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‘They will remember that we were sold 
but they won’t remember that we were 

strong. They will remember that we were 
bought, but not that we were strong.’

William Prescott, former slave in the 
United States, 19371

Introduction
As an event, institution and phe-

nomena, the trans-Atlantic slave 
trade was arguably one of the most 

astonishing atrocities to have exist-
ed in human history. The rationale 
for this paper is based on my con-
cern with the lack of contemporary 
black British voices with regards to 
the topic of slavery as well as the on-
going pathologisation of its memory 
in the postcolonial present. With the 
200th anniversary of the abolition 
of slavery having been commemo-
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rated in England recently, it seems 
a good time to think again about 
black British subjects and their re-
lationship to slavery such that our 
experience is included alongside 
the monopoly of American slavery 
studies that already exists within the 
academy (Wood 2003).

 By engaging with cultural critic 
Arlene Kiezer’s (2004) assertion that 
‘representing the broadest range of 
black subject positions under slav-
ery enables the representation of 
a myriad of black subjectivities of 
the present and the future’ (Kiezer 
2004, 16), I argue that modern rep-
resentations of slavery in the public 
domain have a tendency to focus 
on the sentimentally constructed 
slave, reifying factors such as pas-
sivity, death, victimhood and the pa-
thology of plantation life. However, 
there seems to be less focus on the 
stories of slaves who demonstrated 
agency, personhood and above all, 
a critical consciousness. The paper 
is concerned with the polarisation of 
slavery’s memory as a one dimen-
sional story of terror and explores 
the significance of ethical remem-
brance as a means through which to 
locate narratives that move beyond 
terror and pathology. This practice 
asks that we seek a new language 
to narrate cultural histories pre-
mised not only on trauma but also 
creation, renewal and mutual recog-
nition. 

In order to expose the mediating 
forces and political regimes inher-
ent in the representation of slavery’s 

memory I explore new perspectives 
in cultural trauma focusing specifi-
cally on the work of theorists Jeffrey 
C. Alexander (2004) who reject 
the common sense ideas central 
to trauma theory as purported by 
Cathy Caruth (1991) and Shosana 
Feldman & Dori Laub (1992).  I ar-
gue that trauma theory’s emphasis 
on the ‘event’ as the trauma induc-
ing stimulus is reductive when we 
consider the unique circumstances 
of raced subjects and the role of 
symbolic fantasies and psychopoliti-
cal forces in the practice of remem-
brance. In an attempt to create alter-
native strategies for remembrance 
based on ethics, I demonstrate 
how Judith Butler’s (2005) theory 
of ‘opacity’, which proposes a way 
of ‘seeing differently’ to release the 
subject from a tyranny of fantasies 
and projections, can offer something 
new to the way in which we engage 
with the remembrance of slavery. In 
addition, I explore slavery’s position 
within the context of the wider world 
and other cultural atrocities and con-
sider the importance of recognising 
‘another-side’ to the ‘white perpetra-
tor’ of slavery’s memory; aspects 
not usually discussed in traditional 
studies of the slave experience. 

Taking a multidisciplinary ap-
proach, my exploration of slavery 
and ethics is conceived through 
the ideas of postcolonial theorists, 
writers and novelists such as Franz 
Fanon, Paul Gilroy, Saidiya Hartman 
and Toni Morrison and employs liter-
ary pieces by Caryl Phillips, Octavia 
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Butler and William Blake. Situated 
with the works of Dominick LaCapra, 
Paul Ricoeur and other theorists 
concerned with history and ethics 
and its role in contemporary lives, 
this paper aims to make an original 
contribution to the current debates 
in slavery studies and considers its 
application a pedagogic resource 
for future generations.  

A Tale of Terror 
It is a commonly held belief that 

trans-Atlantic slavery is an expe-
rience that belongs to the past. 
Certainly, contemporary global 
and local lives seem to be preoc-
cupied with their own new revolu-
tions, injustices and fresh acts of 
barbarism. Moreover, black British 
subjects, born and raised in the 
modern Western world to immigrant 
Caribbean parents, already occupy 
a diasporic location that is twice re-
moved from their ancestral home of 
Africa, perhaps making the experi-
ence of migration more powerful and 
relevant than the memory of slavery 
in contemporary black British lives 
(Gilroy 1993a).  

Such a notion of the past repeat-
ing itself has preoccupied postco-
lonial thinkers and theorists, all of 
whom are interested in slavery’s 
legacy in the modern world as well 
as its impact on black British cul-
tural lives. These theorists argue 
that the experience of the trans-
Atlantic slave trade, where millions 
of Africans were, in Althusserian 
terms, ‘interpellated’ through the 

force of Western hegemonic ide-
ologies and discourse into racially 
bounded, non-human subjects, not 
only continues to shape the socio-
political ideology of Britain today 
(Gilroy 1993a), but also has a pro-
found effect on the becoming of 
black subjectivities (hooks 2003).  
The legacy of slavery continues to 
haunt public memory in contempo-
rary black society through recollec-
tions that are ‘memories’ passed on 
through generations and retained 
across various representations and 
specific discourses (Eyerman 2004). 
This ‘familial discourse’ forms the 
root of collective identity amongst 
black people (Eyerman 2004, 108) 
and culminates in a “shared racial 
memory” across black disaporic 
communities (Gilroy 2000, 263).

Although popular and nationalist 
discourses in Britain tend to posi-
tion slavery as an event from the 
past and unconnected to modernity 
(Gilroy 1993b), its memory is none-
theless a central, albeit silent fea-
ture in the lives of black British in-
dividuals. This perhaps uncommon 
idea has been fully embraced by 
historian Sidney Mintz (1974), who 
describes the embedded nature of 
cultural memory as forever sutured 
onto its host:

we might be struck by the breath 
and depth of the embedding of 
the slavery institution in the social 
fabric not of one but of many dif-
ferent new world societies – an 
embedding so intimate and per-
sistent that the aftermaths of slav-
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ery still endure in the social forms 
and perceptions of new world 
peoples (Mintz 1974, 62).

The legacy of slavery therefore is 
always-already residually active in 
the present such that it is cyclically 
‘lived and living’ (Eyerman 2004, 
108), despite the ‘historical amne-
sia’ of its memory in Britain (Hall 
1997, 173).  

