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AFTERWORD

BAD SUBJECTS: THE PRACTICE OF THEORY AND
THE CONSTITUTION OF IDENTITY IN LEGAL

CULTURE

ANGELA P. HARRIS"

We (the readers of this essay) live in a time (the present) and a place
(the cultural West) that require us to be people of a certain kind - not just
the human beings we can't help being, but certain kinds of subjects. The
American legal system, for example, filters certain demands through to us
from liberal political culture and, more broadly and distantly, from the
Enlightenment that we be (or imagine ourselves to be) free, disengaged
individuals with certain preferences who engage with other free individuals
in rational decision making about our political life. Contemporary American
legal culture also assumes that alongside the public political space of
deliberation or interest group bargaining lies other "private" realms. Chief
among these, for example, is "the family," to which is given the task of
shaping our preferences and nurturing our capacities for self-expression and

self-realization as unique, feeling, and sensing individuals.'

We also live, however' in a culture that provides increasingly fewer
institutional resources for the construction of these choosing, feeling, and
unique selves. Religious understandings about the meaning of life are now
openly under contestation rather than being shared and taken for granted

Professor of Law, University of California, Berkeley School of Law (Boalt Hall).
Charles Taylor puts it this way:

It is a culture which is individualist in ... three senses ... it prizes autonomy; if
gives an important place to self-exploration, in particular of feeling; and its visions
of the good life generally involve personal commitment. As a consequence, in its
political language, it formulates the immunities due people in terms of subjective
rights. Because of its egalitarian bent, it conceives these rights as universal.

At the same time, this culture accords significance to productive work and also to
the family, which is ideally a close community of love, in which the members find
an important part of their human fulfillment. In certain sub-cultures of today, the
family may be displaced by the sexual liaison, or "relationship," as the proper locus
of this fulfillment, but the centrality of love remains. It makes feelings morally
crucial, and makes much of their exploration and expression. And universal
benevolence, or at least fair dealing, is its most important social virtue.

CHARLES TAYLOR, SOURCES OF THE SELF: THE MAKING OF THE MODERN IDENTITY 305 (1989).
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by everyone in a society. Political institutions that told people who they were
through status relations, such as feudalism, are similarly in competition with
political cultures that treat everyone as free and fungible. Even the
narratives about social progress and emancipation that emerged to replace a
belief in fixed status hierarchies - narratives like Marxism, for example - face
strong challenge. The idea of "society" as something that can be improved
with the application of expertise and benevolent administrative management
is itself under attack from conservatives who equate it with "big government"
and an exhausted liberalism said to "not work." Indeed, for many
contemporary conservatives there is no "society" at all, only individuals, or at
most local moral "cultures" that must bear the responsibility for their own
moral uplift.' In this discourse, questions relating to crime and "welfare," for
example, become personal moral issues rather than social problems.

Meanwhile, life in Weber's "iron cage" of capitalism and
bureaucratically organized social institutions demands that we take personal
responsibility for who we are and where we end up, and these institutions
have become more pervasive and more demanding of our performances.'
Ideologies stretching from the myth of meritocracy in higher education to
the bromides of New Age self-esteem and self-improvement place both blame
and responsibility on the individual. We succeed through our own
individual merit and hard work; however, the concomitant insistence is that
we also fail as individuals or because of a "culture" of poverty or fallen
morality that we have failed to personally transcend.4 In this culture the
choices are few. As William Connolly sees it:

2 See Margaret Thatcher, Aids, Education and the Year 2000, in WOMEN'S OWN, Oct. 3, 1987,
at 8-10, available at http://www.cooperativeindividualism.org/thatcher_- societyand _
responsibility html (last visited Dec. 20, 2002) ("[T]here is no such thing as society.").

3 William Connolly puts it this way:

One must now program one's life meticulously to meet a more detailed array of
institutional standards of normality and entitlement. If one fails to measure tip to
one (or more) of these disciplines, one runs a high risk of entrapment in one of
the categories of otherness derived from it: one becomes defined through a
reciprocal category of delinquency, irresponsibility, dependency, criminality,
instability, abnormality, retardation, unemployability, incapacity, obsolescence,
credit risk, security risk, perversity, evil, illness or contagion.

