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192 No Remedy for Cultural Conflict

communities of inquiry that are the present embodiment of historical traditions, |
think MaclIntyre is right that there is no place from which to engage in making ang
justifying claims except from a position that is internal to a tradition, and this holqg
true for all forms of inquiry. At the same time, this presents no difficulty to making
empirical or normative claims that purport to be true, not just “true for ys.”

I think Martin and I would agree that there is no substitute for dialogue among
people within and across moral traditions in which uncoerced agreement is the
regulative ideal. As philosophers of education concerned with justice, however. | do
not think we can simply say that “what counts as the better argument is left to thoge
engaged in actual discourse.” More needs to be said on the conditions under which,
the processes through which, and the criteria with respect to which, traditions of

moral inquiry and practice can be self-correcting and conversations across Tival
moral traditions can be productive.

Since L have discussed these topics at len gth elsewhere * I will simply advance
two claims for consideration. The first is that Maclntyre’s account of the rationality
of traditions illustrates how noncircular and nonfoundational Justification is pos-
sible without positing critical perspectives outside particular traditions. The second
is that specifying the kind of evidence particular to moral or practical discourse
requires an account of intrinsic moral value. I think Peters was on the right track in

saying thatappreciation of intrinsically worthwhile activities is only fromthe inside,
and that

Perhaps the greatest of educators are those who can convey insensibly the sense of quality
in these activities so that a glimmering of what is intrinsic is constantly intimated, The result

is that others are drawn along with them to join in the shared experience of exploring a
different level of life.?

1. R.S. Peters, Ethics and Education (London: George Allen and Unwin, 1966}, 8.

2. Bryan Warnick, “Ethics and Education Forty Years Later,” Educational Theory 57, no. 1 (2007):
65-6.

3. Daniel Vokey, Moral Discourse in a Pluralistic World (Notre Dame, Ind.: University of Notre Dame
Press, 2001), 137-214.

4."Itis no use employing logical arguments with a maniac, a hysterical woman, or an enraged Nazi”
(Peters, Erhics and Education, 125).

5. Peters, Ethics and Education, 122.

6. 1bid., 50.

7.“The considerations which make a difference relevantcannot be determined by the principle of justice
itself. Similarly, the principle of justice itself cannot determine the grounds which make it proper to
make an exception to a rale already in existence” (Peters, Ethics and Education, 123); also, *There is
no rule for determining which reasons are most relevant when the reasons fall under different
fundamental principles which conflict in a particular case. Judgment is required, not a slide rule” (128).

For a relevant critique of the responsc to pluralism in Haberrmas's discourse ethics, see Chantal Moutfe,
Deliberative Democracy or A gonistic Plyralism (Vienna: Institute for Advanced Studies, 2000).

8. Vokey, Moral Discourse, 257-357.

9. Peters, Ethics and Education, 62.
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There Are No Sheep in Post-Structuralism

Audrey Thompson
University of Utah

Progressive white scholars often proceed as if ‘tincorporating re}ce” and culture
into our work automatically destabilized the whiteness of our mtellectiual and
pedagogica] practices.! Diligently, we ad(% brown and black refeljences to our
publications, assign readings by scholars of color, anfi weave material about‘ ra?e
into our lectures. Many of our attempts to decenter whiteness, however,'effectlve‘ y
reinstall white authority. Additive adjustnlent§ underscore thefoundgt@nal white
assumptions that organized our research questl()n's* or syllabus in the first place —
as when we begin by defining what counts as femmjsl or queer pedagogy, and then
blend in race themes to ensure our inclusiveness. Even when race and culture are
central to our work, chances are that those of us who are wthe — and some who are?
not — appeal to white-referenced ways of naming and framing race and ?Plture. A(s)
Wendy Kozol asks, “what do we mean by ‘race’7”? What do we mean by “culture™?

