. Because the center is not a fixed locus but a function in which an infinite number of sign substitutions come into play, the domain and play of signification is extended indefinitely (Derrida 1978:280). This both opens up and limits possibilities, generates alternative sites of meaning and political resistances that give rise to practices of reinscription that seek  to reaffirm identities and relationships. The inherently incomplete and open nature of discourse makes this reaffirmation an ongoing and never finally completed project. In this study I have sought though an engagement with various discourses in which claims to truth have been staked to challenge the validity of the structures of meaning and to make visible their complicity with practices of power and domination. By examining the ways in which structures of meaning have been associated with imperial practices, I have suggested that the construction of meaning and the construction of social, political, and economic power are inextricably linked. This suggests an ethical dimension to making meaning and an ethical imperative that is incumbent upon those who toil in the construction of structures of meaning. This is especially urgent in North-South relations today: one does not have to search very far to find a continuing complicity with colonial representations that ranges from a politics of silence and neglect to constructions of terrorism, Islamic fundamentalism, international drug trafficking, and southern immigration to the North as new threats to global stability and peace. The political stakes raised by the analysis revolve around the question of being able to get beyond the representations or speak outside the discourses that historically have constructed the North and the South. I do not believe that there are any pure alternatives by which we can escape the infinity of traces to which Gramsci refers. Nor do I wish to suggest that we are always hopelessly imprisoned in a dominant and all-pervasive discourse. Before this question can be answered—indeed, before we can even proceed to attempt an answer—attention must be given to the politics of representation. The price that international relations scholarship pays for its inattention to the issue of representation is perpetuation of the dominant modes of making meaning and deferral of its responsibility and complicity in dominant representations.
The drive to keep the US and Mexico distinctly separate sinks us deeper into the hole that dualisms create... It is not “we”, it us “us” and “them”. Their entire affirmative is predicated off of reinforcing the existence of political and ideological borders.

Ramlow ‘6 ((Todd R., “Bodies in the Borderlands: Gloria Anzaluda's and David Wojnarowicz's Mobility Machines,” MELUS, Volume: 31(3), Fall, p. 178. DAP)

Wojnarowicz's Close to the Knives: A Memoir of Disintegration furthers and complicates Anzaldi6a's notions of the borderlands and crip-queer-mestiza/o subjectivity, as well as the connections she forges between the cripple, the queer, and the mojado. In Close to the Knives, the section titled "In the Shadow of the American Dream: Soon This Will All Be Picturesque Ruins" chronicles Wojnarowicz's physical journeying through the southwestern United States, his own crip-queer-mestizo consciousness, and his life in the borderlands. These borderlands are, as the section title announces, literally "in the shadow of the American Dream," outside of a normative national fantasy of community and identity.

Wojnarowicz echoes Anzaldua, who at the end of Borderlands/La Frontera exhorts a dominant Anglo culture to "[a]dmit that Mexico is your double, that she exists in the shadow of this country" (86). For both Anzalduia and Wojnarowicz, Mexico functions less as a physical entity and more as an abstract principle of sexual, physical, and cultural otherness abjected from a normate America. Once again, we can see the desire to keep these entities separate, to maintain distinction and stave off contagion in the military fencing stretching across the US-Mexico border today.

We must tear down these borders, the only way we can as high school debaters... in the debate space, Lia and I shall embrace our unstable identities and destroy the borders of racial, gendered, and sexual identity through narrative and self-written poetry.

Contention 1 is Roma Identity

My grandfather, native to Croatia, belongs to the ethnic group known as the Roma. My embracement of my Roma heritage exemplifies an example of unstable racial identity and a natural deconstruction of the typical borders we create in terms of identity. 

Christian Walsh and Brigette Krieg 07

Although precise estimates are unknown, the Roma, numbering from seven to nine million, are Europe’s largest minority (Brearley 2001). One of the issues in ascertaining a precise estimate of the population of Romani relates to identity construction. Some countries have only recently recognized Roma as an ethnic group for official purpose, while others have not. Roma people are reluctant to self-identify because of their history of oppression and forced assimilation and their distrust of authority. 

According to Rummens (200), identity construction is the process of developing person and/or social identities for the self, either by individuals or groups. Roma identity is largely dependent on who is constructing identity. The Roma people of Hungary, for example, self-identify as a heterogenous, sociocultural unit, and use the self-appellation of Roma to designate membership. Yet little empirical data is available to support this construction (Csepeli and Simon 2004). In contrast, the majority population of Hungary holds a Gypsy-image which is relatively “homogenous, stereotypical and fraught with negative bias” (129).

