1AC is not just about the US but is part of an international anti-colonial movement. 
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From Garveyism to the Black Panthers, from campaigns to free political prisoners to the current fight to #FreeThemAll, imprisoned Black activists and their allies have deployed expanded conceptions of human rights. These anticarceral organizers have internationalized the struggle against state violence by condemning genocidal police and prison practices at the United Nations, building global solidarities, and appealing to the world. In redefining traditional understandings of human rights, imprisoned Black radicals have called forth a right to breathe in the face of state killings, a right to resist in individual and collective self-defense, and a right to repair in restorative and abolitionist terms. Rethinking human rights through the imprisoned Black radical tradition offers insight into the genealogy of a major anticarceral thread of Black internationalism that has been reanimated in the current phase of the global struggle for Black liberation. In the fall of 2021, former Black Panther and renowned prison organizer Jalil A. Muntaqim’s Spirit of Mandela campaign convened an international tribunal to investigate violations of US-held political prisoners’ human rights. Invoking Nelson Mandela’s imprisonment in apartheid South Africa, they called for the return of international jurists to reexamine the treatment of political prisoners in the United States under the United Nation’s Nelson Mandela Rules. Along with the investigation itself, the campaign aims to expose the hypocrisy of the US human rights record, broaden the base of antiracist and anti-imperialist unity, build international solidarity, create a commission to remedy FBI persecution under COINTELPRO, and provide an official report to the United Nations, and “hence to the world.” Muntaquim launched the Spirit of Mandela campaign from inside New York’s “Southport Gulag,” three years before his release in October 2020. The coalition behind the campaign—including the Jericho Movement, the Campaign to Bring Mumia Home, and the International Leonard Peltier Defense Committee—views it as the latest action in a series of appeals asking international jurists to investigate human rights violations in the United States. Indeed, Muntaqim began drafting his first appeal to the UN from inside San Quentin in 1976, which gathered 2,500 signatures from prisoners across the country before it was filed in Geneva by Amnesty International lawyer Kathleen Burke. The campaign also directly references the 1978 petition submitted by human rights lawyer Lennox S. Hinds, which was carried forward in the 1990 International Tribunal on Political Prisoners and Prisoners of War. While anticarceral campaigns that have emerged from US prisons have included rigorously theorized arguments about torture, genocidal violence, and the status of political prisoners and prisoners of war under international law, they have also used the language of human rights as a practice of worldmaking. From Garveyism to the Black Panther Party, from campaigns to free political prisoners to the current fight to #FreeThemAll, imprisoned Black activists and their allies have deployed expanded conceptions of human rights. These anticarceral organizers have internationalized the struggle against state violence by condemning genocidal police and prison practices at the United Nations, building global solidarities, and appealing to the world. In redefining traditional understandings of human rights, imprisoned Black radicals have called forth a right to breathe in the face of state killings, a right to resist in individual and collective self-defense, and a right to repair in restorative and abolitionist terms. Rethinking human rights through the imprisoned Black radical tradition offers insight into the genealogy of a major anticarceral thread of Black internationalism that has been reanimated in the current phase of the global struggle for Black liberation. Across the long history of struggle against racialized state violence, Black activists in the US prison movement have pushed for an international theory of change, rooted in a decolonial analysis of racial violence and an expanded framework of human rights. The conceptualization of anticarceral internationalism builds on foundational scholarship on the history of Black prison organizing, the feminist fight to end violence, and the imprisoned Black radical tradition. It draws on a shared commitment in African American studies to attend to the questions and theory that movements of the most aggrieved people fighting for justice produce from the ground up. As pathbreaking scholars in critical carceral studies have demonstrated, the most incisive indictments of state violence and trenchant articulations of racial justice have emanated from within the harshest instrument of state repression, the prison itself. From organized rebellions to internationally coordinated hunger strikes, demands of the state, and appeals to the world, the prison movement’s political vision has been remarkably expansive, in spite and because of conditions inside prisons.The place of rights-based strategies in the US prison movement in particular, and the Black freedom tradition more generally, remains contested. This stems from the rootedness of policing and prisons as a system of “gendered racial terror,” producing conditions of domination, elimination, and abject rightlessness, while reforms have been revealed to have enabled racist retrenchment. Yet, the prison movement has also won important legal cases and rights-based victories. Imprisoned members of the Nation of Islam secured key formal protections for the exercise of religious freedom inside prisons, for instance, and Supreme Court cases like United States v. Muniz and Fulwood v. Clemmer opened an avenue for prisoners to seek legal remedy in federal court, as historians Dan Berger and Toussaint Losier have shown. Over the years, prisoners and their allies have fought crucial legal battles against state-sanctioned executions and the torturous conditions of solitary confinement. Rather than focused on legal victories alone, the whole history of American antiprison activism might be seen as a “broad-based human rights movement,” Berger and Losier argue, showing how it has always been more capacious than a demand for “prison reform” or “prisoner rights.” Black activists and their allies in the prison movement have long held a deep skepticism for the promise of domestic rights-based activism alone, especially those reforms that have reinscribed underlying racial and colonial logics of the carceral state. Prison abolitionists in particular work from a thoroughgoing critique of domestic criminal legal and punishment systems as a cause of racialized and gendered violence, and a studied opposition to relying on state mechanisms to redress state violence. As abolitionist-scholar Dylan Rodríguez puts it, rights-based activism has been central to the historic arc of “reformist narratives,” in which “the tragedy of multiple, mind-boggling, undeniably racial-colonial, eviscerations of human populations” are treated as “staging points for America’s exceptional will to vindicate egalitarian justice, individual opportunity, and the incorporation of respectable, rights-bearing citizens into the futurity of imperial optimism.” This reformist kind of future making is continually challenged by an “insurgent abolitionist futurity” that takes on the root causes of suffering and upsets long-standing structures of entitlement and immiseration. As Joy James recently reiterated, differences in strategies and tactics arise out of lived experience, class divides, proximity to risk, and commitment to the struggle for Black liberation. Indeed, she warns of the destabilizing consequences of “airbrushing” the history of revolutionary struggle, by erasing the devastating impact of FBI COINTELPRO infiltration and tactics of warfare against Black activists. Embedded in her critique of the politics of liberal “civil/human rights mandates” lies an expanded understanding of human rights itself. If the survivors of the Attica prison uprising waged a “human rights rebellion,” as she puts it, their revolutionary direct action might be seen as part of an expanded set of Black human rights practices. Debates over the place of international rights-based strategies in anticarceral movement building have paralleled wider debates in the Black Freedom Movement. Appeals to international law, treaty obligations, and institutions like the United Nations have had mixed results, even as the language of human rights has been used forcefully to condemn racist state and white vigilante