If the historical consciousness 
of the Black diaspora is, as argued 
by French postcolonial theorist 
Edoaurd Glissant (1996), ‘the prod-
uct of shock, contradiction, pain-
ful negation and explosive forces’ 
(Glissant 1996: 62), then contem-
porary black individuals are auto-
matically implicated in and are car-
riers of a violent cultural memory 
embodying the psychic ‘afterlife’ of 
slavery (Hartman 2008, 6). In addi-
tion, they are deemed to be collec-
tively haunted by the shame, domi-
nation and abuse inflicted on their 
ancestors by European perpetrators 
(hooks 2003), which means that its 
memory has been framed within a 
narrative of cultural trauma.  In its 
simplest form, this trauma pertains 
to the symptoms and traumatic ef-
fects experienced by a group who 
have been subjected to a rapid 
and massive social change due to 
a sudden and unexpected episode 
(Alexander 2004). As a result, in the 
modern Western world black people 
who have no direct experience of 
the event of slavery are nonethe-
less implicated in a common fate 

which insidiously haunts the collec-
tive (Eyerman 2004). 

The concept of trauma itself origi-
nates from Freud’s (2003) work in 
Beyond the Pleasure Principle, 
where he demonstrates that the pa-
tient’s inner conflict, motivated by a 
traumatic event, would become an 
outer reality through the ‘acting out’ 
of internal dramas (Freud 2003).  
Contemporary thinking about trau-
ma has been rooted in the work of 
scholar Caruth (1991), heralded as 
having produced some of the most 
pioneering work on trauma to date.  
Along with fellow trauma theorists 
Feldman and Laub (1992), Caruth’s 
trauma theory has been used to ex-
plain the traumatising effects of the 
Holocaust on post-survivors and 
delineate a unifying theory of post-
atrocity generations as they experi-
ence trauma’s effects from the past:

In its most general definition, 
trauma describes an overwhelm-
ing experience of sudden or cata-
strophic events in which the re-
sponse to the event occurs in the 
often delayed, uncontrolled repet-
itive appearance of hallucinations 
and other intrusive phenomena 
(Caruth 1991, 181) 

The hallucinations and delayed 
effects that are the symptoms of 
living in the aftermath of slavery’s 
legacy have been explored by the-
orists bell hooks (2003) and Joy 
Degruy Leary (2005), who consider 
the traumatic effects of slavery to be 
at the heart of pathological and de-
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structive behaviours amongst con-
temporary blacks living in the New 
World. In her book Post Traumatic 
Slave Syndrome, Leary asserts that 
the trauma of forced domination and 
systematic torture suffered by the 
slaves has caused future genera-
tions to suffer from traumatic stress-
es such as low self esteem, anger, 
and aggression. This form of Post 
Traumatic Stress Disorder, linked 
directly to the horrors of slavery, 
is also affiliated with distorted no-
tions of masculinity, fatherhood and 
underachievement (Leary 2005). 
Similarly, In Rock My Soul: Black 
People and Self-esteem, hooks 
(2003) maintains that slavery’s leg-
acy has created an ‘internalisation 
of shame’ for black women which 
impacts on feelings about hair tex-
ture, skin colour and body shape 
(hooks 2003: 37).  These examples 
are what sociologist Piotr Sztompka 
(2000) identifies as the side-effects 
of a massive social change which 
might produce ‘dislocations in the 
routine, accustomed ways of act-
ing or thinking [and] change the life-
world of the people in often dramatic 
ways’ (Sztompka 2000, 456). He ar-
gues further that this type of trauma 
is also the ‘most threatening’ as it 
takes its hold upon each generation: 

like all cultural phenomena it has 
the strongest inertia; it persists 
and lingers considerably longer 
than other kinds of trauma, some-
times over several generations, 
preserved in collective memory 
or hibernating in collective sub-

consciousness (Sztompka 2000, 
458).

With such a powerful force at play 
within the collective cultural psyche, 
there are huge efforts to facilitate 
‘recovery’ from the traumatic loss of 
history and identity. In trauma the-
ory, the recovery from such a trau-
matic loss is worked around the idea 
that this unconscious memory must 
be revisited in order for the event to 
be assimilated, understood and ac-
cepted (Caruth 1991). Therefore, 
the postmodern trend is towards 
subjective narratives premised on 
redemption and return and hidden 
histories which include the recovery 
of slave narratives, oral histories, 
documents, images, poems and 
rebel slave accounts. Narratives are 
the important substance of remem-
brance and it is through this medi-
um that the ‘education of memory’ 
finds its voice and where some form 
of healing is able to begin (Ricoeur 
1999, 8).  

However, my concern here is 
that the canon of redemptive nov-
els unearthed as part of an ethical 
postcolonial project to represent a 
traumatic past has produced ‘frag-
mented accounts’ which offer an 
‘intensity’ of experience yet little in-
sight into the depth of the human 
condition (Parker 1997, 169). For 
example, slavery historian Marcus 
Wood (2003) explains how aesthet-
ic trauma influenced the most popu-
lar and widely disseminated repre-
sentations of slavery during the 18th 
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century within which stereotypes 
such as the mulatto mistress, the 
rape victim, the runaway and the 
idle slave were constructed (Wood 
2003). In addition, American aboli-
tionist literature at this time was par-
ticularly interested in the pathology 
of plantation life, while British slave 
literature tended to focus on the ter-
rible conditions of the middle pas-
sage in an attempt to appeal to an 
emphatic public and secure political 
support against the evils of the slave 
trade (Wood 2003). Using poems, 
stories, pictures and other repre-
sentations, the horror of the slaves’ 
condition was depicted through a 
series of polarised categories such 
as passivity, victimhood, shame, 
abuse and pathology. Similarly, au-
tobiographical slave narratives have 
dominated our contemporary under-
standing and memories of what life 
was like for a slave and despite the 
fact that some of the most popular 
and widely disseminated slavery 
texts contain recurrent themes of 
whippings, lynchings, mutilation and 
death alongside the highly charged 
emotional responses of shame and 
anger, this action of ‘witness’ to the 
testimonies of slavery claims to fa-
cilitate acknowledgement, recovery 
and self-transformation (Feldman 
and Laub 1992). 

