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ABSTRACT

There is no end or teleology to the struggle for human rights. There is no economic development as warranty for the abolition of human rights violations. There is no justice system immune to examples of injustice and inhumane behaviour. However, universal human rights are one way to ensure that humanitarian movements win one victory at a time.

The paper discusses how Portugal, Greece and Spain each have surprisingly diverse human rights struggles, depending on their histories. No wonder that in much different countries, western countries or else, the human rights struggles are so different. 

Regardless, these facts should not provide an excuse for social theory to avoid understanding what is universal wherever human rights activists are involved. Social theory should take as its goal to show how in each and every society, regardless of very different history, culture or politics, humans share universal needs and desires that transcend their differences. 
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Humanism as a philosophy has a long history. Modernity, however, draws it in paper, in legal form, presenting it as a shining light. How much it matters for practical purposes it is not clear. 

The powers of the courts of law – specially those judging international cases – are they really growing or not? When high (and low) state officers violate human rights, do they deserve the benefit of impunity or not? August Pinochet was put in prison in Europe but he manages to escape justice. Balkan’s leaders and Iraqi’s leaders were judged as political losers. George W. Bush administration stays immune to judicial criticism on war lies, war crimes and on torture.

The short history of human rights state institutions shows the contradictory influences that draw them. Madsen (2010) shows how the question of colonial independence froze Human Rights (HR) institutional action during the first decades after the WWII, even after Mrs Roosevelt won her Universal Declaration vote at the United Nations Assembly. The strengthening of the HR institutional power and influence depends on the possibility of interference of other institutional powers, such as state executive powers. They can fund or not fund the HR institution’s activities, according to their won expectations and satisfaction with the results of the court’s judgments. That is why only when the decisions of the courts cannot embarrass the strongest governments and when these decisions can be useful for them in international politics. The courts of Human Rights evolve in their power and influence – as it happened during a phase of the Cold War, when Soviet Gulags were exposed by human right activists, as world famous Alexandre Soljenitsyne, and the western Gulag was not yet in place, cf. Christie (2000).

Is the sociology inspired by Human Rights a special kind of sociology? Does it exist in the traditional academic setting of the university or outside it? Struggling for taking in consideration Human Rights while engaging in the discipline of sociology, is it a kind of activism? “Neoliberalism is one logic in the world today; human rights is the other” (Blau & Moncada 2009:15). Does this mean that if you do not act according to a logic of human rights, then you are complicit with their infraction. In the world of commerce, this might well be the case. And what of the academy? As if sociologists, as well as other professionals, would forget these fundamental and natural rights easily for political reasons.
 Do sociologists serve social proposes contradictory with Human Rights, either explicitly or implicitly? Or are they divided on the perspective to adopt to integrate human rights criteria in their work?

Sociology, as well as Human Rights institutions, needs to be funded. Because of this fact, sociologists develop strategically – and through conflictive processes – definitions and frameworks for sociology. That’s why it is imperative that sociologists remember themselves the cultural frame work which allows sociology to flourish to begin with. One faces a world that spontaneously seems to show us that no regard for humanity exists. Extreme violence against the Hearth and fellow human are constant news. One does not feel shame anymore: one feels afraid. Sociologists too, feel afraid, as everybody else. Even in democratic countries, where the governments say to support Human Rights international conventions, Human Rights activists can have harder lives because of their activities.

As prisons rights activist and sociologist, the author of these lines do feel social repugnance as well as heroic like admiration confronted with histories of human rights violations. The single act of listening sympathetically to an inmate inspires admiration from prisoners, their families and compassionate people. The public complains about dysfunctional institutional or personal practices or ill treatments. These are the causes of repugnance from mass media, representatives of State institutions, including sociologist colleagues representing scholar institutions.

The same contradictory feelings seem to be felt by general public when it comes to victims, activists or offenders; the public divides those who blame the victim (especially when victims are, as they usually are, coming from the lower classes) and those who blame the offender; except when the social stigma do not match the figurant – when the offender is a state agent or a public loved figure, for instance. 

Sociologists, as professionals, categorically avoid considering critically these basic morally instructive contradictions. They can argue it would be ideological, since it would need to include political considerations. That is why one needs to discuss epistemological sociological conceptions to critically evaluate the relationship between mainstream sociology and the Human Rights field. 
Homeless rights and prisoners rights

When one looks at social violence, it becomes apparent that social theory did lose the gravity of the classics. Who cares about defining or search for revolutionary spirit? After the last trimester 2008 call for global financial crises, only journalists and media asked for revolution signs. Sociologists do not research any more such mobilization factor.
 It is more reassuring to quote Norbert Elias to say that the long term trend is pacification of human relationships, yet the reverse is shown everyday on televisions, as Anthony Giddens (1985) noticed some time ago. Who cares to define or search for a new solidarity spirit out of the crises? Who cares to define or search for the morals of 21st century capitalism spirit in the origin of the crises?
 Is it dangerous to research these classic matters? Or what explains the lack of social sciences scientific reaction to the announce crises of the century?