Researchers have offered a complex multi-faceted construction of identity. Petrova suggests that the Roma are a “continuum of more or less related subgroups with complex, flexible, and multilevel identities with sometimes strangley overlapping and confusing subgroup names) (Petrova 2003, 114). Marushiakova and Popov (2004) identify the Roma as a part of the Gypsy group, an ethnic community migrated from India to Eastern Europe more than one thousand years ago. They suggest that Gypsies can be divided into a number of separate groups, subgroups, and meta-group units with their own ethnic and cultural features. The separate parts of the community have a group consciousness and alliance to a meta-group order, although they are typically clearly differentiated from one another. According to Marushiakova and Popov, the typical Gypsy community shares several common characteristics, including the presence of group consciousness, the use of a common language or another language among the Gypsies who last their native Romani language, as well as common values, behavioural patterns, opinions, and moral principles. 
AND

Christian Walsh and Brigette Krieg 07

The absence of a homeland was a central theme for members of the Roma community. As one woman commented:

The Roma don’t have a homeland. They can’t say, ‘I’m a Hungarian Roma, because I live in Hungary.’ It’s just the place you live. If we had a country just like the Hungarians, Italians, or other nationalities, because every nation has their own country, we can’t say that we are going home. Now we live in Canada, actually now this is our homeland. But if we go to Australia, it’s just the same, Hungary or Canada; there is no Roma Land.
The lack of a homeland was linked by participants to their minority status and their experience of oppression, as one Roma participant stated:

This is a nation without land, without flag, without representation, we don’t have ministers or a Prime Minister. So, wherever, we always have been and are always going to be a minority, regardless of what country we live in. Here in Canada we are still a minority, but here there are other minorities as well.

Roma participants linked their minority status to feeling “marginalized and persecuted,” suggesting that Roma have been “cut literally, and have scars inside, and we carry these with us everywhere.” Freedom was seen as the antithesis of oppression: “we love freedom, which we have here.”

How lonely

My grandfather must’ve felt

Staring at the sky

And seeing his lone star

I now know

What it means

To be lost in the dark

Without a home.

My worlds are

worlds apart,

As I watch my

Own life fall apart

Hispanic, or manic

No one’s really sure

Of anything except that

I’m a little different.

Different, as in,

When people put me

In boxes, I find

A way around it

Different, as in,

I’m light and pink

But olive and dark

And something between.

Different, as in,

I stand in awe

Of a culture and people

I’ve only ever been told about.

Contention 2 is Queerness

Identifying as queer in gender and sexuality, there are other borders that I have come to tear down in the establishment of my identity, along with many other queer individuals.
Michael Warner 91, Introduction: Fear of a Queer Planet (pg. 3-17)

The problem of finding an adequate description is a far from idle question, since the way a group is defined has consequences for how it will be mobilized, represented, legislated for, and addressed. Attempts have been made to use "nation," "community," even "ethnicity," just as "sexual orientation" has often been used as though it were parallel to "race" or "sex." But in each case the results have been partly unhappy, for the same reasons.22 Among these alternatives the dominant concept has been that of a "gay and lesbian community," a notion generated in the tactics of Anglo-American identity politics and its liberal-national environment, where the buried model is racial and ethnic politics. Though it has had importance in organizational efforts (where in circular fashion it receives concretization), the notion of a community has remained problematic if only because nearly every lesbian or gay remembers being such before entering a collectively identified space, because much of lesbian and gay history has to do with noncommunity, and because dispersal rather than localization continues to be definitive of queer self-understanding ("We Are Everywhere"). Community also falsely suggests an ideological and nostalgic contrast with the atomization of modern capitalist society.23 And in the liberal-pluralist frame it predisposes that political demands will be treated as demands for the toleration and representation of a minority constituency. It is partly to avoid this reduction of the issues that so many people in the last two or three years have shifted their self-identification
from "gay" to "queer." The preference for "queer" represents, among other things, an aggressive impulse of generalization; it rejects a minoritizing logic of toleration or simple political interest-representation in favor of a more thorough resistance to regimes of the normal. The universalizing utopianism of queer theory does not entirely replace more minority-based ver- sions of lesbian and gay theory -nor could it, since normal sexuality and the machinery of enforcing it do not bear down equally on everyone, as we are constantly reminded by pervasive forms of terror, coercion, vio- lence, and devastation. The insistence on "queer"-a
term defined against "normal" and generated precisely in the context of terror-
has the effect of pointing out a wide field of normalization, rather than simple intolerance, as the site of violence. Its brilliance as a naming strategy lies in combining resistance on the broad social terrain of the normal with more specific resistance on the terrains of phobia and queer-bashing, on one hand, or of pleasure on the other. "Queer" therefore also suggests the difficulty in defining the population whose interests are at stake in queer politics. And as a partial replacement for "lesbian and gay" it attempts partially to separate questions of sexuality from those of gender. It would be a daredevil act of understatement to say that not all gays and lesbians share this view of the new queer politics. It will continue to be debated for some time. I have made my own sympathies clear because the shape of any engagement between queer theory and other social-the- oretical traditions will be determined largely by the political practice in which it comes about. The task of queer social theory in this context as in so many others must be to confront the default heteronormativity of modern culture with its worst nightmare, a queer planet.
Come out quietly

Silently

Politely

Or not at all

My mother claims

She’d love me anyway

Even as she dubs GSA

meetings as “the gay thing”

She’d love me, even

If wanting to get 

A single ear pierced

Is a bit too butch

She’d love me, even

If she thinks gay couples

Don’t deserve babies

Because of a documentary.