WILLIAM E. CONNOLLY, IDENTIT\ DIFFERENCE: DEMOCRATIC NEGOTIATIONS OF POLITICAL

PARADOX 16, 21 (Cornell Univ. Press 1991).
4 See generally MICHEL FOUCALT, DISCIPLINE AND PUNISHMENT: THE BIRTH OF THE PRISON

(Vintage Books 1979) (Michel Foucault's concern with the disciplinary society provides one
account of this constant pressure on the individual self to conform itself according to external
norms.).
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One can either treat one's life as a project, negotiating a path
through a finely grained network of institutionally imposed
disciplines and requirements, or one can struggle against those
disciplines by refusing to treat one's life as a project. To follow the
first route is to be indebted to the institutions in which one is
enclosed: one's office space, self-esteem, income, merit, mobility,
power, family, and personal identity now depend on microconformity
to pervasive norms that come with the territory. And this remains so
whether those standards are established democratically or imposed
from above. To select or be selected by the second path, on the other
hand, is to be shuffled out of the good life available and to increase
one's susceptibility to one of the categorizations that license
institutional discipline from another direction. "The choice," as we
say in tones overtly celebrating freedom and covertly attacking the
other, "is yours."5

Finally, we live in a time (the present) and a place (the political North)
that is officially post-colonial and post-patriarchal, yet remains deeply
engaged in reenacting and reinscribing the patterns of suffering officially
relegated to the past. In the ideologies of imperialism and patriarchy, which
came to their fruition in the West during the late nineteenth century, certain
groups, such as women, "racial minorities," and "natives," were understood as
being inherently incapable of becoming subjects - those free individuals and
bearers of rights who come together and deliberate with others. Indeed, it
has been suggested more than once that within these ideologies the freedom
and individuality of subjects was made possible by the unfreedom and the
lack of individuality of these non-subjects.6

Today, these formal exclusions are gone. The United States and
western Europe have stopped ruling the rest of the globe by force, and new
ideals of "equality," "diversity," and "tolerance" have supplanted the old
conviction that women and natives are unfit for self-government. Everyone
in the United States is now welcomed as a political and economic subject,
equal before the law and in the marketplace (provided, of course, that one
submits to the discipline of making one's life a proper project). However,
neither the political-economic-social configurations of power that
constituted women and people of color as bad subjects, nor the ideologies
that justified their subordination have disappeared. As I have written
elsewhere, for example, even the realm of anti-discrimination law, which is
explicitly committed to equality, has been shaped to conform to the

5 Connolly, supra note 3, at 21-22.
6 See generally CAROLE PATEMAN, THE SEXUAL CONTRACT (Stanford Univ. Press 1988);

Jacques Derrida, White Mythology: Metaphor in the Text of Philosophy, in MARGINS OF PHILOSOPHY
(Alan Bass trans., Univ. of Chicago Press 1982).
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demands of white supremacy.' The result is that those who have traditionally
been defined as incapable of being proper political and economic subjects
continue to be treated that way, and in fact have fewer material resources for
engaging in the practices through which we are expected to shape and take
responsibility for ourselves.

How do "subalterns" - those people defined as not subjects in the

patriarchal and imperialist tradition - struggle to be subjects and to be
treated as such under these conditions? And where do these struggles take
place? The politics of identity names the individual and collective subaltern

struggle for personal/political wholeness and power in a world where we are

called to account for ourselves at every point, and the forum of "the law" is
one important site of the politics of identity. By "the law," I mean not only
courtrooms and legislative chambers, but also the social culture of rights and
rules and the institutions, like the mass media, that shape it, and the
imaginary spheres of public versus private, family-market-state that underpin
legal discourse and legal institutions.