If one looks at the scientific disciplinary division of work, one will find that politics is no more (officially) a sociological concern, since political science took the job. War is a matter claimed by international relations. Crime becomes the centre of the criminology discipline. When it comes to prison or hospitals, psychology drives the links to both professional management and user’s adaptation behaviour control inside the institutions. Rare are mainstream sociologist considerations on the way these closed institutions are included in open societies. When they happen, they become founding ideas of newborn sub-disciplines, such as sociology of imprisonment or sociology of punishment or sociology of the delinquent, aside mainstream theoretical concerns.

The hard and violent life of poor people and excluded people are the remedial competence of social services, the closest discipline to sociology. For some reason sociology subject has been, most of the time, thwarted by its sunny optimism that distances itself from  and even denies violence (both morally and factually) as an intentional structured social feature (imposed both by social services and police, each one its way). As Norbert Elias (1990/1939) classically mentioned, modern civilization culture needs to foster the repugnance to violent scenes, as an evolutionary consequence of modern state social pacification program. Sociologists, as a social body, have been affected by this repugnance feeling too blocking their ability to acknowledge violence as a scientific subject cf. Scheef (nd). 

Those who live in violent environments are regarded as not civilized themselves, as social effects of a traditional structure yet to modernize. It is understood as a consequence of the confluence of causes of social reproduction of old social structures: structural causes, institutional causes, quotidian causes and personal causes, come together in the way Pierre Bourdieu conceive habitus, as personal incorporation of social dispositions. This explanation supports actuarial stigmatization rationality, since the lack of opportunities to become civilized turns into a risk for all society. That is why some neighbourhoods become classified as dangerous. Under the cover of this classification, police and social services act there differently then every other place, starting reactionary violence and labelling behaviours, instead of controlling violence by inclusion: it is very clear the difference of police behaviour when facing hooligans every soccer game (who do not become subject of social analyses by social services) and when attacking, some times with the media reporting directly, entire working populations, while looking for drugs or for guns as a common legitimizing argument. 

The question is: having the opportunity to learn how to behave in peace – taking the example of civilized people – how come there are people who choose violence as bandits, as urban rioters, as revolutionary partisans? Second question is, should sociology take a stand of principle against violent behaviour from the beginning? Third question: would those many sociologists who would answer in the affirmative to the second question agree on condemning as hard institutional violence and street violence, symbolic violence and direct violence?

These questions can be asked to any civilized person. As Jock Young (1999) points out, one can expect two kinds of answers: the integrative set of answers and the excluding set of answers. Making complex themes easy, integrative answers will support assimilation social integrative processes, as it has been the case in USA described by structural functionalist sociologists, in the first part of the 20th century. Excluding answers, more common in the last quarter of the 20th century, will deplore the social and cultural inability of excluded people to get out of a natural like vicious circle where punishment is presented as a last resource, controlled by the courts and by anti-violence common sense. Violence, in other words, is it structural or individual driven? 

As Loïc Wacquant (2000) showed the world, the “last resource punishment” had become a common quotidian fact for poor people living in civilized countries (and all around the world as well) since the 80´s. As Manuela Ivone Cunha (2002) discovered, studying women imprisonment in Portugal, the poor neighbourhood’s links with prison life are intense, since many of its members are ex-inmates or actual inmates and many others come to visit them in prison, whenever possible. 

These links are so intense and yet unknown by people outside the poor neighbourhoods. Loïc Wacquant was a PhD researcher at Chicago University who chose to become the only white boxer in a sport associated with the black ghetto. While boxing, he learned that being arrested by the police and becoming a prisoner was – as it still is today – an arbitrary and common experience for black young people across the country. That was why he decided to look closer to the phenomena and to write a book about his research, when doing at the same time his PhD work on boxing. Besides the world wide success of the book, the author have to face many close doors and antagonism from those – some of them institutional leaders – who look at themselves as guardians of the social secret of structural violence against excluded people.

In the 19th century homelessness has been a big social problem in the western world. It has become the “social question.” At the time, the job of building and distribution houses concerned none, except socially concerned industrial entrepreneurs, who built and manage working people neighbourhoods attached to and dependent from these industries. In the end of the 20th century household was managed by financial system (cf. Bourdieu 2001). 