These scenes of slavery, which 
are often all too horrific to digest, 
produce a series of tyrannical mem-
ories that govern its narrative as a 
dominant discourse and crystallise 
potent emotions into essentialist ac-

counts. Moreover, these fragmented 
stories leave no room for other sub-
ject positions or alternative slave 
subjectivities to emerge (Kieser 
2004). Given that a heavy dose of 
Manichaeism and polarised subject 
positioning exists in the represen-
tation of slavery, Trinidadian theo-
rist and poet Derek Walcott (2006) 
warns that history in this context 
‘petrifies into myth’ and results in a 
‘literature without morality’ (Walcott 
2006, 371): 

In the new world servitude to the 
muse of history has produced a 
literature of recrimination and de-
spair, a literature of revenge writ-
ten by the descendents of slaves 
or a literature of remorse written 
by descendents of masters. Be-
cause this literature serves histor-
ical truth it yellows into polemic or 
pathos (Walcott 2006, 371).

With its memory dominated by 
a grand narrative of ‘pathos’, is it 
surprising that slavery is consid-
ered somewhat of a taboo subject 
which remains an uncomfortable 
tale for both blacks and whites liv-
ing in Britain today? (Gilroy 1993b; 
Woods 2010). Moreover, should it 
shock us that it is only as recently 
as 2008 that slavery history lessons 
were made compulsory in British 
schools?2  Fanon made quite clear 
his feelings about slavery in his re-
mark, ‘slavery? It was no longer even 
mentioned, that unpleasant memo-
ry…I forgot it all’ (Fanon 1967, 115) 
and certainly, for Hartman (2008) 
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the terror of slavery often meant 
that ‘remembering warred with the 
will to forget’ (Hartman 2008, 16). 
According to Friedrich Nietzsche, 
this trope of ‘active forgetting’ forms 
an integral part of remembrance by 
creating a ‘clean slate’ from which 
to transform and diminish feelings 
of anger and revenge (Nietzsche in: 
Galloway 2006). Yet, something is 
very wrong if post-slavery genera-
tions actively choose to blindly dis-
associate from slavery due to the 
very unpleasantness of its memory, 
especially if we pay heed to Paul 
Gilroy’s (2012) warning that ‘So 
much of the crises in contemporary 
multiculturalism depends…on the 
ability to look at the past and to be 
comfortable with that past’ (Gilroy 
2012). What is acutely evident here 
is that the memory of slavery com-
municates its force as a trauma and 
pathology inducing site and it is in 
this way that its legacy seems to 
have ‘swung decidedly toward de-
spair’ (Brown 2009, 1235). My con-
cern therefore is that if slavery is 
doomed to such a polarised inter-
pretation across national discourses 
and representations, what then is at 
stake for contemporary black politi-
cal lives if our history and collective 
identity is rooted in the horrors and 
traumas of the past? In other words, 
must we continue to be ‘united in 
terror?’ (Hall 1997) 

Whose Trauma is it Anyway?
New ideas about cultural trauma 

pioneered by theorists Alexander 

et al (2004) have allowed us to ask 
questions as to why the memory of 
slavery is represented as a one di-
mensional, pathological experience. 
That slavery was traumatic is un-
derstood and I do not wish here to 
dilute the memory and importance 
of the trauma experienced by the 
millions of Africans who lived and 
died throughout the time of slav-
ery. However, in their book Cultural 
Trauma and Collective Identity the 
authors argue that trauma is in fact 
a socially constructed phenomenon, 
not ‘naturally existing’, but altogeth-
er created, mediated and historically 
produced (Alexander et al 2004, 2). 
This line of thinking runs counter to 
the common sense ideas of trauma 
theory which posits the ‘event’ and 
the remembrance of the event as 
the authentic trauma inducing stim-
ulus. 

Alexander et al (2004) explains 
that fundamentally, events do not 
create cultural trauma. Dominant 
narratives of slavery are not pro-
duced by the collective group but 
by social agents or ‘carrier groups’ 
who maintain their own political 
and personal interests (Alexander 
et al 2004). We have already seen 
how slavery’s memory can be dis-
seminated through a narrative of 
terror and pathology to garner both 
psychological and political support, 
yet it is also filtered through bodies 
such as the mass media, entertain-
ment, religious groups and state 
institutions who all have their own 
personal interests with regard to the 
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way in which slavery is represented 
(Alexander et al 2004). These are 
the agents of the ‘trauma process’ 
that create the channels through 
which trauma is injected into the 
collective cultural psyche and who 
decide what to include in slavery’s 
memory (Alexander et al, 2004). 
My concern is what happens when 
one’s cultural memory is colonised 
in this way? And how do these nar-
ratives affect our relationship with 
the past, present and future? In her 
paper Collective Remembering and 
the Importance of Forgetting, Anne 
Galloway (2006) warns of the dan-
ger inherent in having others control 
the way we remember since ‘without 
being able to decide what we can 
remember and forget we are effec-
tively left without hope of becoming 
different people or creating different 
worlds’ (Galloway 2006, 1).

Trauma theory’s focus on the 
event becomes even more problem-
atic when we consider that there is a 
distinction to be made between the 
‘event’ of slavery and the ‘legacy of 
slavery’ as an ongoing process that 
has transmuted into a living social 
condition. The reality is that in spite 
of slavery having been abolished 
over 150 years ago, many of its 
ideologies still remain within institu-
tions and practices throughout the 
diaspora (Mama 1995). For exam-
ple, attitudes and beliefs about race, 
inferiority and superiority are argu-
ably as embedded today as they 
were during the time of slavery giv-
en the plethora of studies revealing 

the unequal status of black people 
in housing, employment and educa-
tion (Gilroy 1993a) and the dispro-
portionate number of black men in 
UK prisons and mental institutions 
(Fernando 2002). Theorist Hartman 
(2002) argues that these uneasy 
feelings associated with feeling ex-
cluded from society are usually our 
first trigger to remembrance:

if slavery persists as an issue in 
political life…it is not because 
it is an antiquarian obsession of 
bygone days or the burden of a 
too-long memory but because 
black lives are still imperilled and 
devalued by a racial calculus and 
a political arithmetic that were en-
trenched centuries ago  (Hartman 
2002, 6)

Her analysis alludes to the force 
of racism that is ‘clearly entangled 
with an older racial discourse’ (Gilroy 
1993b, 7), as well as regimes and 
forms of ‘social death’ in the pres-
ent. Thus, even if one seeks to dis-
associate entirely from their slave 
past, the anxieties bound up with 
belonging, exclusion and feeling like 
an outsider are nonetheless at the 
heart of slavery and are character-
istic tropes of New World disaporic 
identities (Hartman 2002). However, 
popular accounts of trauma do not 
consider the emerging field of the 
psychopolitical that enables us to 
consider the mechanisms of rac-
ism and the raced subject’s relation-
ship with the Eurocentric fantasies 
of the social symbolic - a Lacanian 
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idea that describes the symbolic 
forces which interrupt the individu-
al’s sense of self identity by working 
its ideologies and fantasies into the 
psyche3.

