
Argenti is on firmer and more interesting
ground when he argues that the imposition of
German colonial rule transformed slavery into
forced labour and porterage without substantial
change to the social order and that, under the
current postcolony, the state and local
elite/elders have manipulated an ongoing
exclusion and marginalization of youth. He
argues strongly that the iniquitous, antagonistic
relations between social elders and cadets, first
engendered by the Atlantic slave trade, persist in
the present. His analysis of recent political
conflict in Cameroon is well argued and
immensely informative and merits wider
attention.

Equally rewarding and challenging is
Argenti’s treatment of non-discursive forms of
remembering past violence and trauma. Argenti
draws upon the work of Caruth on belatedness
and Derrida on mimesis, indeterminacy,
encryption, and the shibboleth, to argue that
Grassfields masquerades re-enact unspeakable
past events which are performatively embodied
in dance whose poetic indeterminacy is
reversible so that both palace elites and
marginalized youth may appropriate
performance for their own ends. While this is
solidly argued, those who have observed and
participated in Grassfields palace performances
may find Argenti’s highly imaginative
interpretations of particular elements of
masquerades hard to swallow. However, it is
fitting that we wait to hear the voices of the
cadets of the Grassfields, largely mute here,
with their response to Argenti’s ideas and his
stated aim in offering this book to them as a
‘new way to bear witness through texts’ to
the violence and contradictions of their own
history.

Overall, this is a welcome addition to
Argenti’s earlier work on youth in Africa and it
represents a major challenge to Grassfield
ethnographers in its focus on subaltern
experiences of palatine repression.

Ian Fowler Oxford Brookes University

Bayly, Susan. Asian voices in a postcolonial age.
xi, 281 pp., maps, illus., bibliogr. Cambridge:
Univ. Press, 2007. £50.00 (cloth), £17.99

(paper)

At a time which many people consider a
postsocialist era, a time when socialism is
thought to have failed, Susan Bayly’s book on
the ways in which socialism endures amongst
Indian and Vietnamese intelligentsia families is to

be welcomed. Official narratives declare a time
of transition whereby state socialism has
collapsed in USSR and Eastern Europe, ‘market
socialism’ has engulfed China and Vietnam, and
India has liberalized economic life. Yet, the
importance of Bayly’s research is to question
these dominant transition accounts and to
show not only the changes but also the
continuities in the ways in which the socialist
‘ecumene’, as she calls it, is alive in the
memories and personal narratives of Indian
anglophone and Vietnamese francophone
descendant intelligentsia families. She is able to
do this by focusing on the lived experiences of
scientists, academics, and other educated
‘moderns’, on their intimate and emotional
worlds and not their official role as cultural
producers, the tasks they performed, or the
official strategies and categories they deploy.
The socialist ecumene is thus, from Bayly’s
perspective, the arena of common aims and
virtues articulated through the language of
socialism, as an inclusive moral emotional and
aesthetic disposition, and which also constitutes
a range of personal and official contacts,
interactions, and ‘imaginings’.

Bayly’s book suggests that older values and
ways of life continue because there is more to
these ‘so-called’ transitions between colonialism
and socialism and postsocialism than the
transformation of state strategies and policies.
For the intellectual class these enduring values
and ways of life centre on familial relations and
shared family narratives. Despite the rapidly
changing official attitudes to the pursuit of
familistic interests, Bayly shows that Hanoi’s
intellectual class maintain the shared identity
markers of the importance of learning,
educational attainment, and verbal skills in
relations of nurture and love in familial life often
led across wide geographical spaces and
time-spans. In focusing on family life, the world
also comes to be seen by the intellectuals as a
highly plural array of political orders, rather than
as a single and defining point of reference such
as colonial or socialist. Thus, for instance, even
though French was banned in 1952, knowledge
of French was considered necessary as a
language of power and modernity for the
children of revolutionaries, and Paris was
extolled as a site of learning and ‘culturedness’,
a place associated with childhood memories of
revolutionary parents’ achievements. Markets
were also of great importance in Viet Minh
territory and for the children of revolutionaries.
Far from being manifestations of capitalism’s
dehumanizing commodity logic, the bright
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packaging and brand names sold in the
markets were imparted with love by one’s
revolutionary parents. Such insights into how
family life was experienced break down the
binaries of transitions from socialism to market
socialism.