In the 19th century, poor people were marginalized because it was thought that they did not adapt to industrial salary work discipline. In the 21st century, the marginalized poor are those who do not know how to manage to pay the speculative price of a household, just because the wages are poor – here the social crises become financial crises. For rightwing political feelings, in the 19th century the problem seemed to be the lack of vain to work and the vice of alcoholism. In the 20th century the problem seems to be the lack of saving abilities of poor people and the drug use. 

The violent social control of excluded poor people in modern societies still links homelessness to incarceration. In the 19th century the poor houses served as gathering of potential working force. In the 20th century prisons serve to drain out of the working market some people, treated as scapegoats for the structural problem of unemployment, in order to divide and reign. Prisoners continue to come from poor neighbourhoods where one can find, too, most of the victims of crimes. Police violence is only one more environmental problem, as a natural storm, besides unemployment, bad housing, lack of communitarian services, political exclusion, social discrimination, development problems for children. How can any social services help to get everybody out of this situation? Is it by making a universal claim for Human Rights?

Epistemological divide

Positivism did splinter different sub-disciplines of sociology in a way it is difficult to establish a bigger picture of the epistemological changes needed to address correctly issues such as women’s social situation, social emotions, body development, legal rights, technologies as human proteases, and other issues to be taken in account in social inquires. Necessary disciplinary division of scientific labour should not be used to avoid looking at integral reality, beyond epistemological profound divide between those who look at nature (as if mankind does not exist) and those who look at people (as if society and nature environment do not exist).

Human rights should not be only a concept to address legal issues; it should attend as well ecological and sustainability issues for the present and future generations. Working with human rights demands a holistic approach to the human condition instead of the traditional analytic application of Cartesian dichotomies.  

Does sociology of human rights risk becoming a specialization that unsuccessfully compensates for marginality of human rights and exclusion from the core of social theory? Is not it similar to other special sociologies? Education, prison or health care sociologies, for instance, do not they follow a looking inside institutions trend, reinforcing the wrong idea that society is exterior to its institutions? Are they, the HR principles, marginal to society at any time? Can they be excluded from society and everything else stays the same?

Sociology does try to overcome the divide between explanations of social caused results, taking social structure as Deus ex machine an omni causal mantra, cf. Latour (2007/2005) critical review and the comprehensive approach to natural events, discovering bio-evolutionary dispositions without rational sense or ability to explain decision making processes, as those proposed by Pierre Bourdieu. Does society change by structural movements? Or does society change by rational action coming from individuals?

Human rights call sociologists to go further in this questioning process. Should not sociologists ask for the social meaning, both structural and moral, of the existence and persistence of social service institutions to support poor and excluded people? Why these institutions should be complemented and supplemented by asylums or prisons with such a perverse reputation? Why the children of poor people have to suffer the consequences of bad luck, and still, if the poverty persists, be processed to a mass social exclusion stigma condition? 

This question line should ask if a prisoner (or any other kind of marginalized people) should be considered scientifically as excluded from society, since s/he lives poor and excluded lives for the moment. Should sociologists, inspired by humanitarian epistemologies, accept to split sociology in sub-disciplines that impose or, at least, favour social mutual exclusion of different parts of society? Would they be able to look at humanity as a whole, looking at it using the centripetal sub-disciplinary sociological glasses?

The epistemological problems raised by human rights perspective would not be solved if we lived in a renaissance era. In the human rights emerging field in sociology there are two different epistemological approaches, that do not easily conform to one other. The political socioeconomic approach, urging for housing, education and health care policies and responses to basic population needs, do not meet easily the bio-evolutionist approach, urging for new kind of symbolic-moral human interaction. The first kind of approach is sensitive to historic and cultural differences in the world, without considering the need to define a way out of the present contradictions, as if change would result inexorably as a rational outcome from political will. The second approach stresses the adaptation capacity of the people, changing themselves with the environment, being it the natural or institutional environment, without much consideration of the structural constrains and orientations. 

Each one of us, as well as each people and society, we all do incorporate normative ideals as a common development process and we all change with it, as we grow old and as we participate in the development of societal lives. Where are, who are, the social agencies that sociologists should convince of the importance of respecting human rights? Why have the people all over the world not risen against the faults of the actual financial crises and why have they accepted without alternative the same damaging financial system that have left many without the basic tools for survival? In the field of social struggles one need, both, political and economic norms, and enough strength to grow as humanitarian people. In the epistemological field one would benefit when this more structural and interaction epistemological trends come together. To change policies a group of individuals or society as a whole must feel the need for change and then work towards that change. Who is this agent for change?