In preparing my race narratives course, I tried to start from “race,'" yet I never
questioned my ability to name race. Thinking about race e_md culture in t‘he ways |
knew how to, I sought out narratives that decentered whuene.ss, compltgated the
recognizability of race and culture, and restoried race fn troubling ways. 'I included
materials from moral and political philosophy; indigenous, gay, Latina/o, ‘apd
African American perspectives; anthropology; fiction; critigal race theory ; feminist
theory; and whiteness theory.* It never occurred to me to 1nclufie anythmg about
sheep. When sheep finally made their way into the fold, tl?ey arr'wed by way of my
colleague Norma Gonzdlez's syllabus. My class was d:scpssmg the race-i?asgd
assumptions in a white, post-structuralist account of two white teachers working in
Cree and Inuit communities in Canada, when a student asked, “Where are the
sheep?” Reading about Navajos for her other class, Deb Marrott told us, she had
noticed that sheep kept coming up.* There was a pause as we pondered _the a}’bsen‘ce
of sheep in the account before us. “There are no sheep in post-structuralism,” I said.

This essay will sometimes appear to be about sheep, but I know nothing abqut
sheep. What it is about is how theories regarding race, culture, gender, and sexualfty
tend to start from what we already recognize as race, culture, gender, and sexuality
- whether “ours” or “theirs.” As Aldon Nielsen observes, teachers’ attempts to
introduce white students to racial others enable them to “discover™ the otherness
they already expect to find.® Having identified in advance .what counFs as raccf
culture, sexuality, and gender, we then look for the materials that will help us
understand that way of being in the world. But the ways we know how to know
narrow the stories that can be told. What counts as a coming—ogt story, for example,
is highly ritualized, assuming a dramatic before-and-after, a binary between co.ura;
geous “out” speaker and former closeted self, and a necessary focus on suffering.

Inacourse on queer theory, Kim Hackford-Peer elected to read Jackie Blount’s
Fit to Teach. Reporting on the book, Kim mentioned how interested she had been
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194 There Are No Sheep in Post-Structuralism

to read about Abraham Lincoln's “tender, abiding friendship” with another man, 5
friendship with “a ‘streak of lavender.”” But. sheasked, “Now that I know this aboyg
Abraham Lincoln, what do [ really know, and where does that get me?” Kimg
question about the status of knowledge claims regarding sexuality unsettles oy
ability to teach about sexuality. What is it we know when we “know” that E}
Roosevelt was lesbian or bisexual, or that Nixon was straight? Judith Butler
this way: “What or who is it that is ‘out,” made manifest and fully discl
and if I reveal myself as lesbian? What is it that is now known, anythi

eanor
puts it
osed, whep
ng?®
Whether we invoke social categories or educational practices, we are likely o
assume that the “what” of what we are talking about is within our grasp when we
invoke, Metaphorically, however, we may not be seeing the sheep — if, in our own
lives, something does not play a recognized organizing role, we are unlikel ¥ o see
that it needs to be theorized. For Navajos on the reservation, sheep historically haye
been central to livelihood, relationships, and education. Left Handed, Son of Ol¢
Man Hat, remembers his father telling him, ““The herd ig money. It gives you
clothing and different kinds of food. . -Everything comes from the sheep,”?

SHEEP IN THE Lives oF Navajos

Several indigenous North American nations have historic ties to sheep, includ-

ing Hopis and Pueblos. Iike Hopis, however, many have shifted “their forms of
livestock from sheep to cattle, which do not require constant care.”'* Cattle, althou gh
costly, demand “less continuous care and bring a much highersales price, vital items
in the emerging wage economy.”! In contrast with other tribes, many Navajos have
maintained an important economic and cultural connection to sheep. Historically,
“the subsistence residential unit is the fundamental unit of Navajo social organiza-
tion. It is organized around a sheep herd, a customary land use area, a head mother,
and sometimes agricultural fields — all of which are called mother.”'? Although
sheep are no longer as central to life on the Navajo reservation as they were, they
continue to play a role in defining relationships, identity, and place. For example,
“traditional home sites that are determined by sheep and

cattle grazing rights are
maintained by a Land Permit Office. "3

ForNavajos on the reservation, sheep may mean commitment, duty, obligation,
and relationship.'* Having sheep may confer status and respect. At Rough Rock,
Gary Witherspoon found that “the status of people within the residence group and
the number of sheep they had in the herd corresponded quite closely, though there
was plenty of evidence that this is changing rapidly and that it was probabty more
true in the past.”'s Certainly before the 1930s, “livestock constituted the primary cur-
rency for paying ritual specialists, and herding the chief context for child socializa-
tion.”" Because sheep are central to the Navajo economy, they are a vital “means of
incorporating children into the life and communal cconomy of the residence
group.”" 1t is through sheep that cooperative human relations are organized.
Although sheep are individuall y owned, they “are herded and cared forin common,”
and almost everyone has “sheep in the common herd.” Children from about the age
of five “share in the tasks of the herding.™* Each child receives