Algerian psychiatrist Fanon 
(1967) was one of the first to ex-
plore psychological trauma and 
the black man’s relationship with 
the ‘gaze’ of the symbolic. In Black 
Skin White Masks, Fanon introduc-
es us to the power of Eurocentric 
fantasies of superiority embedded 
within a still ongoing colonial sys-
tem, through which he says, ‘I dis-
covered my Blackness, my ethnic 
characteristics; and I was battered 
down by tom-toms, cannibalism, 
intellectual deficiency fetishism, ra-
cial defects, slave ships…’ (Fanon 
1967, 112). Fanon demonstrates 
that colonial fantasies create sym-
bolic links between the slaves of the 
past and the excluded ‘minorities’ in 
the new world who live antagonis-
tically in relation to the social sym-
bolic. Thus, for Fanon it is the ongo-
ing ‘colonial situation’ and the white 
man’s fantasy of superiority that is 
the root cause of the black man’s 
cultural trauma. Clearly, due to the 
ongoing traumatic effects of racism, 
domination and exclusion, there are 
no ‘flashbacks’ of the atrocity, from 
which trauma theory’s post-survi-
vor holocaust generation are said 
to suffer, since, there is simply ‘no 
time to make it unconscious’ owing 
to the ‘racial drama’ (or trauma) be-
ing ‘played out in the open’ (Fanon 
1967, 150). It is therefore not the 

event of slavery, but the strength in 
which its effects linger residually into 
the present that renders its memory 
traumatic (Eyerman 2004).

We find therefore that it is the 
strain of modern racism in contem-
porary lives that colours much of 
what we choose to focus on and 
how we choose to feel when ap-
proaching remembrance of slavery 
(Hartman 2002). We might for ex-
ample, feel empathy towards the 
slaves and anger at the white slave 
masters, but in an act of double vi-
sion motivated by fantasy, we inad-
vertently activate the trauma of our 
own lives:	

We imaginatively witness the 
crimes of the past and cry for 
those victimized—the enslaved, 
the ravaged, and the slaughtered. 
And the obliterative assimilation 
of empathy enables us to cry for 
ourselves, too. As we remember 
those ancestors ….we can’t but 
think of our own dishonored and 
devalued lives and the unrealized 
aspirations and the broken prom-
ises of abolition…The intransi-
gence of our seemingly eternal 
second-class status propels us 
to make….unshakable explana-
tory narratives, and sites of injury 
(Hartman 2002, 767).

Remembrance in this context 
serves as an outlet for feelings 
of revenge and victimization and 
therefore creates a ‘masochistic at-
tachment’ to slave victims of abuse 
(Hartman 2002, 8).  British Arts and 
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Heritage Consultant, Baroness Lola 
Young (2007) also claims that focus-
ing on victimhood might ‘masquer-
ade as a source of comfort’ through 
which to deviate from our own con-
temporary circumstances as the 
modern victims of racism. This act 
of voyeurism and over-identification 
with the slaves is the ‘darker side’ 
of empathy and has little to do with 
honouring their memory.4 Instead, 
our own desires and fears linked to 
racism take centre stage.

Similarly, over-identification with 
the illusion of white superiority also 
acts as a mediating force in slavery’s 
memory; a trope which theorists ar-
gue continues to permeate the re-
membrance of slavery in the UK 
today (Young 2007, Woods 2010). 
This abolitionist’s narrative, recog-
nised as a celebration of white tri-
umph and superiority is what Gilroy 
(2005) describes as a type of ‘post-
colonial melancholia’ - an aftermath 
of empire which has caused the west 
to hang on fiercely to stories of their 
own triumph while excluding others. 
It is this pathologic force which ru-
minates insidiously underneath the 
abolitionist narrative, where heroes 
are white and deemed to be acting 
autonomously while black protago-
nists are ignored and their agency 
disavowed. This systemic violence5, 
woven deep within the fabric of the 
social symbolic injects its trauma 
inducing fantasies into the memory 
of slavery through highly seduc-
tive and polarised stories. Ricoeur 
(1999) describes this exercise as 

‘abuses of ritualised commemora-
tion’ and therefore, ‘an opportunity 
for the abuse of memory’ (Ricoeur 
1999, 9). 

By taking into account the unique 
experience of post-slavery black 
communities and the way in which 
slavery’s memory impacts on histo-
ry, subjectivity and the psyche, what 
becomes apparent is that there is 
a need to ‘decolonise trauma’ see-
ing as its strong link to Holocaust 
Studies has meant the exclusion of 
other groups whose spatial, tem-
poral and symbolic relationship to 
atrocities of the past exist outside of 
the current model (Rothberg 2008).  
In the case of post slavery individu-
als, the psychopolitical framework of 
racism and the symbolic fantasies 
of white superiority are already de-
signed as a system of knowledges 
through which all narratives pertain-
ing to the black self and the Other 
are filtered. The central argument 
therefore contends that contempo-
rary ideas around cultural trauma 
and memory should not focus solely 
on celebrating memory as contes-
tatory or subversive of established 
grand narratives, but must also 
be concerned with deconstructing 
the ‘regimes’ of memories and the 
frameworks within which they are 
positioned (Radstone 2005).  

Black theorists and writers who 
engage with the creation of new 
sites within which to communicate 
with slavery warn that its memory is 
‘in more danger now than 30 years 
ago’ (Morrison in: Gilroy 1993, 178) 
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and in need of an emancipatory vi-
sion that is not solely premised on 
recovery and mourning (Hartman 
2002).  Gilroy (1993b) argues that 
slavery should be seen from the 
slaves’ point of view and suggests a 
certain ethics by advocating the im-
portance of recognising that slaves 
had a conscience. Perhaps most in-
teresting is Toni Morrison’s proposal 
that we must ‘re-inhabit’ the slaves 
in order to make ethical rather than 
traumatic connections with ances-
tors (Morrison in: Gilroy 1993).  In 
light of this vantage point, the cen-
tral question that this paper asks 
is can we move towards ethical re-
membrance of slavery and remem-
ber this event in a way that is non-
pathological, productive and useful 
for contemporary lives?