Cultural interpretation of Human Rights 

Human rights are political statements historically produced and culturally interpreted in each part of the world. Human rights are, too, an evolution of the human dream of humanity as one people, developed by legal work during thousands of years. Human rights create prescriptives for societies to create patterns of equality against injustice, compassive communication rather than violent fear, developing both shame and disincentives for policies and behaviours that denigrate and oppress people. Both perspectives, historical and emotional, are needed to help sociology students to look inside themselves, researching for social secrets they catch (as we all do) as human beings. One can look at these paths as preventive tools to the risk of social violence or as development tools for bettering human social nature mechanisms. Downsizing violence instincts and institutions and building social structures to support humanitarian development, each one is part of the whole same effort: building shelters and destroying prisons.

The big question remains: how much universal are Human Rights – since we live in an unfavourable world – and how much cultural are the interpretations of Human Rights?

“Our culture is a shame-based culture, but here, shame is hidden. (…) Other cultures, for example, Eastern and Mediterranean, are organized more openly around shame and its counterpart, honour,” wrote Kaufman cited by Pettersen (2000). Shame and pride are main emotions bonding social identities together, Scheff (2002). One should be proud of one’s social identity and ashamed if something, or someone, is in position to oppose the social status of the group or class one belongs to. Within the same civilization, different cultures live these emotions differently. In the South and East Europe people show publicly their shame and pride emotions and claim their emotions out loud for social respect. In western Europe people generally hide those emotions and live them as secret inner sources of individualized and uncritical auto-control.

Sociology has a long tradition of division between civilized Europe and so-called backward Europe, cf. Jack Barbelet (2008). Norbert Elias centred  the symbol of civilization in the French King Louis XIV, le Roi Soleil: “l´Etat c´est moi”, as well in liberal England and Netherlands to hold up as the ideal  of civilization in the way that the society instils values of free speech that mediate the markets and people. Mediterranean countries, full of historical grandeur and tragic loss since the Ancient Greek and Roma Empires, adapt differently to contemporary times. In Portugal, Spain and Greece, for instance, after the Second World War, we lived long dictatorships accepted by Northern liberal regimes. This political situation was ended with the first crises of oil prices, in the beginning of the 70´s. All those countries became formal democracies. Still, honour, it seems, continue being a strong social felling publicly displayed and used. Let’s look closer at what happens, using José Preto (2008). 

Preto researched all 2007 judicial decisions of superior Portuguese courts of Law on honour matters. The courts tended to side with the state or public service agency in cases in which citizens complained of dangers to public health and safety. In one case parents challenged a plan to dismantle asbestos materials in the court yard of the school, a project which endangered the child’s health as well as everybody else, including workers. In another case parents complained against giving food in the floor to school pupils. In both cases the courts did not discuss the issue but the way the complaints were filed. All cases seems strange to international legal standards, in Preto’s judgment. He writes in his conclusion: 

“The concepts of honour [mobilized by the courts] do not match consistent useful conceptual criteria, in both cases where acquitted, and in proceedings and sentences of honour presents itself protected by convictions of those who have injured (must be written so as weird to say lesion of thing you do not know what it is and, stranger still, punish for such injury.
The imperative of conscience never appears. Neither appears freedom of conscience. Both are never invoked.” (Preto, my translation)

How does it happen that the southern European cultural bias of honour concept is not honoured with a legally useful definition by Portuguese jurisprudence? To read the Supreme Court decisions on honour may help to answer the question. In these cases and only in these cases – locus of appeal judgments for judicial magistrates – defendants are treated as if the honour at the heart of southern culture does not pertain at that legal level. “The big problem is that the reasonableness of the decision in these matters, it seems the exclusive prerogative of the cases where the defendants are magistrates.”

“Human Rights are design for people, not for criminals!” it comes to our mind this popular phrasing. Who are these people who deserve Human Rights treatment? Are they the higher rank of society and specially those who serve the judicial system? Is it a question of miss cultural conception or is it the secret use of incorporated culturally acceptable prejudice in favour of the powerful, since the political and public assessment of the legal proceedings and decisions is not easy?

There is an ugly and disturbing national discussion about corruption and impunity for economic crimes in Portugal, since Prosecutors come out with judicial and public accusations against criminal behaviours perpetrated by first rank bankers and politics, including ministers and prime-minister. The political parties ask how it happens that judicial secrecy is not assured by the judicial system, enabling news paper and televisions to make news and public judgements on the character of some of the main political personnel, including the prime minister in office. 

Judicial systems is accused of doing nothing to punish corruption and, at the same time, is accused of doing badly when the accusations do not respect privacy of the political personnel in office. Prime Ministry claim accusations of misuse of judicial system to political conspiracy (“black campaign” said Sócrates). Now and then some politicians use these conflicting tendencies to claim that the judicial system no longer reproduces privilege. The question is: is this modernization count as progress or is it political and institutional inability to face contradictions among privileged people?
  