violence in the United States. Indeed, the mainstream liberal version of human rights has had a vexed relationship with the Black Freedom Struggle overall. In the early years of the Civil Rights–Black Power Movement, as historian Carol Anderson has shown, many believed that the United Nations’ Universal Declaration of Human Rights (1948) had the “language and philosophical power” to address not only political and legal inequality but also underlying structural conditions in education, health care, housing, and employment. The ultimate tragedy, she shows, was that Cold War politics twisted the more robust definition of human rights into the narrowly defined arena of abstract political and legal rights, forcing some prominent Black activists and organizations, like the NAACP, to remove the “Soviet-tainted” goals of economic and social entitlements from their agenda. “The resulting inability to articulate the struggle for black equality as a human rights issue,” she finds, “doomed the subsequent Civil Rights Movement to ‘a series of glorious defeats.’” It was not until the 1970s that the “last utopia” of the modern human rights movement emerged, which historian Samuel Moyn characterizes as a social movement that transcended government by providing a “new paradigm of global aspiration.” Older internationalist human rights campaigns, he argues, were locked into a paradigm seeking political self-determination, national sovereignty, and state-protected individual rights as opposed to a transnational “moral displacement of politics” around the globe. This last utopia was not enough, Moyn explains, and it actually displaced competing global visions of safety, equity, and justice, namely, in the forms of communism, socialism, decolonization, and Third World movements.In his work on the Black prison movement, Berger shows how “Black prison nationalism” synthesized histories of anti-imperialism, prison protest, and the currency of national liberation: “It offered an explanation of imprisonment and a personal praxis for resisting it, each one rooted in an internationalist sensibility that saw the United Nations as a possible ally.” In his recent study titled “A Human Right to Reparations,” Losier documents how Black People Against Police Torture, a grassroots group of survivors, family members, and seasoned activist lawyers like Standish Willis, used international human rights law and institutions strategically to pressure US officials and win concrete local breakthroughs, cutting against the grain of the scholarship on the insufficiency of human rights. African American studies scholars have seen the global political vision of the Movement for Black Lives (M4BL) as carrying forward a form of Black anticarceral internationalism. As historian Gerald Horne points out, the M4BL platform announced: “Patriarchy, exploitative capitalism, militarism, and White supremacy know no borders. We stand in solidarity with our international family against these ravages” and against human-made climate change and war. Recognizing the tension inherent in attempting to use domestic or international criminal law to combat state violence, he looks to the relatively recent rise of frameworks like “universal jurisdiction” and raises the question of whether “lawfare” might be used in “judo-like fashion” to help the movement. But, he warns, that would be a departure from the Black internationalism pursued by activists like Frederick Douglass, Shirley Graham Du Bois, Paul Robeson, and William L. Patterson. Anticarceral internationalism has been used as a practice of world making, extending beyond the rights of individuals, international institutions, and a vastly unequal world order, much in the way, as political theorist Adom Getachew shows, that movements for anticolonial self-determination opened a transformative process that was broader than the single end point of nationalism. In the hands of imprisoned Black radicals, an alternate Black human rights tradition has been one of the primary means by which to internationalize the struggle against violence and domination and reenvision human flourishing. For many in the imprisoned Black radical tradition, human rights has actually been a way to mark the distinction between more thoroughgoing, revolutionary social change and more incremental, reformist, civil rights–based activism. Far from only a bid for legal recognition or redress, this tradition of human rights activism has sought to pry open the very underpinnings of the unequal world system and ground an anticarceral Black human rights tradition in a global framework of antiracist, antisexist decolonization that seeks total transformation. In June 2020, following the murder of George Floyd at the hands of the Minneapolis police, his family joined the families of Breonna Taylor, Michael Brown, and Philando Castile and over 600 advocacy organizations, in calling on the United Nations Human Rights Council to convene a special investigation into police killings and repression of protests in the United States. Delegates from fifty-four African nations also came together to call for the special session on human rights violations and systemic racism against people of African descent in the United States, while no US delegates attended, as they had been withdrawn from the Human Rights Council altogether two years prior. George Floyd’s brother, Philonise Floyd, told the council that the way his brother was “tortured and murdered on camera is the way Black people are treated by police in America.” Six years earlier, in 2014, a delegation of Chicago youth calling themselves We Charge Genocide (WCG) traveled to Geneva to testify to the United Nations Committee Against Torture. They were part of a constellation of groups protesting police killings in Chicago, historian Barbara Ransby explains, including the #LetUsBreathe Collective, Black Youth Project 100, Assata’s Daughters, Chicago Alliance Against Racist and Political Repression, and Women’s All Points Bulletin. Inspired by the WCG delegation, activists in Ferguson, Missouri, raised money for Michael Brown’s family to travel with lawyer Justin Hansford to testify before the UN. They traveled with members of the Chicago Torture Justice Memorial, Black People Against Police Torture, and the National Council of Black Lawyers. The delegation charged the Chicago police with genocide, while others testified about Chicago police chief John Burge’s torture cases, the murder of Rekia Boyd, the rape of Black women by police, and the abuse and imprisonment of transgender women of color. As abolitionist organizer Mariame Kaba relays, WCG member Sarah Macaraeg captured the essence of their trip when she noted that “by the time the delegates left, they had staged both a walk out and a silent protest inside the United Nations” in response to the US representatives’ testimony. “In two days, they changed history. The story of Dominique Franklin Jr. has now been covered around the world, affirming the belief that his life mattered, as all young Black lives matter.” Moving the issue from individual acts of “police brutality” to systemic racial violence and ongoing murder, Dylan Rodríguez points out, was an ingenious act of abolitionist praxis consistent with a long Black, youth, and feminist radical tradition. These recent appeals to antiracist solidarity and movement building around the world, particularly in international forums like the United Nations, activate a deep history of using human rights language to condemn Black people’s premature death at the hands of the police and prison system in the United States. Imprisoned Black radicals and their family, friends, and allies began articulating a human right to breathe, in contrast to the more abstract right to life, in response to the pervasiveness of racial terror in the form of lynching, police killings, and imprisonment immediately after the passage of the UN Declaration of Human Rights in 1948, over seventy years earlier. In their Black feminist manifesto, A Call to Negro Women (1951), the Sojourners for Truth and Justice described the suffocating ubiquity of racism, making plain they could not eat, live, work, play, rest, or breathe free of racial discrimination and violence anywhere they went. “We cannot, must not, and will no longer in sight of God or man sit by and watch our lives destroyed by an unreasonable and unreasoning hate that metes out to us every kind of death it is possible for a human being to die,” they proclaimed. “We have watched our husbands and fathers burned, quartered, hanged, and electrocuted by hooded and unhooded mobs. We have seen our brothers beaten, shot and stamped to death by police. We have seen our sons rotting in prison.” Referring to the imprisonment of Rosa Lee Ingram