Slaves, Strangers and Aliens
Attempting to apply ethics to the 

memory of slavery means that we 
must re-consider what we think we 
already know about slavery. Ideas 
concerning the interplay of ethics, 
history and memory have been well 
debated across the academy by 
historians such as Hayden White, 
Dominick LaCapra, and Nancy. F. 
Partner6 who have argued against 
simple notions of historical ac-
counts underpinned by ideologi-
cal interests, advocating instead 
ways in which to use the past as 
an on-going dialogue for the future 
generations (LaCapra 1985). This 
deconstruction of history based on 
ethics lends itself well to new think-

ing in the fields of relational psycho-
analysis and feminist theory where 
the questions, ‘who are you?’ and 
‘can I know you without my own 
projections and fantasies getting in 
the way?’ are foundational themes 
(Benjamin 1998; Pedwell 2002; 
Butler 2005). Moving towards ethi-
cal remembrance of slavery within 
this paradigm is to be acutely aware 
that one can not really know what 
slavery was like for the slaves, in-
stead, we must become mindful of 
our ‘invariable and partial blindness’ 
about ourselves and others and ex-
ercise ‘a certain patience with oth-
ers that would suspend the demand 
that they be self same at every mo-
ment’ (Butler 2005, 42). When we 
position the slaves solely within a 
framework of suffering and victim-
hood we ask that they are the same 
person in every scene of slavery. An 
ethical mode of remembrance how-
ever, is rooted in acknowledging the 
ambiguity of slave subjectivity and 
strives to connect with the ‘stranger’ 
or ‘alien’ Other (Benjamin 1998).

In her post-Hegelian analysis, 
Butler also reminds us that Others 
are not transparent, but display an 
‘opacity’ which indicates that we can 
not know all aspects of ourselves 
or the Other since there are always 
shadows and spaces which we are 
unable to penetrate (Butler 2005).  
This willingness to ‘experience the 
very limits of knowing’ means that 
we refrain from condemning the 
slaves to a singular and vertical 
subjectivity based on responses to 
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terror and instead excavate for the 
‘pre-history’ or an alternative slave 
consciousness. This ethical exer-
cise allows a post-historical slave 
to emerge into the future, one who 
displays multiple selves and subject 
positions that ‘interrupts the story’ of 
the memory we have taken so far as 
fact (Butler 2005, 78). When cultural 
memory is linked to identity in this 
way it reinforces the ‘use-value’ of 
memory and creates a space where 
remembrance can become psycho-
logically and politically resourceful 
in the future (Kansteiner 2002, 184). 
In this ethical turn, the memory of 
slavery exists as a ‘living intellectual 
resource’ revealing that modernity 
does not involve an ‘absolute break 
with the past’ but is merely disillu-
sioned by its own rigid concept of 
temporality (Gilroy 1993b, 39).

Octavia Butler’s (2004) neo-slave 
narrative7 Kindred for example, uses 
the concept of time travel to allude 
to the slippery nature of memory 
and its deep connection to contem-
porary life. The protagonist of the 
novel is Dana, a modern African 
American woman who inexplica-
bly travels back and forth through 
time and is able to relive the past 
as a slave. In one scene, her arm 
is cut off in her slave life and she 
returns to the present with her arm 
still severed.  Butler claims that this 
might be a metaphor for our ‘disfig-
ured heritage’ or the fact that ‘slav-
ery didn’t leave people quite whole’ 
(Butler in: Crossley, 276). Given that 
Dana must save her white ancestor 

in order to be born in the future, her 
account also opens up a new type of 
dialogue with the past that enables 
us to witness the opacity of our links 
to the slave masters. 

Instead of entertaining the polar-
ized subject positions and vertical 
narratives that dominate the mem-
ory of slavery, ethical remembrance 
recoils from the desire to legitimate 
one’s own projections and releases 
memory from its epistemological 
prison: 

By not pursuing satisfaction and 
letting the question remain open 
even enduring, we let the other 
live since life must be understood 
as precisely that which exceeds 
any account we must try to give 
it.  If letting the other live is part 
of any ethical definition of recog-
nition then this version of recogni-
tion will be based less on knowl-
edge than on an apprehension of 
epistemic limits (Butler 2005, 43).

Suspending our own sense of 
‘what it is to be a slave’ means there 
is ‘vision rather than voyeurism’ 
(Williams in Doss 2010, 276) which 
enables us to welcome subjec-
tivities ‘beyond recognition’ (Oliver 
2001, 85).  Doing the ethical work 
means making honest connections 
with these alien Others and requires 
that we excavate otherwise un-
known aspects of slave conscious-
ness in order to expand subject po-
sitions which are currently limited by 
a tragic language. 
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Are We Dead Yet? 
To argue that there is more to the 

popular conception of slaves as vic-
tims who experienced social death 
within the abusive regime of transat-
lantic slavery is not to say that these 
subjectivities did not exist. When 
considering the institution of slavery 
we can quite confidently rely on the 
assumption that it did indeed de-
stroy the self-hood and the lives of 
millions of Africans. Scholar Vincent 
Brown (2009) however, has criticised 
Orlando Patterson’s (1982) seminal 
book Slavery and Social Death for 
positioning the slave as a subject 
without agency and maintains that 
those who managed to dislocate 
from the nightmare of plantation life 
‘were not in fact the living dead’, but 
‘the mothers of gasping new societ-
ies’ (Brown 2009, 1241). 

The Jamaican Maroons were one 
such disparate group of Africans 
who managed to band together and 
flee the Jamaican plantations in or-
der to create a new mode of living 
under their own rule. These ‘run-
aways’ were in fact ‘ferocious fight-
ers and master strategists’, building 
towns and military bases which en-
abled them to fight and successfully 
win the war against the British army 
after 200 years of battle (Gotlieb 
2000,16). In addition, the story of 
the Windward Jamaican Maroons 
disrupts the phallocentricism in-
herent within the story of the slave 
‘hero’ by the very revelation that 
their leader, ‘Queen Nanny’ was a 
woman (Gotlieb 2000).  As a lead-

er, she was often ignored by early 
white historians who dismissed her 
as an ‘old hagg’ or ‘obeah’ woman 
(possessor of evil magic powers) 
(Gotlieb 2000, xvi). Yet, despite 
these negative descriptors, Nanny 
presents an interesting image of an 
African woman in the time of slavery 
who cultivated an exceptional army 
and used psychological as well as 
military force against the English 
despite not owning sophisticated 
weapons (Gotlieb 2000). As an oral 
tale, her story speaks to post-slavery 
generations through its representa-
tion of a figure whose gender defy-
ing acts challenged the patriarchal 
fantasies of the Eurocentric imagi-
nary and as such ‘the study of her 
experiences might change the lives 
of people living under paternalistic, 
racist, classist and gender based 
oppression’ (Gotlieb 2000, 84).