The politics of identity takes many forms. It may be engaged in on an
individual or interpersonal basis, as women by themselves, or in small
groups, that do the work known in the 1970s as "consciousness raising." It

may be engaged in by feminist and anti-racist organizations seeking large-

scale institutional change. The demands of those engaged in identity politics
also vary from symbolic recognition of one's "difference" to a thorough-
going demand for political and economic transformation and
redistribution.8 Identity politics, like every other kind of politics, has its
utopian and its dystopian side. Identity politics gone bad gives rise to the
familiar conservative stereotype - the subaltern subject that, rather than
seeking transformation, simply becomes attached to its own victimization, or

merely imitates the attitudes of the colonizer.' At its best, however, the
politics of identity seeks not only inclusion, but also transformation on both the
ideological and the material level.

7 See generally Angela P. Harris, Equality Trouble. Sameness and Difference in Twentieth Centuy
Race Law, 88 CAL. L. REV. 1923 (2000).

8 See generally NANCY FRASER, JUSTICE INTERRUPTUS: CRITICAL REFLECTIONS ON THE
"POSTSOCIALIST" CONDITION (Routledge 1997). Fraser attempts to identify some subordinated
groups as seeking only "recognition" and others as seeking "redistribution," and argues that a
"bivalent" approach to transformation that demands both is the most progressive. I would argue
that every subaltern project has implications for both recognition and redistribution.

9 Wendy Brown, though she does not identify herself as conservative, makes this case
against identity politics gone wrong in contemporary life. See WENDY BROWN, STATES OF INJURY
(Princeton Univ. Press 1995). Frantz Fanon bitterly criticized his fellow Martinicans for similarly
mimicking their colonizers rather than seeking to transcend the dynamic of colonizer and
colonized. See FRANTZ FANON, BLACK SKIN, WHITE MASKS 17 (Charles L. Markmann trans., Grove
Press 1967) (1952).
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THEORY AND THE POLITICS OF IDENTITY

The first step in the transformative project of identity politics is a
critical attention to the process by which some groups are defined as bad
subjects and denied full access to the resources of self-fashioning. This is the
work of theory.

Bell Hooks writes that "[w]ithin revolutionary feminist movements,
within revolutionary black liberation struggles, we must continually claim
theory as necessary practice within a holistic framework of liberatory
activism."" By theory, Hooks does not mean "work that is highly abstract,
jargonistic, difficult to read, and containing obscure references that may not
be at all clear or explained."" That kind of work is often valued in academic
settings, but Hooks is after something different. The kind of theory she cares
about comes from a "collective struggle to discuss issues of gender and
blackness without censorship," a struggle that is both a practice and a
subversive practice. Theory is a practice because all human action is based
on some kind of theorizing, some sort of idea about what we're doing in life
and why it matters. 2

Feminist theory, Hooks argues, is necessary to make feminist
transformation of the world possible. In order to make transformation most
accessible to the largest number of people, feminist theory must be concrete
and personal rather than abstract and removed from experience. It should

10 Bell Hooks, Theory as Liberatoly Practice, 4 YALEJ.L. & FEMINISM 1, 8 (1991).

11 Id. at 4.
12 Terry Eagleton puts it this way:

[A] sharp polarity between "theory" and "life" is surely misleading. All social life is
in some sense theoretical: even such apparently concrete, unimpeachable
statements as "pass the salt" or "I've just put the cat out" engage theoretical
propositions of a kind, controvertible statements about the nature of the world.
This is, admittedly, theory of a pretty low level, hardly of an Einsteinian grandeur;
but propositions such as "this is a beer mug" depend on the assumption that the
object in question will smash if dropped from a certain height rather than put out
a small daintily coloured parachute, and if it did the latter rather than the former
then we would have to revise the proposition. And just as all social life is
theoretical, so all theory is a real social practice.