in Georgia, they continued: “We have seen our daughters raped and degraded, and when one dares rise in defense of her honor she is jailed for life.” As they prepared to march on Washington, DC, in 1951, they beckoned: “Come, you widows of the legally lynched. Come you wives of those imprisoned and threatened with prison. Come you widowed by police brutality.” The Sojourners for Truth and Justice were a veritable who’s who of Black women activists, as historians Erik McDuffie and Ashley Farmer point out, including the likes of Charlotta Bass, Shirley Graham Du Bois, Dorothy Huton, Eslande Goode Robeson, Alice Childress, Lorraine Hansberry, and Claudia Jones, who sent her support from confinement on house arrest. In their statement, they outlined a framework that connected state and white vigilante violence, policing, and prisons as entwined forms of racist terror suffocating Black people. As they marched, they carried Rosa Lee Ingram’s defense campaign to the nation’s capital.In her call for a million-signature international campaign and United Nations action to free the Ingrams, Claudia Jones further articulated the right to breathe free of gendered violence and racial terror. As she wrote in An End to the Neglect of the Problems of Negro Women (1949), no case dramatizes the oppressed status of Black women better than that of Rosa Lee Ingram, who was sentenced to death for defending herself and her two sons against a neighboring White sharecropper who attacked and pistol-whipped her with his gun. How could the Truman administration claim to be exporting democracy and human rights to the world, Jones wrote, while keeping this courageous Black mother “under lock and key.” Black women were forced to raise their children in an atmosphere of lynch terror, segregation, and police brutality so pervasive it choked the air. Through her own imprisonment and her prisoner defense committee organizing, Claudia Jones developed a critique of the US prison system, which she characterized as genocidal by design. Responding to the persecution of Black Communists under the McCarren and Smith Acts, Jones herself was arrested for her political activism and was imprisoned four times between 1948 and 1955 before being deported from the United States altogether. In the “Free Claudia Jones Now!” campaign, Jones’s family, friends, and allies appealed to the UN for support. In her pamphlet defending Harlem’s Black Communist congressman Benjamin Davis Jr., Jones wrote that no one could understand better than Black people how it came to be that he was framed for his political beliefs. “A people like ours can easily understand that the Government is perfectly capable of framing fighting Negro leaders like Ben Davis,” she wrote. “The history of more than 300 years of our people stands up to charge America’s rulers with unpunished and monstrous crimes.” Along with Jim Crowing Black people’s social, economic, and political life, she laid out the list of lynchings, bombings, courts-martial, frame-ups, and persecutions of the Scottsboro Boys, Angelo Herndon, W.E.B. Du Bois, Paul Robeson, and others. Black people stand up to charge America’s rulers with “the crime of genocide,” she pronounced, “springing from the racist intent to destroy a national or religious group, entire or in part.” The treatment of Black people inside prison was both a microcosm and an intensification of US racist oppression. Channeling David Walker’s Appeal (1829), Jones wrote, “Be not afraid or dismayed,” even in the face of “prison Jim Crow.” Ben Davis’s legal work from inside the federal prison at Terre Haute, Indiana, thoroughly exposed “the genocidal practices of prison life” for Black people in America, she announced. She also knew, in a deeply embodied way, how prisons slowly killed even those sentenced to relatively short sentences, having herself suffered repeated heart failures while imprisoned and being diagnosed with hypertensive cardiovascular disease upon her release. This “brazen practice of prison Jim Crow is another stench in the noses of democratic Americans” she wrote, which further exposes the “hypocritical prattlings” of the US State Department, which claimed the moral capital of “a ‘free America in a free world.’ ” Despite the hard work of the Harlem Committee to Free Ben Davis and delegations led by the likes of Paul Robeson and William L. Patterson to the Federal Parole Board, Jones exclaimed that “HE IS STILL NOT FREE!” “Free Ben Davis and demand amnesty for all political prisoners,” she thundered. Centering political repression, arrests, and imprisonment as technologies of racially targeted mass murder in charging the United States with genocide, she placed “prison Jim Crow” and “the genocidal practices of prison life” into a global human rights framework viewed as larger than the international institutions of the prevailing world order. In so doing, she was perhaps the first person in the modern Black anticarceral internationalist movement to center the prison as the core technology structuring racial domination and death, using a human rights framework to charge the United States with genocide. She therefore could be considered the cornerstone for subsequent Black human rights critiques of the prison system, much in the way the Civil Rights Congress’s We Charge Genocide (1951) petition has been seen in efforts to charge the United States with genocide for police killings, racial violence, and premature death. When William L. Patterson brought the We Charge Genocide petition to the United Nations in 1951, he too had been jailed for his political beliefs, harassed and detained for internationalizing the Black Freedom Struggle. To ensure the document would make it there, he sent different pieces of the petition to friends in Europe and reassembled it upon arrival. On behalf of “every Black American whose voice was silenced forever through premature death … we fervently believe that the truth recorded here will be made known to the world; that it will speak with a tongue of fire loosing an unquenchable moral crusade, the universal response to which will sound the death knell of all racist theories.” Racist government policy in the United States, the Civil Rights Congress warned, was the concern of people everywhere given its tendency toward war. “White supremacy at home makes for colored massacres abroad. Both reveal contempt for human life in a colored skin.” Black people in the United States, as they had carefully documented and went on to explain, were being systematically targeted for premature death. “Once the classic method of lynching was the rope. Now it is the policeman’s bullet.” Killing Black people has become police policy, they concluded. We Charge Genocide indicted the United States for the mass murder of its own people, condemning the “institutionalized oppression and persistent slaughter” of Black people on the basis of race which has been practiced, in one way or another, for three hundred years. “Out of the inhuman black ghettos of American cities, out of the cotton plantations of the South, comes this record of mass slayings on the basis of race, of lives deliberately warped and distorted by the willful creation of conditions making for premature death, poverty, and disease.” Mass murder is abhorred by the “conscience of the world,” and these terrible injustices constitute an ever-increasing violation of the UN Convention on the Prevention and Punishment of the Crime of Genocide. International law, they maintained, should “supersede, negate, and displace” racist domestic law on the books in the United States. Yet, the petition also clearly outlined a political vision that was more expansive than a rights-based legal appeal to either domestic or international law. Declaring their belief in establishing “people’s democracy on a universal scale,” they concluded: “But above all we protest this genocide as human beings whose very humanity is denied and mocked.” Drawing on this foundational framework of anticarceral internationalism established by Claudia Jones, the Sojourners for Truth and Justice, William L. Patterson and the Civil Rights Congress, over the proceeding decades imprisoned Black radicals and their allies continued to charge genocide as a way of pushing open the more narrow modes of redress offered by domestic and international legal systems. The Black Panther Party newspaper ran a picture of Patterson over the story “Let the People Speak to the United Nations” in 1970, arguing that petitioning against racism and genocide would expand the purview of the UN. Just as “Winston Churchill had no intention of presiding over the fall of the British Empire,” they wrote, “these founders of the United Nations had no outlook that included the elimination of racism or its