The label of ‘social death’ is re-
jected here on the grounds that it is 
a narrative which is positioned from 
the vantage point of a European 
hegemonic ideology. Against the 
social symbolic and its gaze, black 
slaves were indeed regarded as 
non-humans since their lives were 
stunted, diminished and deemed 
less valuable in comparison to the 
Europeans. However, Fanon’s 
(1967) assertion that ‘not only must 
the black man be black; he must be 
black in relation to the white man’ 
(Fanon 1967, 110) helps us to un-
derstand that this classification can 
only have meaning relative to the 
symbolic which represents the alive-
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ness of whiteness against the back-
drop of the dead black slave (Dyer 
1997). Butler (2005) makes it clear 
that the ‘death’ one suffers relative 
to the social symbolic is imbued with 
the fantasy that having constructed 
the Other and interpellated her into 
‘life’, one now holds the sovereignty 
of determining the subject’s right to 
live or die:  

this death, if it is a death, is only 
the death of a certain kind of sub-
ject, one that was never possible 
to begin with, the death of the fan-
tasy of impossible mastery, and 
so a loss of what one never had, 
in other words it is a necessary 
grief   (Butler 2005, 65).

The point to make here is that al-
though the concept of social death 
has proved useful for theorists to de-
scribe the metaphysical experience 
of those who live antagonistically 
in relation to the social symbolic, it 
is nevertheless a colonial narrative 
within which the slaves are confined 
to a one dimensional story of ter-
ror. In keeping with Gilroy’s (1993b) 
argument that the memory of slav-
ery must be constructed from the 
slaves’ point of view, we might in-
stead concentrate, not on the way in 
which the slaves are figured within 
the European social imaginary, but 
on how they negotiated their own 
ideas about self and identity. We 
might therefore find some value in 
studying a group like the Maroons 
who not only managed to create an 
autonomous world outside of the 

hegemonic discourse which ne-
gated them, but also, due to their 
unique circumstances, were forced 
to create new modes of communi-
cation which would include a myriad 
of African cultures, languages and 
creeds (Gottlieb 2000). This cre-
ative and resistive energy of slave 
subjectivity not only disrupts the 
colonial paradigm of socially dead 
slaves, but also implies the ethical 
tropes of creation, renewal and mu-
tual recognition. 

In contrast, the passive slave 
proved to feature heavily in the 
2007 bicentenary commemorations 
causing journalist Toyin Agbetu to 
interrupt the official speeches and 
exclaim that it had turned into a 
discourse of freedom engineered 
mostly by whites with stories of black 
agency excluded8.  Young’s argu-
ment that ‘one of the damaging side 
effects of the focus on white peo-
ple’s role in abolition is that Africans 
are represented as being passive in 
the face of oppression’, appears to 
echo the behaviour in the UK today 
given that a recent research poll re-
veals that the black vote turnout is 
significantly lower than for the white 
majority electorate and that forty 
percent of second generation ‘immi-
grants’ believe that voting ‘doesn’t 
matter’.9  Yet, Gilroy (1993a) argues 
that this political passivity may not 
simply be a self fulfilling prophecy, 
but might allude to the ‘lived contra-
diction’ of being black and English 
which affects one’s confidence about 
whether opinions will be validated in 
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a society that, at its core, still holds 
on to the fantasy of European supe-
riority (Gilroy 1993a).  Without con-
sidering the slaves’ capacity for sur-
vival and their fundamental role in 
overthrowing the European regime 
of slavery, we limit the use–value 
of the memory and risk becoming 
overly attached to singular slave 
subjectivities seeped in death and 
passivity. The Maroons story how-
ever, enables slave consciousness 
to rise above the mire of slavery’s 
abject victims and establishes an 
ethical relation with our ancestors 
who lived and survived in the time 
of slavery. 

Mirror memory 
Having applied modes of ethical 

thinking to the memory of slavery 
by unearthing the hidden regimes 
inherent in its remembrance and 
in turn using these insights as a 
counter-narrative in debates within 
the field of trauma theory, we move 
towards reflection on how to place 
slavery’s memory within the context 
of the wider world and other cultural 
atrocities. This step is important as 
it illuminates the relational theory 
that we are constituted through oth-
ers and therefore suggests that the 
memory of slavery is itself a prod-
uct of ‘Other’ protagonists. Young 
(2007) argues that this ethical move 
would be of value to black people 
since they might find that they are 
not ‘wholly determined by a history 
of enslavement’ (Young 2007). 

To undertake the ethical mission 

of global relation through remem-
brance, French postcolonial theo-
rists have drawn upon their experi-
ences of Caribbean Creole cultures 
which are hybridised nations con-
sisting of a myriad of racial mixes. 
Given that the concept of hybridity 
(a practice that allows for the giving 
and receiving of different cultural 
forms amongst diverse groups)10 
leads to collective relation, it is a 
useful metaphor and interpretive tool 
for understanding the dynamic of 
‘entering into relation with the world 
(Glissant 1996). In this context, the 
concept of hybridity is used to de-
scribe a global framework where 
one is able to conceive of ‘a global 
imagination’ across heterogeneous 
groups and nations (Glissant 1996). 
This ethical turn towards global re-
membrance encourages the peda-
gogical ideal that there are moral 
lessons to be gained from what we 
might call the mirroring of memories. 
This practice attempts to locate the 
commonalities within each trauma 
narrative and succeeds in mirroring 
the Other’s pain to establish some 
form of global healing and acknowl-
edgement (Smelser 2004).

Yet, the challenge remains as to 
whether a move towards global his-
torical consciousness is a concept 
that has arisen prematurely consid-
ering that local communities are still 
unable to settle their differences and 
accept different forms of cultural ex-
pression.11 In his book The Black 
Atlantic, Gilroy (1993b) has already 
explored the possibility of blacks 
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and Jews finding a common voice, 
yet he severely overestimates the 
capacity for the global holding of 
the dynamic space of fetishized 
wounds, distorted fantasies and 
fictional truths that are all linked to 
traumatic memories across cultures. 
Certainly in the UK, any attempt for 
blacks and whites to remember slav-
ery together is already tempered by 
deep racial divisions within society 
and with cultural memories heavily 
invested with the tropes of commu-
nity, unity and belonging, a global 
historical consciousness, as advo-
cated by Edouard Glissant (1996) 
runs the risk of atrocities collapsing 
into each other and disarticulating 
them from space, time and context.  
It also remains to be seen whether 
such groups are ready to give up 
the only space where they might 
feel free to reflect on self, identity, 
culture and history without judge-
ment from Others.  