José Preto concludes with a strong hypothesis: “(…) servitude is well supported by the population, from which no protest, visible or audible, arises. The first man we meet on the street is immediately ready to share his displeasure before the delay, injustice, oppression and brutality in the current institutional practices. It is a fraternity in the bitterness of slavery. To fight for the liberation of the other, (..) it is something else. Then he will say, plausibly, no. (…) the decisions examined are entirely consistent with the National Law´s ´normative project´ (…).”
 Preto continues by saying that Portuguese Constitution and other codes of law “are incompatible with the dignity of European citizenship (Article 17-22 s of the Treaty Institutor), they are resistance to the same standards of international human rights, (resilient) disobedience to decision-making criteria defined by the European Court of Human Rights.”

It can seem strange to find servitude as legal social relationship in European Union at the 21st century. Servitude belongs to the social relations of the Middle Ages and its logic that gives a symbiotic set of obligations and rights to different rank of people, according to theirs social status. Could we consider vestiges of this system as a cultural specificity of Portuguese people? If so, how to look at the constitutional support to this kind of social relationships? And what should be the human right regard on the matter? Should one advocate international pressure in order to stop the institutional support to servitude condition? How would it be possible for international institutions to ensure equity, justice, and fairness in Portugal courts of law?
 Should one support the specificity of Portuguese culture and the Portuguese State right to interpret the HR norm its own way? 

The legal references to servitude are found by the author at the statutory norms of regulatory body for the media, at the work national code and at the statutory norms of regulatory body for the lawyers. Recently, BBC report about the case of a British citizen criminal pursuit by Portuguese courts:  “Mrs. Wylde complained about the lawyer to Portuguese regulatory body Ordem dos Advogados, in what she thought was a confidential letter. (…)”. For that course of action Mrs Wylde become defendant in an honour process asked by the lawyer, arguing he is the son of a former judge of the Portuguese Supreme Court.  “Jago Russell, Chief Executive of Fair Trials International, said: ‘Serena Wylde should never have been threatened with a prison sentence for writing a confidential letter to a regulator´.” Conclude BBC report.

“They” are radically different from “us”. Everywhere there is a growing difference between the privileged and everybody else.
 Portuguese people, as a culture, relate to servitude and privilege in a special way. Portuguese people feel our common and personal lives do not matter as history (anymore).
 The same proud revolutionary people, protagonists of the 1974 Carnation Revolution, those who started a democratic wave in Southern Europe, followed by South America and Eastern Europe, lives today in a depressive mood. The ghosts of the past seem to persist. 

In Spain, for instance, a federation of NGO interested in preventing torture gathered over 40 organizations all over the country in order to support the national application of OPCAT (Option Protocol of the UN Convention Against Torture), most of them supported by legal scholars and law professionals. In Portugal no single civic movement reacted. The Portuguese State did not feel pushed to ratify the Option Protocol, as if the lack of complaints could mean the absence of torture situations. From rightwing politicians to the left, many people deplore the civic apathy of the Portuguese people reacting to the changing world. This assessment is confirmed by comparative studies on social movements and civic participation. Are Portuguese people aware of their rights or are they in a cultural and institutional block? 
Urban violence - comparing Greece and Portugal political cultures

Although both are Mediterranean cultures, the Greek political culture contrasts with the Portuguese one. Each country approaches marginal political groups, and their forms of expression, very differently. The GDP, the spectrum of political parties and its pool and elections records are similar in both countries. But in regards to political activism, they couldn’t be more different. 

Portugal, for instance, it is illegal to stop the automobile traffic to develop a political or civic demonstration. In Athens, a small group of people have the legal right disturb the traffic in the centre of town for days, legally and with the respect from the police. 

The two democracies (both arising from the defeat of dictatorships in 1974) entered European Union in the mid-eighties, with the same social demographic profile (10 and 11 million inhabitants, counting a large Diaspora population—5 million Portuguese live outside the country and 7 million Greeks live outside Greece). Both serve as cultural symbols of the western presence in the world. In the 70s, they both developed rapidly away from their peasant society roots, to new economy societies, centred in two metropolitan centers with strong tourist industries, occupying strategic territories in the European periphery. In both, religion is important to large segments of the population despite rapid modernization. How come two so similar countries – at the level of development, as well as traditions – differ so radically in their political and urban culture? 

This is not the place or time to discuss history. Never the less a Greek recent historical episode needs to be considered. In November 1973, the 17th, the students protesting against the dictatorship were brutally repressed by the police, few weeks before the end of the Colonel’s regime.
 Many young people died this day. Even today Greeks commemorate this day as a major national holiday: the political struggle and sacrifice to the good of the people is sanctified. This popular feeling has been institutionalized by the first democratic law: it is forbidden the entry of any police force into the University campus. 