accompanying terror.” The UN must be made to work for the people everywhere, they argued, which begins by standing up to US racist violence. This should be of paramount concern to the world, they warned: “American racism has become an export commodity spreading the germs of dehumanization.” It is time to put an end to the “race wars this government is waging at home and abroad.” After Jalil Muntaqim and fellow imprisoned activists launched the National Prisoner Campaign to petition the UN Human Rights Commission, international jurists came to investigate in August 1979. Drawing on the definition of human rights and freedoms delineated in the Universal Declaration of Human Rights, the International Convention on the Elimination of Racial Discrimination, the International Covenant on Civil and Political Rights, and the United Nations Standard Minimum Rules for the Treatment of Prisoners, they found many imprisoned Black activists human rights had been and continued to be violated. These political prisoners were defined as: “a class of victims of FBI misconduct through the COINTELPRO strategy and other forms of illegal governmental conduct who as political activists have been selectively targeted for provocation, false arrests, entrapment, fabrication of evidence, and spurious criminal prosecutions.” Indeed, even the US Ambassador to the UN, Andrew Young, acknowledged the existence of hundreds of political prisoners in the United States, and the Senate’s own investigation found COINTELPRO, the FBI’s “counterintelligence” program, to be an illegal and unconstitutional abuse of government power. Yet, political prisoners themselves remained locked up. When the United States finally ratified the Geneva Convention on the Prevention of Genocide (1988), imprisoned Black radicals responded by pushing for a definition that included new “scientific forms of genocide” taking place inside US prisons. Mutulu Shakur, Anthony X. Bradshaw, Malik Dinguswa, Terry D. Long, Mark Cook, Adolfo Matos, and James Haskins drafted Genocide Waged against the Black Nation (1988) to circulate to political prisoners and for the Research Committee on International Law and Black Freedom Fighters in the United States to present at a human rights conference in Switzerland. Written by those who experienced behavior modification firsthand, they chronicled the impacts of “psychological warfare” through techniques such as targeted segregation, isolation, sensory deprivation, drugging, and diet: “We specifically charge that the government of the United States is practicing genocide through behavior modification and counterinsurgency and low intensity warfare techniques in its penal system.” Referring directly to the Geneva Convention on the prevention and punishment of genocide, they argued that the behavior modification program in the US penal system amounts to a “scientific form of genocide” waged against the Black Nation. Pushing for a wider international response, they explained: “The world can see what goes on in the tomb of America as Black people are being slowly strangled and suffocated to death.” They concluded by putting it on permanent record before the world: “We charge the American Government with genocide. In clear, unequivocal terms, we charge the American Government with genocide against the captive Black people in America who are perpetually under siege. While the BREATHE Act unveiled by the Movement for Black Lives (M4BL) Electoral Justice Project in July 2020 stops short of explicitly charging genocide, it activates a deep history of struggle against premature death at the hands of the US police and prison system articulated in terms of a right to breathe. In invoking George Floyd’s repeated refrain—“I can’t breathe”—as he was asphyxiated by the Minneapolis police, it boldly calls for defunding the police and investing in new visions of safety. In connecting militarism abroad to state violence at home, it specifically demands an end to the infamous 1033 Program, which is the primary mechanism by which military equipment is transferred to local police forces, and cutting back Department of Defense spending. In mobilizing the Black Lives Global Network in pursuit of domestic legislative change, The BREATHE Act also sits squarely in the tension between legislative and rights-based approaches and a more expansive abolitionist strategy, which has been articulated as “non-reformist reform” and “revolution as policy.” That process involves removing chokeholds from necks and money from budgets, along with articulating and living new visions of human flourishing. A human right to breathe free from racist state and white vigilante violence has been called forth in the names of George Floyd, Breonna Taylor, Philando Castile, Michael Brown, and so many more. It represents the next phase of the tradition of anticarceral internationalism that sees the local as inseparable from the global. The We Charge Genocide, Chicago Torture Justice Memorial, and Black People Against Police Torture delegation’s successful application of an internationalist strategy, Losier explains, drew upon a human rights framework “less as a panacea” and “more as a mechanism for putting pressure on US officials.” Similarly, when survivors, organizers, and lawyers submitted the Chicago police torture cases to other international bodies, as critical legal scholar Allegra M. McLeod shows, they articulated an “abolitionist conception of justice” in contrast to “existing ideas of legal justice.” The #LetUsBreathe Collective, as McLeod and G. Flynt Taylor illustrate, settled on the language of human rights to emphasize the “international scope” of torture and to connect the Chicago police torturers’ racial violence to the brutality of slavery. In so doing, they were conscious of the ways that using the language of human rights in international forums like the United Nations has a greater impact than merely appealing to international law. Likewise, as Justin Hansford reports, Michael Brown’s family chose to employ a human rights framework to emphasize the “ethical nature of the crisis” and to make the case before the global community. “We spoke to the UN Committee Against Torture of the grave injustice of mass incarceration, militarized police culture, and an unaccountable juridical structure,” he explains. “We felt both legitimized by the international community, and saddened that we had to travel halfway across the world to have our dignity legitimized.” As they traveled halfway across the world, they also traveled across time, invoking the tradition of anticarceral internationalism, stretching back to Claudia Jones and the Sojourners for Truth and Justice, as well as to William L. Patterson and the Civil Rights Congress. In reflecting on a “Universal Right to Breathe” in relation to ongoing racially differentiated proximity and vulnerability to death in the time of the COVID-19 pandemic, political theorist Achille Mbembe amplifies the power of witnessing in preventing others from being “expropriated of their breath.” Mbembe concludes: “From a universal perspective, not only is it the right of every member of humankind, but of all life. It must therefore be understood as a fundamental right to existence. Consequently, it cannot be confiscated and thereby eludes all sovereignty.” At once more concrete and more expansive than an abstract right to life, a human right to breathe as articulated by these successive movements of Black people against state and white vigilante violence has insisted on naming and undoing systematic gendered violence and racial terror. When George Jackson was killed by guards at San Quentin prison on August 21, 1971, his mother, Georgia Jackson, appealed to the United Nations to investigate and protect the human rights of those “whose bodies remain incarcerated” in California’s “barbarous penal institutions.” They may have murdered the body, his mother declared, but “his spirit did not die.” His murder set off an immediate wave of protest, including the Attica prison uprising. Having become politicized in prison, at the time of his death George Jackson was the bestselling author of Soledad Brother and had just completed Blood in My Eye mere days before. Angela Y. Davis credits him with the theoretical insight into the prison as the primary institution connecting criminalization with racialization, and his militancy made him an enduring symbol of resistance, an “imprisoned Che Guevara” and “American Frantz Fanon,” Dan Berger writes. George Jackson expressed an “abiding internationalism,” connecting regimes of racism across the United States, Nazi Germany, and apartheid South Africa, and signaling solidarity with Third World anticolonial movements of the Global South. Indeed, like the spirit of