For Walcott (2006), the tendency 
to establish a rigid classification of 
what constitutes as trauma and for 
whom, proves redundant when one 
considers, ‘who in the new world 
doesn’t have a horror of the past, 
whether his ancestor was torturer 
or victim? Who in the depth of con-
science is not silently screaming for 
pardon or for revenge?’ (Walcott 
2006, 371).  Walcott implies that all 
humanity is in some way trauma-
tised by their own social or political 
circumstances and that the spirit 
of remembering together could be 
better located in modern global is-

sues such as exploitation, racism 
and abuse of human rights. In an 
ethical turn, we might consider in-
stead the plight of the eleven thou-
sand Sudanese men and women 
who have been abducted to work as 
slaves for Arab militiamen. Francis 
Bok (2003) is one survivor of this 
contemporary regime who details 
being captured and living for ten 
years as a slave in his book, Escape 
from Slavery.

Glissant’s proposal for the cre-
ation of memorial centers in every 
nation, dedicated to the memory 
of slavery seems rather ambitious 
when we consider that slavery’s 
memory is not static and bound, but 
a multi-layered, unfixed entity and 
highly contingent upon the narra-
tives through which it comes to life. 
Consequently, Sztompka (2000) 
maintains that ‘traumatizing events 
may be qualitatively quite opposite 
for various groups: destructive and 
disruptive for some, beneficial and 
welcomed for some, ignored and 
neutral for others’ (Sztompka 2000, 
459). We find his argument clearly 
demonstrated in Hartman’s (2008) 
account of her visit to the slavehold-
ing castles where she encounters 
Ghanaians who were confused as 
to why ‘something that happened 
so long ago could hurt us’, choos-
ing instead to remember slavery as 
a time of opportunity rather than a 
tale of woe and suffering (Hartman 
2008, 75):

In Ghana slavery wasn’t a rally-
ing cry against the crimes of the 
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west or the evils of white men; to 
the contrary, it shattered any illu-
sions of humanity of sentiment in 
the black world and exposed the 
fragility and precariousness of the 
grand collective ‘we’ that had yet 
to be actualised (Hartman 2008, 
75).

Quite simply, ‘there is no common 
idea of slavery’ and therefore no 
diasporic unity that can be claimed 
through its remembrance (Hartman 
2008, 73). The problem with estab-
lishing new voices outside of the he-
gemonic narrative of slavery is close-
ly linked to what Gilroy (1993b) calls 
the ‘Americocentricity’ of black politi-
cal lives which is an invented frame-
work driven by the political interests 
of the Diaspora through which the 
memory of slavery is disseminated 
and filtered. We can argue there-
fore that choices about what we 
remember, how we remember and 
for whom are controlled by a regime 
which establishes its own ‘meta-
physical notions of what it means to 
be black’ (Gilroy 1993b). The hege-
monic discourse of an Americanized 
version of the memory of slavery 
therefore presents another a set of 
knowledges at work which serve to 
colonise the spaces through which 
other representations, images, ar-
ticulations and narratives of slavery 
can emerge. Trauma theory fails to 
acknowledge the heterogeneity of 
cultural groups and therefore limits 
the expression of alternative voices 
and discourses of slavery’s memory 

(Radstone 2007).  
.Glissant’s (1996) hope that one 

day all atrocities will be integrated 
into the global psyche is flawed if he 
rushes towards the ideal of mutual 
understanding without considering 
in what form, within which narratives 
and according to whose story these 
memories are to be interpreted. 
Despite its limitations, Glissant’s vi-
sion of relationality, which is rooted 
in respect for the Other and one’s 
continuing ambiguity, is central 
to the practice of ethical remem-
brance, yet if the mission to en-
courage global remembrance of all 
atrocities serves as his utopian ideal 
for the future, exploring the possibil-
ity of blacks and whites in Britain re-
membering slavery together might 
be a more practical place to start 
(see also McCusker 2009).

White Trauma
Gilroy (1993a) has argued exten-

sively that blacks and whites have 
always been in a symbiotic relation 
with one another despite the racial 
fractures embedded within modern 
society. Many theorists and writers 
such as Toni Morrison, Caryl Phillips 
and Fred D’Aguiar have also allud-
ed to the importance of integrating 
whites into the memory of slavery 
beyond the dichotomy of master 
and slave so as to disrupt the tra-
ditional narrative of ‘good vs. evil’ 
and create the possibility for a new 
encounter with the ‘perpetrator’. 
In The Pagan Coast for example, 
Phillips explores the torment of a 



 170	 GJSS Vol 9, Issue 2

slave master who displays ambiva-
lent feelings towards the slave trade 
and wishes to ‘divest himself of the 
burden…of being a slave owner’, 
developing like his father before him 
an ‘aversion to the system which 
has allowed his fortunes to multiply’ 
(Phillips in: Low 1998, 133). In this 
case, the inescapable thrust of capi-
talism appears as the insidious evil 
which distorts the white psyche, a 
trope often missed in popular slav-
ery texts. 

Nevertheless, the difficulty of 
imagining another side to the white 
perpetrator of slavery should not be 
underestimated since for black peo-
ple living in its aftermath, the haunt-
ing of anger and bitter emotions to-
wards cruel white masters can not 
be given up easily, nor can the un-
conscious distortions and fantasies 
towards those masters be wiped out 
overnight.  Butler (2005) however, 
warns of the ethical violence inher-
ent in denying the Other to become 
part of one’s own consciousness 
and states: 

If we forget that we are related to 
those whom we condemn, even 
those we must condemn, then 
we lose the chance to be ethi-
cally educated or ‘addressed’ by 
a consideration of who they are 
and what their personhood says 
about the range of human possi-
bility that exists, even to prepare 
ourselves for or against such pos-
sibilities (Butler 2005, 45).