Thirty-five years after the event, there is a minority in Greece who argues for the end of this law, which protects the people against their leaders. Marginal political groups use the University as sanctuary against the police pursuits. Exarchia neighbourhood, near by, becomes a centre for marginal political and cultural activists. Imprinting and book industries work for academic and marginal propose. It becomes a symbol of political resistance to police activity, both intelligence and repressive practices. Athenian people support this freedom of expression, unknown in Lisbon. That is what is known in Europe as the anarchist Greek mood (even if Greek people and most activists do not conform to this classification). Portuguese political cultural prefer the consensus and to blame the expression of minority opinions as troublemakers. 

When a young boy was killed at Exarchia, the 6th December 2008, by a policeman, it was expected an expressive public complain from Athenians against the police. Unlike what usually happens in Portugal, where people ask for police protection when they feel public disturbance can happen, in Athens it happened the people ask the police to abandon Exarchia police station in order to avoid disturbances. Following the incident, the police activity almost disappeared. Police knew it could not count on the State for direct and open political support, given the reputation of police in Greece.

Europe was fearful of the Greek uprising that followed the death of this boy because it coincided with the announcement of the global financial crises. Social reaction was expected. The public expression of anxiety is considered healthy in Greek society. And many people supported the youth movement’s expression of political unrest, even after the uprising that burned several buildings in Athens. 

Street violence that has as its target state institutions in Athens is not unusual and the protagonists are often not marginalized fringe elements of society. Marginal political groups engage in ritual violent demonstrations, breaking windows, and the police only respond at the half-heartedly at the end. Police disperse the demonstrators with gas. In contrast, this kind of political behaviour would be considered extremely violent behavior in Lisbon. The Portuguese demonstration rituals serve to control the multitudes.  

Social identity and development – comparing Spanish and Portuguese Agrarian Reform

In Andalusia the police know their enemy. Since the beginning of the seventies, the union of the journeymen fight with the revolution in mind. Following the neighbour’s example of Portuguese agrarian revolution in 1974/5, the SOC (journeymen of the fields union) fought for land, for income and for an alternative world (they believe that “another world is possible.” (Today they join Via Campesina). Within the southern Portuguese border, next to Andalusia, it is “the desert,” as a Portuguese minister call Alentejo, the land that tried and failed Portuguese agrarian revolution. Not even memories seem to live there. From the old times, only old and poor people remain within one of the poorest regions in Europe. This situation contrasts with the continuing revolutionary struggle in the other side of the border. Andalusia journeymen still fight proudly for their rights to continue living on the land. 

During the last decades SOC and the revolutionary journeymen earned the continuity of income, when season field work stops, and enough political influence to enable them to offer 15 Euro/month housing for local working families, in a country, as Spain, that become one of the more valuable economies in the world exploring building industry speculation. Revolutionary SOC compete with other much stronger economic lobbies. They look for stability of their way of life and to gain their social standing, both as nationals from Andalusia and as field journeymen. They look for the ways of maintaining their social kin, which is in danger of extinction. They look forward to other kinds of societies capable of accepting them as survivors. They succeed. 

The normally high unemployment rate in Spain is not so high where SOC rules locally. Even though, SOC do not gather the political support of all journeymen. Some of them do not follow the revolutionary calls and actions. The Union seems unnecessarily confrontational to them. But many do follow the union. That is why the union was able to develop a political strategy to elect representatives to different political offices. They develop ways of surviving, controlling work wages, the uses of the fields, developing transformation industries of some grains, discussing the commercial policies and the prices of their products, developing non-speculative house industry. They work for their journeymen communities. 

How come Portuguese south, after a revolution, no longer experienced a revolutionary tradition and Andalusia, as follower, still today shows success and vitality against the capitalism? There is no simple answer. Regardless, for our purpose here, it seems clear that one can conclude that social struggles can end with the lives of people who lose, as it happens with journeymen in Alentejo. In Andalusia, as the 70´s Spanish democratic transition leaders feared the Portuguese example. They do not consider, as Portuguese leadership did successfully, to bring to an end the lives of the people involved with the revolution. The revolutionary stand of SOC enabled journeymen people to survive as such, till today. Its social identity depends on their belief that another world is still possible, a world in which journeymen can be proud and free. 

Discrimination and Human Rights as opposed references of one same Euro centred culture
What happened to the Portuguese revolutionary people who lived through the Carnation Revolution in 1974/75?; someone might ask. How can we explain the drastic conservative turn in political participation in the country?

Very differently from its neighbours, Portuguese people have spent the last thirty-five years rejecting revolutionary activities, opening the opportunity for old conservative social forces to rise again in  Portuguese society. 