Mandela, George Jackson’s spirit has animated ideas and practices of anticarceral internationalism ever since. Absent from the United Nations Universal Declaration of Human Rights, and from the Standard Minimum Rules for the Treatment of Prisoners, is any robust articulation of a right to resist. Indeed, the preamble of the former makes clear that it is essential that human rights be protected by the rule of law in order to prevent people from rebelling against tyranny and oppression. As Angela Davis pointed out writing from the Marin County Jail in 1971, “despite a long history of exalted appeals to man’s inherent right of resistance, there has seldom been agreement on how to relate in practice to unjust, immoral laws and the oppressive social order from which they emanate.” Conservatives invoke specters of anarchy to legitimize their demands for “law and order,” she explained, while liberals almost never advocate methods of resistance that “exceed the limits of legality.” Meanwhile, Black people are cautioned to be patient. “In the heat of our pursuit for fundamental human rights … we are advised that as long as we remain faithful to the existing democratic order, the glorious moment will eventually arrive when we will come into our own as full-fledged human beings.” But Black people worldwide have learned through bitter experience to see the “glaring incongruity” between true democracy and racial capitalism that cannot be reconciled through electoral or legal channels alone.George Jackson’s murder sparked a decade of resistance, often called the “prison rebellion years,” that was met with overwhelming state violence and brutality. The state’s response, like the killing of thirty-nine people in Attica prison, was clearly intended to terrify and debilitize people across the entire prison system. Quieter modes of repression, like the response to the Bedford Hills (New York) women’s prison uprising (1973), worked to reinforce normative ideas about gender as those charged with documenting the resistance and reaction had certain incentives to cover it up. Indeed, as historian Alan Eladio Gómez finds in the case of resistance movements at the US penitentiary at Marion, Illinois, all different forms of state terror are “designed to kill the spirit, the will to resist, and the will to struggle.” Yet, in spite of and because of this, the theoretical underpinnings of a human right to resist in the Black prison movement have been informed as much by Black feminist conceptions of self-defense and collective care as by theories of guerilla warfare and armed struggle for survival.Prisoner defense committees organized by the Black Panther Party (BPP) and others in the 1970s used resistance to signify both legal defense and the right to resist interpersonal assaults and racist state violence more generally. As Shirley Hewitt of the BPP’s Southern California legal defense cadre put it in a statement supporting political prisoner Bruce Richard, “Bruce doesn’t have to justify any attempts on his part to gain a little bit of humanity for him and his people. His human right to resist has already been established by the years of oppression we, his people, have endured.” The feminist defense committees formed to fight for the freedom of Joan Little, Inez García, Yvonne Wanrow, and Dessie Woods forged an intersectional, anticarceral theory of self-defense and self-determination by centering Black and “Third World women,” as historian Emily L. Thuma has shown. They did so in part by elaborating a human right to resist across multiple scales, building on the legacy of Claudia Jones and the Sojourners for Truth and Justice’s defense campaigns for women like Rosa Lee Ingram.As Afeni Shakur explained in her International Working Women’s Day statement, Joan Little “struck a blow at the violations of internationally recognized human rights” from a county jail cell, where she refused to be raped by her jailer. “We were all struck by that great feeling of outrage that caused Joan Little to strike out and kill the would-be invader of her body. … Because we need to salvage the mirage of human rights that Joann Little sought to protest! We need to sound an uncompromising cry for victory over those who seek to invade our bodies.” Black women fighting for justice have been defined as criminals, carted off to jail, and shot like wolves. Assata Shakur “like thousands of other blacks in the 60’s and 70’s was an activist involved in a national struggle against United States human rights violations, both here and abroad,” declared Afeni Shakur. Assata Shakur’s escape from prison on November 2, 1979, reverberated across the world as an act of profound resistance. In her statement to the UN Human Rights Campaign, she invoked the long history of persecution. Every leader that has spoken out for human rights has been killed or gone to prison, she wrote. In order to build “a strong human rights movement,” she explained, “we’ve got to build a strong prison movement. We’ve got to build a strong Black Liberation Movement and we’ve got to struggle for liberation. … We know what we are fighting against—namely, genocidal treatment—now it is time to determine what we are fighting for: land and nationhood.” The idea of a human right to resist is at the center of a long history of armed Black self-defense in the 1960s and 1970s. The right to defend oneself, one’s family, and community was theorized not in the abstract but against actual racially targeted police killings and “no-knock” home invasions. Following the New Orleans Police Department raid on the home of Clavon Johnson in the middle of the night, the New Orleans Committee to Combat Fascism (NCCF), an offshoot of the BPP, reminded local residents that “for Black people there has always been a no-knock law.” The Johnson family, NCCF, and Black people in New Orleans accused the police of being “the real criminals,” condemning them for “every act of terror and brutality” that has been leveled against them, proclaiming: “WE HAVE A HUMAN RIGHT TO DEFEND OURSELVES.” The US Constitution had failed them, had not guaranteed their economic, political, or social rights, and allowed their human rights to be violated daily. “It does not even guarantee and protect our most basic Human Right, the right to LIVE.” Or, as C. H. Jackson reported from Greensville, South Carolina, after sixteen police cars invaded the housing projects and officers kicked down the door to Eugene Johnson’s home, “the President is crying about human rights in Russia and Uganda, while the fascists here in Babylon continue to violate people’s human rights in this country to the point of brutality and murder.” Robert F. Williams and his wife Mabel Robinson Williams profoundly influenced the Black Panther’s internationalist understanding of a right to resist. As the head of the “most militant” NAACP chapter in the South, the Williamses had come into direct conflict with racist police and white vigilantes like the Ku Klux Klan, and Robert Williams’s persecution by authorities shaped his understanding of Black internationalism. Williams had garnered international attention to pressure the governor of North Carolina to release the nine-year-old and fourteen-year-old boys who had been jailed after being kissed by a White girl, in what came to be known as the Kissing Case. In his campaign to support the “Monroe defendants” from racist persecution, he announced, “To the World: Take Note of Monroe. … We have started a world-wide campaign for signatures to a petition which will be presented to the Human Rights Commission of the United Nations. It demands an immediate international investigation into the denial of human rights in Monroe.” When the FBI put out a warrant for his arrest on a bogus kidnapping charge a few years later, he escaped to Cuba, where he and Mabel Williams published The Crusader and created Radio Free Dixie, sending out broadcasts to Black southerners and the Caribbean diaspora. While in Cuba, he wrote Negroes with Guns, his influential book on Black self-defense. When he came back to the United States in 1969, returning to face his own frame-up, he was extradited from Detroit to North Carolina to stand trial. Owing to the efforts of his defense committee, the charges were all eventually dropped. Racial criminalization has been a primary tool of political repression. As Angela Davis and others have theorized, it has been deployed through the weaponization of language as well as guns, along the axis of damning keywords like “criminal,” “communist,” and “terrorist.” As Robert F. Williams pointed out, “every American should realize that every movement for freedom, human dignity, for decency; every movement that seeks fairness and social justice; every movement for human rights is branded as ‘communistic.’” Out of this experience with political persecution and imprisonment has emerged an expansive human rights framework that has been used to internationalize the Black liberation struggle. As deployed in the US prison movement, the right to resist has included acts of self-defense, armed movements for community defense, and collective mobilizations against the gendered racial terror of the carceral state. The genealogy of Black resistance can be traced to slave uprisings, Maroon fugitivity, and everyday acts of collective care. The anticolonial theory and practice of resisting racial domination is inherently more transnational than the forms of militarized resistance enshrined in the so-called age of revolutions that gave rise to modern nation-states. Over the years, a right to resist became a necessary mainstay of anticarceral internationalism. Upon his release on bail from the Tombs jail in New York in 1923, world-famous organizer and cofounder of the Universal Negro Improvement Association (UNIA) Marcus Garvey declared: “Whatsoever happens, the world may know that the jail or penitentiary has no terrors for me. … I am as much at home in jail for the cause of human rights as I am in my own drawing room.” Labeled by J. Edgar Hoover “the most notorious Negro agitator,” Garvey had been surveilled and persecuted by Bureau of Investigation spies and informants who sought to infiltrate and bring down the UNIA. He was convicted of mail fraud charges and sentenced to five years at the federal penitentiary in Atlanta, before being deported to Jamaica. “If I die in Atlanta, my work shall then only begin,” Garvey wrote from prison. “Look for me in the whirlwind or the storm, look for me all around you,” he declared: “I shall come and bring with me countless millions of Black slaves who have died in America and the West Indies and by the millions in Africa to aid you in the fight for liberty, freedom, and life.” In his prison writing, Marcus Garvey crystallized his anticolonial analysis of oppression, decolonial view of human rights, and a path to repair, more than two decades before the UN’s Universal Declaration of Human Rights. The basis of Marcus Garvey’s human rights framework, as with nineteenth-century Black reparations campaigns, was land and a global view of human populations. The UNIA’s mantra—“Africa for the Africans”—symbolized the centrality of controlling land and resources in the creation of intergenerational wealth and human thriving. In his “Last Word before Incarceration,” Garvey told the jury, “I repeat, that if they think they can stamp out the souls of 400,000,000 black men, they make a tremendous and terrible mistake.” The UNIA’s transnational organizational structure posed an explicit challenge to the traditional theory of rights of sovereign states, citizens, and subjects: neither the state, nor existing international order, was in fact the sole or final arbiter of human rights. “I am saying to the Negro people of the world, get armed with organization,” Garvey wrote: “That is your weapon. Their weapons in the past have been big guns and explosive shells; your weapon must be universal organization.” This principle of land and global Black organizing as cornerstones of anticarceral internationalism was carried forward in Malcolm X’s Organization of Afro-American Unity’s (OAAU) human rights proposals. “Civil rights means you’re asking Uncle Sam to treat you right. Human rights are something we’re born with. Human rights are your God-given rights. Human rights are the rights that are recognized by all nations of this earth,” Malcolm proclaimed in April 1964: “Expand the civil rights struggle to the level of human rights, take it to the United Nations, where our African brothers can throw their weight on our side, where our Asian brothers can throw their weight on our side, where our Latin American brothers can throw their weight on our side.” Even as Malcolm X spoke of dragging the United States before the “world court,” his organizing strategy was much broader than using international law as an end in and of itself. He used human rights as a means to build solidarity and connection with anticolonial liberation movements around the world. “So when we saw that we were up against a hopeless battle internally, we saw the necessity of getting allies at the world level,” he wrote. As long as the struggle fell under the “jurisdiction” of the United States, it would be difficult for them to lend real support: “We decided that the only way to make the problem rise to the level where we could get world support was to take it away from the civil rights label and put in the human rights label.” In his “Appeal to African Heads of State,” Malcolm explained that the Organization of Afro-American Unity had sent to the historic African summit “to represent the interests of the 22 million African-Americans whose human rights are being violated daily by the racism of American imperialists.” Tanzanian president Julius Nyerere proposed that the summit pass a resolution condemning the mistreatment of Black people in the United States and supporting the “freedom struggle for human rights.” By framing the Black Freedom Movement as part of a worldwide struggle for human rights against colonialism, Malcolm expanded the meaning and use of the concept. “The greatest weapon the colonial powers have used in the past against our people has always been divide-and-conquer,” he explained: “America is a colonial power. … She has deprived us of the right to be human beings, the right to be recognized and respected as men and women.” If the freedom movement is confined to the domestic boundaries of the nation-state, he reasoned, then Black people will be seen and treated as the minority. But if you look to the “world stage,” then “dark mankind” clearly outnumbers the so-called White population: “On the world stage the white man is just a microscopic minority.” This reality was deeply threatening to representatives of a white power structure who must have felt the moral precariousness of being a small settler minority on the world stage. Drawing on the international organizing strategies of the UNIA and the OAAU, members of the Black Panther Party and the Republic of New Afrika (RNA) likewise centered targeted assassinations and systematic imprisonment in their articulations of a human right to repair. After the FBI, US marshals, and the New York Police Department raided BPP homes and offices in New York in April 1969, some Panthers fled overseas to places like Algeria to set up the BPP International Section. As Sekou Odinga explains in “Still Believing in Land and Independence,” for example, he and other Panthers like Donald Cox, Larry Mack, and Eldridge and Kathleen Cleaver engaged in international defense committee organizing for the NY Panther 21, as those arrested in the raid came to be known. As Eldridge Cleaver put it at the time, “Black people must have a guarantee, they must be certain, they must be sure beyond all doubt that the reign of terror is ended and not just suspended, and that the future of their people is secure. And the only way they can ensure this is to gain organizational unity and communication with their brothers and allies around the world, on an international basis.” “They must have this power,” he continued: “There is no other way.” The eventual acquittal for the Panther 21 in June 1971 was a major victory for the BPP amid a time of constant onslaught, however. The trail “exacted a heavy price,” déqui kioni-sadiki recalls, in the form of “psychological, emotional, mental, physical, spiritual, and financial toll of coping with constant police attacks, friends being killed, children and parents harassed, dangerous and pernicious stereotyping,” and so forth. Still, the Panther 21’s collective autobiography, Look for Me in the Whirlwind, invokes the spirit of Garveyism to propel the twentieth- and twenty-first-century Black Freedom Movement. In August 1971, the FBI raided the RNA headquarters in Jackson, Mississippi, and arrested eleven members, who became known as the RNA-11, including RNA president Imari Abubakari Obadele. Obadele spent twenty-one months in jail in Mississippi before being transferred to the federal penitentiary at Terre Haute and then at Atlanta. The RNA had developed an internationalist analysis about the way Black people in the United States had been treated like an internal colony, forming a nation within a nation. Writing from federal prison in Atlanta in 1978, Obadele called out the hypocrisy of the US human rights record in an open letter to Jimmy Carter: “There is, Mr. Carter, a war of genocide being conducted against Black people, New Afrikans, in the United States.” Pursuing policies that deliberately inflict