Butler’s thesis helps us to under-

stand that denying the importance 
of the perpetrator in slavery’s mem-
ory only serves to reify its role of ter-
ror and forecloses the possibility of 
discovering new subjectivities and 
counter-narratives of the white ex-
perience. The basic argument here 
is that slavery is about the white ex-
perience too, however, in popular 
representations of slavery the em-
phasis tends to fall on the traumatic 
life of the black slave while the white 
master remains as a ghostly figure 
embodying the darker side of hu-
manity. Might it be possible to gain 
a more ethical means of relating to 
the white mistresses and masters 
who lived in the time of slavery if 
they were also allowed the space to 
exhibit their own opacity?

In the poem Visions of the 
Daughters of Albion, poet William 
Blake (2008), himself deeply op-
posed to slavery and committed to its 
abolition, exposes the psychic state 
of Bromion, a white slaveholder, 
who rapes Oothoon, a white woman. 
Rather than concentrate on the pow-
erless black female slave, Blake’s 
narrative points to the deep seated 
patriarchal fantasies at the heart 
of slavery. For Bromion, Oothoon 
is like a country to be conquered, 
such that he proceeds to ‘rent her 
with his thunders’ and claims her as 
if property, declaring that ‘the soft 
American planes are mine and mine 
thy north and south’ (Blake 2008, 
46).  The tropes of power and domi-
nation, conquest and owning people 
as property, which are at the heart 
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of a colonialist mindset, are found to 
be underpinned by a patriarchal ide-
ology. Thus, by inverting the popular 
discourse, Blake demonstrates that 
there is more to the story of slav-
ery such as questions about class, 
the treatment of white women and 
white male ‘rage’, which are often 
overshadowed by the penetration of 
racial politics.

Morrison elaborates further to 
argue that white people, who found 
themselves having to assume the 
role of the master in the time of slav-
ery, were also victims of a perverse 
ideology:

Slavery broke the world in half, 
it broke it in everyway. It broke 
Europe. It made them into some-
thing else, it made them slave 
masters, it made them crazy. You 
can’t do that for hundreds of years 
and it not take a toll. They had to 
demonize not just the slaves but 
themselves. (Morrison in: Gilroy 
1993, 178)

To talk of the legacy of slavery 
is also to talk of ‘white trauma’ and 
to realise that they too were trau-
matised by an event that they have 
‘trapped emotionally’ such that its 
memory becomes a ‘secret that no 
one can discuss’ (Leary in Talvai 
2002). To remember ethically then 
means to ‘make trauma strange’ 
and acknowledge that everyone im-
plicated in slavery was traumatised 
and constrained by the ideologies of 
the enlightenment, capitalism and 
the European thirst for adventure 

and domination.   
Despite the possible benefits 

that may be accrued by reconnect-
ing with the perpetrator in slavery’s 
memory, for Fanon (1967), this 
utopian ideal of mutual recognition 
is believed to be foreclosed by the 
white Other who he argues denies 
any link with the black man and his 
extreme ‘otherness’. This of course 
presents major obstacles to the idea 
of creating a third space for mutu-
al recognition. In some support of 
this view, Rosi Braidotti adds that 
European identity must wake up 
from its ‘lily-white…purity’ and ‘uni-
versalistic fantasy’ and commit itself 
to the postcolonial turn that seeks 
to ‘expose whiteness as a political 
issue’ (Braidotti, 19).12 Ethical re-
membrance desires that we liber-
ate our historical consciousness by 
‘remembering oneself-as-another’ 
(Kearney 2003, 27) and from this 
deeply ethical position we are able 
to ‘release the historical past into 
a different, freer, future’ (Kearney 
2003, 27). Perhaps this ethical move 
towards exposing the ambiguity and 
opacity of the white experience dur-
ing slavery marks the embryonic 
stages of lifting its silence and es-
tablishing its memory as a founda-
tional and highly relevant part of 
British history. 

*   *   *
Having interrogated the scene of 

slavery by applying ethical thinking, 
the main conclusion to arise is that 
memory can indeed be moulded, 
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manipulated and controlled to engi-
neer feelings of trauma, vengeance, 
shame and ambivalence and as 
such, there is no memory of slavery 
that has not been mediated. Setting 
out to understand whether the black 
experience can be communicated 
through a narrative other than ter-
ror, employing ethics and the con-
cept of opacity has allowed us to 
contemplate how we might move 
away from an event based history 
to one which provides lessons and 
examples for contemporary lives.  
By practising ethical remembrance 
of slavery we are able to arrive at 
useful resources, guides and tools 
to influence the creation of subjec-
tivity which helps to lead us out of 
a traumatic past offering new routes 
to the future (Ricoeur 1999).

The goal is not to obliterate the 
narrative of terror and trauma in slav-
ery’s memory since it is a testament 
to the injustices and cruelty that the 
slaves endured. Rather, we seek to 
simply break its hold and contribute 
to the ethical mission that allows for 
the creation of other spaces, chan-
nels and routes of remembrance to 
emerge that reflect the precarity of 
black identities across the diaspora 
and their relationships to slavery. 
What becomes apparent is that do-
ing the ethical work is not easy; in-
stead it requires an enormous com-
mitment to the challenges present 
in the process of undoing the self 
and the Other. Yet, we must do the 
ethical work to ensure that the mas-
ter narrative of terror and pathology 

does not dominate the memory of 
slavery or the black experience in 
general. Theorising the future of 
slavery is a vital practice as it allows 
us think about other modes of re-
covery which can help to eradicate 
the cycle of trauma from spiralling 
onward across successive genera-
tions. Given that ‘trauma is created 
in our present and reinvented for the 
future’ (Waugh 2006, 506), we have 
a moral duty to be continually critical 
of slavery’s popular representations 
in the public domain and to scrutinize 
who or what is controlling its story. 
One day we will become ancestors 
for future generations and we there-
fore have an ethical responsibility to 
create multiple narratives of slavery 
that can also be positioned within 
the context of agency, life and new 
visions of self.
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guardian.co.uk/uk/2007/mar/27/race.
world1.

9 See Roger Mortimore and Kully Kaur-
Ballagan (2005) http://www.ipsos-mori.
com/Assets/Docs/ArchivePublications/
ethnic-minority-voters-and-non-voters.
pdf

10 See Homi Bhabha (1994) The 
Location of Culture.

11 For a recent example, see Matthew 
Taylor (2012) http://www.guardian.
co.uk/world/2012/mar/09/far-right-
hardcore-armed-conflict.

12 See Rosi Braidotti ‘The Return of the 
Master Narratives.’ http://www.e-quali-
ty.nl/assets/e-quality/publicaties/2003/
e-quality.final.rosi%20braidotti.pdf.
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