Moreover, Bayly shows the ways in which
many key traditions and neo-traditions of the
socialist ecumene have recently been given new
life in Vietnam’s moral legacy as a participant in
an international exchange of knowledge and
modernizing expertise. Having been a major
recipient of Soviet and Chinese expertise in the
initial post-independence period, Bayly
highlights that during and after the final stages
of the Cold War, Vietnam became a major
supplier of such expertise to other socialist
‘postcolonies’ (especially in Africa), signalling
the country’s achievements of socialist
humanitarianism. Such expert work is spoken of
as an act of disinterested benevolence – a gift.
Nevertheless these experiences also resulted in
much-needed remittances, required the experts
to become proficient in the ways of capitalists to
serve the needs of kin and those of the rapidly
‘marketizing’ socialist homeland, and thus raised
complex questions about the extent to which
the moralized marketplace of the anticolonial
war that their parents had experienced could
provide a model for new lives in a postwar
socialist world.

Focusing on the lived experiences of the
intelligentsia families, Bayly is able to conclude
that despite the changing political orders and
the striking mobility of families, self-consciously
modern ideals of personal and national
attainment enable a sense of translocal
community created within and beyond the
so-called ‘postcolonies’ by past and more recent
versions of socialism whereby particularities are
not lost. Undoubtedly, Bayly’s analysis is relevant
far beyond the Vietnamese context, but the
reader who is interested in a genuine
comparison of Vietnam with India will be
disappointed. Bayly’s material on India is limited
to one chapter, and within that largely to one
officer of the Indian Administrative Service. As
one of the few anthropologists who has moved
between two countries to pursue ethnographic
research, one cannot help but feel that a
fascinating comparative opportunity has been
lost. Perhaps this will call for a new book, but in
this one, Bayly’s most important contribution is
to show how focusing on the familial and
affective life of a particular class can enable an
analysis that moves beyond the transition
narratives of colonialism to socialism to

postsocialism and that draws out both continuity
and change.

Alpa Shah Goldsmiths College

Kraybill, Donald B. & James P. Hurd.
Horse-and-buggy Mennonites: hoofbeats of
humility in a postmodern world. xii, 362 pp.,
figs, tables, illus., bibliogr. University Park:
Penn. State Univ. Press, 2006. $40.00 (cloth),
$19.95 (paper)

It is easy to confuse Old Order Mennonites
(OOM) with Old Order Amish (OOA). There are
many more publications about the Amish, they
are far more visible in mass media venues, and
they are a much larger group in more locations.
There are, indeed, many similarities between the
two groups (or, more precisely, the two families
of groups, since neither is unitary). Both OOM
and OOA use horse transportation, wear plain
clothing including bonnets for women, live on
farms and rural locations, and both descend
from Anabaptists of sixteenth-century Central
Europe. There are also differences, sometimes
too subtle for the unpractised eye. OOM farmers
use tractors for field work, the men are
clean-shaven, members meet in church
buildings, and fewer have moved into small
business than have OOA families. This book, by
sociologist Kraybill and anthropologist Hurd,
helps the reader to sort out the similarities and
differences, and to understand the complexities
and varieties of OOM histories and affiliations.

The complexities begin with history and
names. In 1927, Joseph O. Wenger led a dissident
group of 200 OOM families who refused to use
automobiles. They became known as Wenger
Mennonites, or the Groffdale Conference
Mennonite Church. Those who allowed
automobiles became known as Horning
Mennonites, named after their bishop, Moses
Horning, or Weaverland Conference, the latter
name dating to a schism in 1893 led by Jonas
Martin on the tradition-minded side.
Horse-and-buggy Mennonites concerns mainly the
Wenger Mennonites, who number about 18,000

adherents in nine states. By way of comparison,
there are approximately 230,000 Old Order
Amish adherents in twenty-one states.

While there is sufficient history for
background purposes, the authors are more
intent on contemporary cultural and sociological
analysis. There are chapters on faith and
religious practice, community structure, sacred
ritual, life-course, economics, technology and
social change, and existence in a postmodern
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