conditions calculated to bring about the physical destruction of a group, in whole or in part, he continued, the US government has also in particular targeted those Black people who resist poverty and oppression. Illegal FBI COINTELPRO raids, militarized campaigns, assassination plots, and imprisonment all “suggests to so much of the world that black lives mean less to you than white lives.” When the New Afrikan Prisoners Organization proclaimed “We Still Charge Genocide” (1977), they outlined a decolonial theory of racial violence, oppression, as well as an agenda for reparations that used the language of human rights while expanding it beyond UN definitions. The RNA’s anticarceral internationalist strategy drew on what Obadele called the “Malcolm X Doctrine.” The center of the RNA’s political program has always been the demand to “free the land.” Through their political work, historian Dan Berger shows, the RNA centered reparations as an ethical and organizing imperative for twentieth- and twenty-first-century social movements. In his “musings on Malcolm,” renowned journalist and political prisoner Mumia Abu-Jamal likewise sees an expansive vision for human rights. Malcolm X saw the “scourges of American racism” as an “evil against humanity.” “He stood for—and died for—human rights of self-defense and a people’s self-determination,” writes Mumia, “not for ‘civil rights,’ which, as the Supreme Court has indeed shown, changes from day to day, case to case, administration to administration.” As Mumia Abu-Jamal explains, the Black Panthers’ prison organizing, for instance, was animated by the writings of anticolonial thinkers like Frantz Fanon and by a global vision inspired by decolonial independence movements in Africa, Asia, Latin America, and the Caribbean. The international campaigns to stop the planned execution of Mumia Abu-Jamal in the mid-1990s were also often framed in the language of human rights. There were mass demonstrations in Africa, Latin America, Asia, and Europe and pressure from foreign governments, international organizations, and labor unions. Interfaith religious organizations came together on Robben Island in South Africa to issue a global call for restorative justice and to halt Mumia’s execution. In their own appeal, US political prisoners and prisoners of war stated: “The urgency is not just because a precious life is at stake, but also because of the implications for political and social movements.” In fighting for Mumia’s right to live, they laid out a right to repair as essential to their global vision of justice: “We stand for self-determination for all oppressed peoples, for an end to racism, for women’s liberation (equality), and for economics centered on human need rather than corporate greed.” As political prisoners, they have been long imprisoned for a range of resistance activities, including “struggles against white supremacy and colonialism, opposition to the economics of global plunder and class exploitation, efforts against sexism and discrimination,” and above all, “a general unwillingness to abide the multiple ways human beings are demeaned and delimited in this society.” Responding to a series of new international resolutions against torture, genocide, and racism in the 1980s and 1990s, imprisoned activists, lawyers, and scholars organized an International Tribunal on Violations of Human Rights of Political Prisoners and Prisoners of War in United States Prisons and Jails, charging the US government, president, attorney general, FBI and CIA directors, Federal Bureau of Prisons director, and state governors with human rights violations. Pointing to the release of Nelson Mandela and political prisoners around the world, the tribunal carefully made the case for the release of US political prisoners and prisoners of war. Over the preceding year, delegations had petitioned the UN Human Rights Commission in Geneva, and now they were making the case in New York. Longtime movement attorneys Lennox S. Hinds and Jan Susler drew up the indictment, while J. Soffiya Elijah outlined the false convictions, excessive sentencing, and abusive conditions, including the targeted use of control units, solitary confinement, and psychological warfare techniques, that political prisoners endured. The tribunal drew on UN conventions for human rights and genocide and made the case for freeing all political prisoners and prisoners of war, for their protection against genocidal practices waged by the US government, and for self-determination for Black people, Puerto Ricans, and Native Americans. In the lead-up to the UN’s World Conference on Racism in South Africa in 2001, survivors of COINTELPRO persecutions, targeted jailings, and police killings again testified about the violations of their human rights to the US Congressional Black Caucus and UN High Commissioner for Human Rights. As Kathleen Cleaver put it, the Black people who remain locked up dedicated their lives to the transformation of this country. They sought “to end brutality, racism, economic discrimination, imperialism, and war,” Cleaver explained: “When we raise the issue of human rights, we are told you are the criminal … back through Black history to the trials of Nat Turner, Marcus Garvey, Angela, Bobby. … Our fight for human rights continues today.” “The issue was always human rights. The government tried to redefine our struggle for us, to minimize the international, broad concept of human rights that motivated us and turn it into something smaller and less threatening. We have to get this story told, have a clear understanding of where we are, who we are, know our own human rights struggle,” she continued, “and move to bring these prisoners and these freedom fighters out of the dungeons.” The main current of Black resistance, she writes, is the ongoing fight against the afterlives of slavery, segregation, and the “legal, social, psychological, economic, and political limitations still being imposed on our human rights.” Finally, after the United Nations General Assembly passed a resulution titled the “Right to Remedy and Reparation” (2006), the Jericho Movement again pushed for congressional hearings on past and ongoing human rights violations within the United States. Comparing the documented police torture of Jalil Muntaqim and Herman Bell to the victims of torture at Guantanamo Bay, Abu Ghraib, and Bagram Air Base, they acknowledged the limits placed on self-determination and called instead for progressives to push for a Truth and Reconciliation Commission that would try to “heal America’s racial trauma.” In a joint statement from prison, the San Francisco 8 called for investigation into the abuses of COINTELPRO, writing: “Let us, together, build a sustainable and durable initiative that redresses civil and human rights violations.” While Jalil Muntaqim and his fellow imprisoned Black activists have been recognized for their commitment to the global human rights movements by such international luminaries as Nobel Peace Prize laureate Archbishop Desmond Tutu, the US government has yet to alter its official position. It was this tradition of anticarceral internationalism that activist groups like Black People Against Torture, Chicago Torture Justice Memorials, We Charge Genocide, Black Youth Project 100, and others drew upon in pressing for accountability for Chicago police chief Burge’s torturing and false imprisonment of hundreds of people and Chicago police murders of Black residents. In establishing an important precedent for “A Human Right to Reparations,” as Losier shows, Black People Against Torture successfully employed an internationalist human rights strategy to gain local, state, and federal breakthroughs, such as the historic Chicago Reparations Ordinance (2015). In so doing, he explains, they drew on a human rights framework to put pressure on US officials. There are multiple streams of anticarceral internationalism that come together in articulating a right to repair, one in the form of truth-and-reconciliation-style commissions and another in the form of redistribution of land and essential resources. The payment of settlement money, while always an inadequate valuation of human life, falls somewhere in between. Yet, beginning with imprisoned Black radicals like Marcus Garvey and continuing through imprisoned members of the Black Panther Party and the Republic of New Afrika, a decolonial analysis of repair has come to rely on an alternative, more expansive, human rights based framework that centers the slave trade and internal colonialism, along with afterlives of slavery in the form of mass criminalization, targeted imprisonment, and murder as the crisis of modernity. Taken to their logical conclusion, these global theories of racial justice rely less