This cultural ground can explain why honour and privilege can hold more value and signify more than shame in Portugal. The Portuguese judicial system developed, as its mission, the use of honour as a tool to diffuse a culture of privilege, punishing the common Portuguese people who call for repairing institutional dysfunction. How else would pre-modern traditional culture (such as servitude) explain the dysfunction of Portugal’s justice system? Is this culture the same in other southern European countries?

Is it right to say that the social habits developed in Portugal during forty-eight years of dictatorship (the longest running in the 20th century), still holds power, 36 years after it demise and prevails over the cultural background of the democratic and modern Portuguese society of the 21st Century? Or should one say that social privilege transform it self crossing the fascist to democratic regime, offering us today its own renewed and modernized ways of reproducing inequality?

The example of the education sector is paradigmatic of the country’s recent history. Portuguese children have now school opportunities not available thirty-five years ago. No longer are children allowed to work. However, Education is the sector where Portugal continues doing worse than any other European country, by a long statistical margin, no matter at what ratio one may look. The modernization of the educational system came together with inequality of opportunities, as the radical change happened to the relative positioning of public and private education sub-sectors shows. Forty years ago, private school was the last and expensive resource families had when they wanted to recover bad students. Today private schools become upper middle class’s way to control the differentiated quality of their children studies and their safety, as opposed to out of control public schools.

One can argue, then, that in the same society modernization processes go along with demodernization processes, cf. Crook and other (1992). Sector by sector one can record analytically and systematically modernization trends and demodernization trends. The question arises: what kind of balance can be made, since both kinds of processes come together, at the same time at the same spot? Putting it another way: those analyzed modernization and demodernization processes (presented as opposed even they come together) do they hide long term civilization comprehensive trends? Should one choose between the optimistic views, overstressing the modernization trends, and the pessimistic views, overstressing the demodernization trends? Or should one develop a wider understanding of society as humanity, over national and regional and civilization borders? And shouldn’t one consider, as Norbert Elias classically stressed, wider span of time in order to get cognitive distance enough to look at humanity as a whole?

Portuguese culture and history has one of the best conditions to do that kind of effort since starting three hundred years ago when Christopher Columbus discovered the New World. Since then, the choice between discrimination and humanization become a straight-forward practical problem: if one concedes human rights to Muslins, for instance, how Christians would legitimate Crusades? Without the Crusades, why would French warriors have arrived on the Peninsula? Then, if there were no first French ruling dynasty of Portugal there would not have been the Reconquest of the Peninsula,starting in southern Galicia, in the North, till the Algarve kingdom, in the South? Atlantic and Indian discoveries continued the Crusades by the sea. It has been a successful strategy to short circuit the old Muslim North/South commercial business of deluxe products. Colonialism was expensive in lives and culture and it made for a culture of brutality. Cross Atlantic slavery is the better known example.

Camões, the Portuguese epic poet of the 16th century sang to the Portuguese king D. Sebastião the glory of these historic events, as well as the Portuguese moral and political decadence after 100 years of leading the process. He, as other Portuguese humanist of his time, mentioned the inhumanity of many historical events and the irrational discrimination of other people, from Africa, America and Asia, whenever it was useful to hide the brutality used to impose European and Christian interests. 

As Téllez (2010) recalls, discrimination against people dominated by Europeans in Europe shores, as Gypsies and Jews, for instance, was the traditional medieval way of dealing with diversity. It justified killing, pushing around and exterminating the weaker people. Holly Inquisition was just an institutional program using this state of affairs in the name of Catholic Church for its own proposes. Still, at the same time, Humanism was in the making. The Renaissance and the birth of Humanism were able to oppose, on its own terms, the major trends.  

If one concede human rights to black people, who would work at the American plantation? Were European entrepreneurs in America able to control labor since they were socially better organized and knew better the landscape than white people? There has been a long discussion about the legitimacy of using Indians as slaves. Isolated black people, joined with black people from other black culture and language, were less difficult to submit to slavery. It has been big business for centuries with long running consequences, as we all feel today.

Is it slavery demodernization? Or is it the hidden (and embarrassing, shameful) part of modernization?

Economic freedom and equality created a super power country in the 20th century. Fraternity, the forgotten part of the revolutionary slogan, still wait for its opportunity. Where is the land of fraternity? A long way waits for us. 

By the nineties of the last century UN showed the rationality of mass immigration to Europe in order to maintain the level of economic growth and the kind of welfare society that was built. Irrational opposition to immigration to Europe developed the so-called Europe fortress, including imprisonment of immigrants for administrative blunders, criminalization of immigrants (four till ten times more probable imprisonment than nationals not explained by the respective crime rates), exploitation of immigrant work including by public institutions, maintaining legal immigrants as an under class in special low paid labour markets (where few nationals are willing to work), every day police pressure for “security” reasons on immigrant communities and neighbourhoods, international treaties with northern African countries that are known for disrespecting human rights in order to stop immigration waves before arriving at southern European shore (in order to hide from the public and make cheaper the “security” investments), imposing nationals the prohibition (as felony) to communicate with immigrants in Calais, where many of them join in order to find the way from the continent to the British Islands, and so on.