TERRY EAGLETON, THE SIGNIFICANCE OF THEORY 24 (Blackwell Pub. 1990). Hooks, as well, is
critical of the move to treat "theory" and "practice" - or "politics" - as opposites because of the
danger not only of anti-intellectualism but also of ineffective action:

Just as some elite academics who construct theories of "blackness" in ways that
make it a critical terrain which only the chosen few can enter, using theoretical
work on race to assert their authority over black experience, denying democratic
access to the process of theory making, threaten collective black liberation
struggle, so do those among us who react to this by promoting anti-intellectualism
by declaring all theory as worthless. By reinforcing the idea that there is a split
within theory and practice or by creating such a split, both groups deny the power
of liberatory education for critical consciousness thereby perpetuating conditions
that reinforce our collective exploitation and repression.

Hooks, supra note 10, at 7-8.
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"strive[] to speak to women, men and children about ways we might
transform our lives via a conversation to feminist politics, to feminist
practice. Where can we find a body of feminist theory that is directed toward
helping individuals integrate feminist thinking and practice into daily life?"13

This symposium is a partial answer to Hooks' question. This
symposium presents acts of feminist theory; acts that illustrate the non-
existence of the line between feminist theory and practice. When Professor
Grahn-Farley made the status hierarchy of professor-student a subject of
critique, feminist theory/practice occurred. When her students not only
wrote individual papers but shaped those papers together in a collective
process of conversation and critique, feminist theory/practice occurred.
When the students acted collectively to create a symposium in which students
would write and faculty comment, and when they defended the integrity of
this collective against efforts to name this or that individual's paper as "not
good enough," feminist theory/practice occurred.

Feminist h"/practice occurred, as well, within the papers that form the
body of this symposium. Several of the papers seek to push feminist activism
beyond its accustomed borders, to include people and practices left out of
white academic feminist concerns. Jacqueline Mertz14 retells the story of
State v. Wanrow to call attention to what is left out in the standard feminist
account of the case - the commitment of the activists who worked on Yvonne
Wanrow's behalf for the cause of Indian rights. Similarly, Marnie Franklin"
seeks to broaden feminist domestic violence work to fully incorporate the
needs of lesbians who have experienced intimate violence. As Mertz points
out, putting feminist victories into a broader context reorients feminist
theory toward the project of creating a fuller solidarity of women across
boundaries of race, class, ethnicity, and nationality. In order for this deeper
solidarity to come about, however, more privileged women must listen to and
learn from those who are less privileged.

Feminist theory/practice also does not hesitate to question concepts
that seem "natural" within mainstream culture and therefore not subject to
debate. In locating sexism at the heart of contemporary fundamentalist
Christianity in the United States, Kimberly Charles16 links arms with feminist
scholars who have made a similar critique of fundamentalist Islam. 17 As
Charles documents, the religious right's antipathy to "secular humanism"

13 Hooks, supra note 10, at 9.
14 Jacqueline Mertz, Women of Color - What Their Voices Teach Us, 9 CARDOZO WOMEN'S LJ.

205 (2003).
15 Marnie J. Franklin, The Closet Becomes Dark for the Abused: A Perspective on Lesbian Partner

Abuse, 9 CARDOZO WOMEN'S L.J. 299 (2003).
16 Kimberly Charles, Sexism is a "Family Value", 9 CARDOZO WOMEN'S L.J. 255 (2003).
17 See, e.g., FATIMA MERNIssI, BEYOND THE VEIL: MALE-FEMALE DYNAMICS IN A MODERN

MUSLIM SOCIETY vii, xxvii (Indiana Univ. Press 1987).
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expanded into an activist, counter-revolutionary campaign against abortion
rights and gay and lesbian rights in the 1980s and 1990s. It should not be
surprising that religious fundamentalism experiences a resurgence just when
the order of gender dominance Christians and Muslims treat as "natural"
suddenly seems socially constructed. As Fatima Mernissi puts it, "[i]f
fundamentalists are calling for the return to the veil, it must be because
women have been taking off the veil.""8 Charles' analysis is subversive and
feminist because it dares to see what is portrayed as "natural" as instead the
result of human action.