on courts and state mechanisms to redress state violence and increasingly call for an even more expansive right: to reenvision. Amid the worldwide uprisings in response to the murders of George Floyd, Breonna Taylor, and Ahmaud Arbery in the summer of 2020, the UN issued a statement condemning systemic racism in the United States. What this means for those who have died, are dying, and whose lives are daily threatened by unjust imprisonment during the ongoing pandemic, remains to be seen. The 2020 uprisings of some twenty-six million people against racist state and white vigilante violence in the United States are now considered the largest and broadest protest movement in US history. They build on years of organizing for Black Lives Matter and have inspired solidarity protests around the world. Demands to free longtime political prisoners and release all people from dangerous and unnecessary confinement in jails and prisons are intensifying, as the COVID-19 virus continues to disproportionately kill people who are imprisoned. As guards continue to target Black prisoners inside prisons and federal and local police target protesters on the streets, it is clear that centering those forcibly held at the epicenter of state repression and racial violence is essential to the work of internationalizing the ongoing Black Freedom Struggle, seeking repair for the damage done by state violence, building a global anticarceral movement, and reconceptualizing what it means to be human altogether. As new freedom dreams, policy proposals, and future-making practices take shape, many are looking to the Black radical tradition of antiracist organizing and movement building for inspiration and lessons learned. Across the long history of struggle against racialized state violence, activists in the US prison movement have pushed for an international theory of change, rooted in a decolonial analysis of racial violence and an expanded framework of human rights. When the Black prison movement invokes the spirits of Marcus Garvey, Claudia Jones, George Jackson, Nelson Mandela and countless others who have been targeted for premature death, they are animating a human rights framework that centers slavery as a crisis of modernity, one that leads through truth and reconciliation on to reenvisioning repair in abolitionist terms. The strategy of anticarceral internationalism that people in the imprisoned Black radical tradition, antiprison activists, and their allies have developed over the years employs a decolonial conception of state and white vigilante racial violence. Out of experience with racial criminalization, persecution, and racist state violence has emerged an expanded framework of human rights, including a right to breathe, a right to resist, a right to repair, and a right to reenvision. The imprisoned Black radical tradition’s expanded vision of human rights lays the groundwork for the burgeoning global abolition movement. Prison abolitionism is not only about tearing down outmoded structures of racial domination but also about building new modes of collective care. In that way, as historian Sarah Haley writes, it is also an Afrofuturist project.The anticarceral internationalism of the US prison movement poses a profound challenge to mainstream notions of human rights. International human rights law faces a parallel set of constraints as domestic regulations around policing and prisons. The central contradiction is that they both rely on law and criminal courts to redress the violence of policing and the criminal punishment system. And in so doing, they actually help legitimize the same asymmetries in proximity to death. Abolitionist praxis, on the other hand, as Dylan Rodríguez explains, “addresses carcerality as a logic of power that generates multiple, overlapping, and differently scaled carceral regimes. … Thus, eliminating carceral-state violence via prisons, jails, police, detention centers, and military bases is but one aspect of the broader rethinking—and remapping—of collective insurgent ‘power’ that simultaneously asserts liberated autonomy from and posits a radical challenge to long historical relations of gendered, racial-colonial dominance.” This is why leading abolitionist scholars like Ruth Wilson Gilmore and others have long been making the case not just to tear prison systems down, but to do the crucial work of repair needed to “change everything.” What, then, of the human in rights-based talk and action? For Black feminist theorist Sylvia Wynter, the struggle of our time is against the overrepresentation of the particular Western bourgeois rights-bearing subject, cast as “universal man,” pretending to be the only definition of “the human.” Indeed, mainstream liberal human rights discourse has presumed this universal version of rights-bearing citizen-as-man, masquerading as the human, which has again and again limited the aspirations of human rights movements to the political power nation-states. Wynter shows how Black critique, on the other hand, has been distinguished by its willingness to think from the vantage of the enslaved, the imprisoned, and those said not to even have the right to have rights. “Les damnés,” drawing on Frantz Fanon’s phrase, the criminalized Black and Brown peoples, refugees, homeless, jobless, welfare moms, drug “offenders,” and so forth, she explains, are used to populate the anti-Black categories that structure racial hierarchy on a local and global scale: “So that if we see this category of the damnés that is internal to (and interned within) the prison system of the United States as the analog of a global archipelago constituted by … the so-called ‘underdeveloped’ areas of the world,” she writes, “a systematic pattern emerges.” Quite the opposite of the White, universalizing, status quo–maintaining version of the universal-man-as-human, embedded in claims like “all lives matter,” then, is the more powerful position that thinking from a particular history of racial, sexual, and gendered violence—one that centers the worldwide catastrophes of colonialism, slavery, and genocide—is essential to reenvision what it means to be human altogether. This is where Black liberation offers, in turn, to liberate everyone. “Prison is a second-by-second assault on the soul, a day-to-day degradation of the self,” Mumia Abu-Jamal writes in Live from Death Row. While a person is “locked away in the netherworld,” children grow into adulthood and loving relationships “wither into yesterday’s dust.” Indeed, “the mind-numbing, soul-killing savage sameness that makes each day an echo of the day before … makes prison the abode of spirit death.” If the prison has been the epicenter of spirit death, following Mumia’s formulation, then activating the spirits of Marcus Garvey, Claudia Jones, George Jackson, and Nelson Mandela signals the continued significance of the decolonial framework to combat gendered violence and racial terror. As people in the prison movement have understood, the liberation of Black people within the United States was, and continues to be, intimately connected to the liberation of people in Africa, Latin America, Asia, and every part of the formerly enslaved and colonized world. If anti-Black racial violence is so ubiquitous as to be literally suffocating people, so must be the struggle against it. This will require more than a set of abstract rights and protections in a deeply unequal and asymmetric world system. As Achille Mbembe puts it in making the case for a universal right to breathe, humanity must start afresh: “To survive, we must return to all living things—including the biosphere—the space and energy they need.” It is this energy that resonates with what those in the imprisoned Black radical tradition have said to look for, everywhere, in the whirlwind and the storm, and in the very air we breathe. The arc of anticarceral internationalism bends toward the abolition of policing and prisons. While it may have been more common to speak and write in the language of internationalism during the New Negro era of the 1920s and 1930s, and of solidarity with Third World liberation movements of the Global South during the Civil Rights and Black Power era of the 1960s and 1970s, now discourses and practices of police and prison abolition are ascendant in the latest phase of the struggle to overthrow global white supremacy in the form of racist state and white vigilante violence at home and aboard. Drawing power from the imprisoned Black radical tradition’s long genealogy of thought and organizing, perhaps anticarceral internationalism will take the form of full-fledged prison abolitionism and become the new human rights paradigm, as it moves from the last utopia to the next.
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