She’d love me, even

Though the “trans disease”

Makes even less sense

Than all the gay shit!

She’d love me,

But not as much as

I 

love

her.

Seeing through a decolonial queer gaze allows for different interpretations of what is beyond a white, heteronormative imaginary that doesn’t dismiss what is unfamiliar but instead honors the differences between and among us. 

Pérez 3 (Emma, Assoc. Prof. of history at the University of Texas, El Paso, Frontiers: A Journal of Women Studies 24.2&3 - 122-131) ALM
Historical research on and of borderland queers is not as abundant. Part of the problem is that the queer gaze has only recently become sanctioned. Queer history, after all, is a new, growing field. Despite the practice of queering our daily lives, academic institutions and disciplines have discouraged that "oh so disturbing" queer gaze. Our epistemological shift, however, has already begun to challenge rhetoric and ideologies about racialized sexualities. To queer the border is to look at the usual documents with another critical eye, a nonwhite, noncolonial, nonheteronormative eye. A decolonial queer gaze would permit scholars to interrogate medical texts, newspapers, court records, wills, novels, and corridos with that fresh critical eye. Graduate students at the University of Texas at El Paso (UTEP) are scrutinizing some of these records in order to construct the queer history of the border. In the History Department, I offered for the first time a graduate seminar on "Gender and Sexuality on the Border," in which queer history was explored. In the seminar, graduate students conducted research on El Paso/Juárez, tracking gay, lesbian, and queer histories through the centuries. Because the majority of historical studies on gender and sexuality ignore the geographic border between the United States and Mexico, these graduate students and I realized that it is difficult to assess how to pursue research on queers in this region. We also concluded that "queer" history included anyone who was considered "deviant," therefore we expanded whom we studied and how we conducted our studies. We found ourselves "queering" the documents. This was a daunting task; however, the students were creative as they challenged white heteronormative sexualities in studies that explored, for example, Juárez transvestites in their work place, prostitution in the late nineteenth and early twentieth centuries, lesbian oral histories of the El Paso community, gay and lesbian activists of El Paso, and Mexican American women's agency in the colonias of El Paso. Some of these studies are ongoing. UTEP's Ph.D. program in Borderlands History, the only one of its kind in the nation, is regionally specific to the United States and Mexico, and therefore is drawing students of color who are Chicana/o and Mexican nationals. A core faculty in the department is training students whose research interests include gender/sexuality/race/ethnicity in the borderlands, the Mexican Revolution, histories of Colonial Mexico, the Southwest, Latin America and Spain, as well as comparative world borders. But what about the gaps and silences? I know that nineteenth-century tejanas lived and roamed the "wild West" and probably knew how to handle a [End Page 128] six-shooter and ride a horse, and I'm sure there were those who passed as men and those who loved women. As much as I would love to stumble upon diaries, journals, and letters written by queer vaqueras of the nineteenth century, I must challenge my own desire for the usual archival material and the usual way of seeing, as well as honor that which women scholars before me have uncovered. While I'll not always find the voices of the subaltern, the women, the queers of color, I will have access to a world of documents rich with ideologies that enforce white, colonial heteronormativity. A white heteronormative imaginary has defined how researchers and historians as well as cultural critics have chosen to ignore or negate the populations who are on the margins, outside of normative behavior, outside of twentieth-century nuclear white heterosexual family systems. I am arguing for a decolonial queer gaze that allows for different possibilities and interpretations of what exists in the gaps and silences but is often not seen or heard. I am arguing for decolonial queer interpretations that obligate us to see and hear beyond a heteronormative imaginary. I am arguing for decolonial gendered history to take us into our future studies with perspectives that do not deny, dismiss, or negate what is unfamiliar, but instead honors the differences between and among us. 

AND

The alt is the only way to step out of the constricting boundaries of society.  

Anzaldua , former professor at SFSU, 87

Gloria Anzaldua, former Professor at San Francisco State University and leading scholar in Chicano cultural theory and Queer theory. (1987) Borderlands/La Frontera: The New Mestiza DJL

Why does she have to go and try to make 'sense' or it all? Every time she makes “sense” of something, she has to “cross over,” kicking a hole out of the old boundaries of the self and slip- ping under or over, dragging the old skin along, stumbling over. It hampers her movement in the new territory, dragging the ghost of the past with her. It is a dry birth, a breech birth, a screaming birth, one that Fights her every inch of the way. It is only when she is on the other side and the shell Cracks Open and the lid from her eyes lifts that she sees things in a different perspective. It is only then that she makes the connections, formulates the insights. it is only then that her consciousness expands at tiny notch, another rattle appears on the rattlesnake tail and the added growth slightly alters the sounds she makes. Suddenly the repressed energy rises, makes decisions, connects with conscious energy and a new life begins. it is her chance to crossover, to make a hole in the fence and walk across, to cross the river, to take that flying leap into the dark, that drives her to escape, that forces her  into the fecuna cave of her imagination when she is cradled in the arms of Coatlicue who will never let her go. If she doesn’t change her ways, she will remain a stone forever. 