Marie Galanti'sI9 essay examines the publicity concerning the
infanticide trial of Andrea Yates as a window into United States fantasies of

the perfect mother, a figure who embraces and embodies gender
dominance. Yates, Galanti notes, was seemingly the very model of this
perfect mother: "every aspect of her life seems to exemplify her
subordination to her husband." When Yates, a stay-at-home suburban mom
and homeschooler, drowned her five children, the result was a cultural
frenzy. Galanti notes: "[W]ithout her crime Andrea Yates would have
remained nameless and faceless: the invisible woman, the mother. Since she
not only committed murder, but also struck a blow to the cultural construct
of the traditional family entity, the culture must now see to her punishment."

Galanti's suburban mom seems a long way in social location from the

child prostitutes that are the subject of Pantea Javidan's essay."0 Yet these
subjects share a kind of social invisibility that makes them uniquely
vulnerable to the institutional imposition of suffering. Yates's suffering,

Galanti suggests, was invisible because the culture insisted that her
performance of cherished cultural fantasies must make her happy and
fulfilled. Javidan's prostitutes are invisible because in becoming prostitutes,
they cease to be understood as children. Our culture has the greatest
solicitude for children as symbols of innocence; however, the prostitute
stands for voluntary degradation and the threat of corruption of others.
Thus, asJavidan points out, "[t]he California State Legislature's stance is that

society needs protection from child prostitutes... girls who are in more
powerful positions (i.e. have a stable family life, a home, and people to
advocate their interests in the Senate), are deemed as those in need of
protection from the street girl who has none of these." Child prostitutes are
attacked and "cracked down" upon as a form of human social blight just as
Andrea Yates, the killer mother, is attacked, in a frenzy of cultural anxiety

18 Id. at xi.

19 Marie Galanti, The Andrea Yates Trial: What is Wrong with this Picture?, 9 CARDOZO WOMEN'S
L.J. 345 (2003).

20 PanteaJavidan, Invisible Targets: Juvenile Prostitution, Crackdown Legislation, and the Example

of Califarnia, 9 CARDOZO WOMEN'S L.J. 237 (2003).

2003



CARDOZO WOMEN'S LAWJOURNAL

about the protection of a fantasy world in which mothers are always good
and children always innocent.

CULTURE AND THE THEATER OF LAW

One of the central arenas in Anglo-American culture for the struggle of
subalterns against (and sometimes only within) the double bind of being
expected to act as a subject and being treated as incapable of subjecthood
has been the law. The law is a key site for both the symbolic and the material
processes of self-fashioning in the contemporary West. Moreover, in the
contemporary, post-patriarchal, post-colonial world, as I have suggested, the
law claims to listen to subaltern voices. Indeed, the project of anti-

discrimination law purports to "widen the circle of the we" by including
subjects that were traditionally excluded. Yet in practice, projects
undertaken in the name of equality and respect silence those voices. Here,
too, the law is central. Thus, for example, Jessica Dayton2 ' argues against
mandatory arrest and no-drop policies in the context of intimate violence
precisely because these policies do not listen to women, but rather make the
state's interests paramount. Diane Gentry 2 notes that Title VII was intended

to protect women against sex-based harassment, but the courts interpreting
this doctrine have understood harassment narrowly, and have used
interactions outside the workplace as a standard of comparison despite the
pervasiveness of harassment throughout our society. As a result, Gentry
observes, "[l]aw is in effect regulating workplace behavior by leaving
prejudicial social relationships intact. The behavior of women is also
effectively regulated, as women must tailor their actions to fit the status quo."
Ekee Ehrlich,2 ' examining pregnancy discrimination in white-collar settings,
finds a similar regime of regulation focused on the pregnant worker's body
that she discovered when she herself became pregnant - pregnant bodies are
suspect symbols of low productivity. "If she wants to continue working in the
male designed work environment, she must become male and endure
whatever remarks are made towards her." Finally, law school itself continues
to bear the marks of an institution shaped for men in a culture of
domesticity. Autumn Mesa's 24 essay on her own experience in law school
argues that the model of the successful law student continues to be a person
with no outside life obligations - in short, a man. Such legal regimes
reinforce the double bind. They maintain the subordination of women

21 Jessica Dayton, The Silencing of a Woman's Choice: Mandatory Arrest and No Drop Prosecution

Policies in Domestic Violence Cases, 9 CARDOZO WOMEN'S L.J. 281 (2003).
22 Diane Gentry, Title VII Limitations - Keeping the Workplace Hostile, 9 CARDOZO WOMEN'S L.J.