The practical result of this policy is pathetic. In Portugal, at the moment, there are no longer enough immigrants to support the economy while the crisis escalates and Portuguese people become migrants again, looking to settle in other European countries. There is no demographic foundation for economic recovery, as much as future can been foreseen, few months after the political wrangling about how many immigrants to accept. 

Long term discrimination processes are important, especially when they are epistemologically hidden and politically denied. Does sociology have the nerve to address and reveal these ideologically delicate matters? The Human Rights oriented sociology will answer this question. 

Final notes

This paper showed there are contradictory images and histories in different countries. Straight-forward social changes in Portugal, in the 70´s, do not imply a sustainable revolutionary spirit in the 90´s. Likewise, the lack of revolutionary experience in Greece and Spain did open space to revolutionary cultures that exist not in Portugal. Similar evidence is expected to be argued when considering other European and non-European countries: political traumas develop hidden patrimony of the people, for the better and for the worse.
One of the main reasons to bring human rights to bear on social theory is to bring the problems of marginal people, those who suffer the most from hidden traumas, into the centre of sociological inquiry. Most of the time statistics can reinforce social stigmas or even nullify the existence of people outside the normative culture that is being studied. Human rights perspective reminds sociologists that every human being has equal worth and should be represented as an integral person worthy of dignity and study. 

The same happens when considering societies as an all. Each of them, too, asks for particular concern and consideration in order to make us understand the details. The details are needed if one wants to discover how oppression is delivered differently in each society, instead of supposing that the same ways of oppression are used everywhere. 

Human rights perspectives in sociology field call for a holistic look at human condition, as a universal condition. Sociologist can use HR to better adapt sociology to globalization new framework and integrate social theory with ecological, biological   and engineering sciences and knowledge, since all of them become crucial for the design of future societies and for the well being of people. 

Sociology can bring to human rights work and action field the empirical knowledge that allow activists, jurists and other professionals to understand the difference between what are cultural constrains to struggles for equality of consideration for human needs, and what is the construction of social privilege in each social configuration.
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� This text was copy-edited by Reva Blau.


� American Sociology Association declared twice in the recent years (2005 and 2009) that sociologist should consider Human Rights  in their work: � HYPERLINK "http://www.asanet.org/advocacy/statement_on_human_rights.cfm" �http://www.asanet.org/advocacy/statement_on_human_rights.cfm� and � HYPERLINK "http://www.asanet.org/about/Council_Statements/Council%20Statement%20on%20Human%20Rights%20(August%202009).pdf" �http://www.asanet.org/about/Council_Statements/Council%20Statement%20on%20Human%20Rights%20(August%202009).pdf�. 


� The Master thesis of Joachim (2009) shows renewal work on social movement field about the limits of mainstream sociological conceptions in this sub discipline. 


� It has been an economist, Frédéric Lordon, who brought to the 9th Sociological European Conference of ESA, Lisbon September 2009, this problem, asking for sociologists support in actualization of economic theory. The answer of the public has been discouraging, since someone said sociology do not have the same impact in society as economics and, still, no explanatory reaction has been possible to develop from sociologists to help to understand what is going on. 


� In Italy, “Mani pulite” operation brought to light the mafia-state connection and the failed experience of a judges Republic. People asked for magistrates to solve a “corruption” generalized political problem as a way of escaping themselves to act against Southern European culture of privilege.


� The norm the author is complaining is “the art. 37 / 3 CRP that [stats that] ´the crimes committed in the exercise of these rights (freedom of expression) are subject to general principles of criminal law, and its assessment of the competence of the courts´ (the parentheses are ours).” Looking to what means the criminal assessment of the use of the right of expression, one found the servitude culture. 


� Repeatedly the Portuguese State has been accused and found guilty of not defending freedom of speech by the European Court of Human Rights. 


� � HYPERLINK "http://news.bbc.co.uk/2/hi/uk_news/england/london/8393656.stm" �http://news.bbc.co.uk/2/hi/uk_news/england/london/8393656.stm�.


� Oborne (2008/07) writes about privilege in contemporary England.


� José Gil (2004) has been a unique philosophical text best-seller in Portugal. He develop this idea of an old people who is afraid of make any point in history. 


� Cf. � HYPERLINK "http://en.wikipedia.org/wiki/Athens_Polytechnic_uprising" �http://en.wikipedia.org/wiki/Athens_Polytechnic_uprising�. 