393 (2003).
2 Ekee Erlich, Caution: Men at Work, 9 CARDOZO WOMEN'S L.J. 409 (2003).

24 Autumn Mesa, A Woman's Climb Up the Law School Ladder, 9 CARDOZO WOMEN'S L.J. 379

(2003).
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while announcing the end of such subordination; they announce equality in
the realm of the law while intensifying unequal regimes of self-discipline in
the world beyond the courtroom.

Beyond the state institutions that enforce the law, cultural institutions
that shape legal culture also continue to constitute women as non-subjects.
Victoria Alexeeva's2 5 essay examines one site where legal culture is made: the
world of television, in which images of the law are ubiquitous. Alexeeva
argues that the fictional character Ally McBeal is presented as a successful
lawyer - she even makes partner at her firm - and at the same as utterly
incompetent, undone by her feminine characteristics. In Alexeeva's view, the
show Ally McBeal "emphasizes her craziness and instability, and minimizes
her intelligence and professionalism." The show, then, relies on and
reinforces the ideology of domesticity - the idea that social life is split into
two realms, the private and the public, and that women's special qualities suit
them for private life, while men are suited for the public life of the law.26 In
the culture of domesticity, it is no wonder Ally is crazy and unstable: she is an
impossible figure, a woman in a man's world. Similarly, in her thoughtful
essay, Maria-Victoria Castro27 looks at her own upbringing and the
construction of herself as a subject through her mother's tutelage and her
own self-creation. In her view, Argentine law also embraces the ideology of
domesticity. If women are denied social equality, formal legal equality is
meaningless. The task, then, is to "sustain a woman-created space" in which
women can create themselves in ways that transform traditional gendered
subjects. Castro argues that images of Evita Peron, Las Madres de la Plaza de
Mayo, and "Tania" (Haydee Tamara Bunke Bider) point the way to the
possibilities of woman-created-women in Argentinean culture, making it
possible for her to create herself while still engaging with her Argentinean
self.

Women, like racial minorities, occupy a paradoxical position within
Anglo-American law: symbols of the law's inclusive, egalitarian aspirations yet
subjected to stringent regulation in theaters where the law supposedly does
not go. At the far edge of anti-discrimination doctrine, however, lie those
subjects that have not fully come into being before the law. Elissa Laird2"
examines the struggle of same-sex families to become appropriate subjects of
legal rights. As she notes, the initial struggle is to be seen as a coherent

25 Victoria Alexeeva, Images of Women Lawyers: Over-Representation of Their Femininity in Media,

9 CARDOZO WOMEN'S L.J. 361 (2003).
26 See generally JOAN WILLIAMS, UNBENDING GENDER: WHY FAMILY AND WORK CONFLICT AND

WHAT TO Do ABOUT It (Oxford Univ. Press 2000).
27 Maria-Victoria Castro, La Mujer Argentina Que Soy Yo/The Argentinean Woman I Am, 9

CARDOZO WOMEN'S L.J. 321 (2003).
28 Elissa Laird, The Law is Straight and Narrow: How American Courts Define Families, 9

CARDOZO WOMEN'S L.J. 221 (2003).
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subject, a holder of rights, and, for instance, to not have one's desires read
out of existence by a judge defining "marriage" as implicitly heterosexual.
The "straight and narrow," Judeo-Christian path of the law recognizes
women but facilitates efforts to keep them in their place; queer subjects,
meanwhile, seek recognition itself.

CONCLUSION: CHANGING THE SUBJECT

What makes feminist theory/practice in general, and these essays in
particular, an instance of what I have called identity politics? Feminist
theory/practice seeks to make visible, and thus subject to critique, the
business of defining women as subalterns, as incomplete or inferior subjects.
The ultimate goal, however, is not only to expose this process, but to change
the subject.

In her famous essay Can the Subaltern Speak ?, Gayatri Chakravorty Spivak
answers the question she has posed in the negative.29 Spivak questions the
ability of certain well known "progressive" European intellectuals to
adequately speak for, or even speak about, people - including, in India,
"tribal" women - who have been understood within Western discourse as
non-subjects. Imperialism and male dominance have so shaped our
understanding of both subordination and emancipation, Spivak suggests,
that we (the privileged, the subjects trusted to speak) cannot trust our ability
to adequately speak for the Other. Yet, Spivak does not enjoin theorists to
therefore be silent. "For the 'true' subaltern group, whose identity is its
difference, there is no unrepresentative subaltern subject that can know and
speak itself; the intellectual's solution is not to abstain from
representation."" The focus of elite intellectual work must be not on
recovering the pure and supposedly "authentic" voice of the oppressed, but
rather on examining the techniques by which the dominant culture defines
the Other, and through this critical examination "rendering delirious that
interior voice that is the voice of the other in us."3

Appropriately, the focus of the essays in this symposium is not the
search for the authentically oppressed, but the struggle, in all the arenas that
constitute the law, to realize a fully democratic society. The politics of
identity at its best requires a commitment to the knowledge that new subjects

are always coming into being in any political or social order, and a
commitment to change one's own life narrative, or the narrative of one's

29 Gayatri Chakravorty Spivak, Can the Subaltern Speak?, in MARXISM AND THE

INTERPRETATION OF CULTURE 271 (Cary Nelson & Lawrence Grossberg eds., Univ. of Illinois
Press 1988).

30 Id. at 285.
31 Id. at 294 (quoting JACQUES DERRIDA, OF AN APOCALYPTIC TONE RECENTLY ADOPTED IN

PHILOSOPHY 71 (John P. Leavy,Jr., trans. 1984).

524 Vol. 9:2



2003 AFTERWORD

group, in order to meet those emergent subjects on a ground of democratic
engagement.

3 2

'This is not an abstract struggle. For Bell Hooks, feminist theory
"emerges from the concrete, from my efforts to critically intervene in my life
and the lives of others."3 3 The essays in this symposium are founded in the
central feminist impulse to listen to women. Second-wave feminist activists
also had it right that the personal is political. In a culture so dedicated to the
individual, the project of pluralistic democracy must make plain the
inextricability of the self from institutions, from history, and from power.
Democracy in this view is not only a mode of state governance, but as
Connolly puts it, "a distinctive culture in which constituencies have a
significant hand. in modeling and moving the identities that constitute
them.134  The politics of identity, feminist theory, and the essays in this
symposium seek to make such a culture a reality.

32 William Connolly describes the necessary commitment as one to an "ethos of critical
responsiveness," and describes it this way:

The responsiveness in question ... is anticipatory, critical, and self-revisionary in
character. It is anticipatory in that it responds to a movement to pluralize even
before the constituency in question has become fully consolidated into a
recognized, positive identity. For the positive identity is an effect at the end of a
political struggle, not quite a fact or implicit concept at its beginning. It is critical
in that it must consider, for instance, whether the new movement is relentlessly
fundamentalist, whether it drives to impose its identity as the universal standard
and to punish everyone who deviates from it. It is, most crucially, selfrevisionary in
that those on the responding end eventually must modify what they are, in form or
content or both, if the new movement is to attain sufficient cultural space to
crystallize a new identity. Critical responsiveness to the injuries of Otherness (e.g.,
to Indians, atheists, slaves, pagans, homosexuals, ladies, illegal immigrants) implies
a comparative denaturalization and reconfiguration of hegemonic identities
whose character depended on these specifications of difference.

WILLIAM E. CONNOLLY, THE ETHOS OF PLURALIZATION 164,184 (Univ. of Minnesota Press 1995).
33 Hooks, supra note 10, at 8.
34 WILLIAM E. CONNOLLY, WHY I AM NOT A SECULARIST 137, 154 (Univ. of Minnesota Press

1999).