“livestock as the
nucleus of a future herd.” and once able to

‘share in the responsibility of herding,
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poy or girl receives additional lambs and ki@s as an efll’ﬂed right. " Thropgh
the, yf r the herd and sharing in profit from it, “the child learns the meaning,
carn® ito and nature of group or communal life.” The experience of herding sheep
3?:: Tz c{;lcial to forming the child’s “social personality.”™

Beginning in 1933, the U.S. government seized or slaughtgred “o;er Zalf 'the
and goats on the reservation.”” Although the fec'ieral livestock re UCUOH,
sheet was intended to prevent overgrazing on Navajo land, Teresa Mc(;art},
prngamh t i; also was intended to prevent erosion from causing a silt runoff that
e tfi?:ct thehHoover Dam. The program “meant an abrupt change in land use for
WOUlld . ho had moved more or less freely” on the land.* Whereas to the government
Pw? f::)vbviou% that the herds had to be reduced by whatever means were most
. \Zagient to n%ost Navajos the program was an outrage. To Eli Gorfnan, asto mar‘ly
;g/ajos, iohn Collier’s claim that overgrazing had causgc.l lhe’ ‘erosmn wle;sc 21];:;11 a;t
was evident that lack of rainfall had caused t}}e bgd C()ndl’il(}n,A G{(?I‘I:ila%’l cealls that
Collier’s friends among the Diné “kept all of their sheep,” while “pi fiis a t‘oi e of
dead sheep and goats belonging to ‘little’ people who opp()%ed th; re (\;Z ; neoud
be seen in the washes and ditches.” Sheep alzuigoats were blau§ htere aken 10
corrals where they “just starved to death. % Navajos saw 't eh goxfclemadg” a,s
allowing thousands of sheep to die in holding pens or en route to the rai ¢
particularly inhumane.**

The loss of huge numbers of sheep had a profs)und. economic 1mpact N([)nr;l}zz
Navajo Nation. It also undermined vital forms of soc1'a1 orgamz;afl(.)rf.s Ciuier
Weisiger argues that, in “their haste to respond to an envzronmema ]TI‘!S! (,i o
and his conservationists unwittingly made matters worse, egologlc?: %]?nr o
ally.” Ignoring Navajo knowledge of the'Ial?d an‘d [%16?1‘ ammals,‘ othxelivegmci(
fellow reformers “refused tolisten to Navaryos advice in 1mple,1:nentm% er e.arlier
reduction program. Significantly, they dlsr'egarded women. ~6I-ndei1 , 1t caier
Bureau of Indian Affairs policymakers, Colhgr and ER Fryer soug ttod ra ;S o
Navajo socicties by stripping women of their power” as econor‘mc ;_)trf) 32161, s and
community decision-makers.” The reformers also ignored the‘.s;)i:c:l ic ale ot
sheep had for Navajos. Whereas the refqrmers meas‘uredj;’lolﬁeep in s' ee;;ndis ;ns_
Navajos sheep were “*our children, our life, and our food. Sheep W?;e b npwas
able to family life. The Navajos’ “main complaint about hve’it;)ck reductio \
‘Who will ra;se the children when you take away the sheep?

A 1968 study found that Navajos who were asked “what il Navajo sh.mil‘(i tgmt
about most. . .nearly always {said,] ‘the sheep.”*® As Hasbah L{harley pu; tlt, - 7132(}
of them as my parents.... They are the ones that keep me going (‘iayh‘a cetrh ) i;me
Dorothy Begay explained, “Once we awoke in the morning, the firstt hmc ae’n e
to our minds was herding sheep, taking out the sheep, what are the s cep gt(l) énd
eat. Once we had our breakfast...there was always sgr{{f{f)ne who wa;I going o tend
the sheep. You didn’t wait for someone else to do 1t._ Although lavaj'(l)l e
deplores coercion, “anyone who fails to care fc?r their herfi pr\oper y wi Snmo e
respected by the community, and will efter} be singled ouF for sharp;ntu;l er‘.: o
addition to the economic and moral dimensions of responsible caretaking,
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196 There Are No Sheep in Post-Structuralism

bonds of affection. “When Navajos are away from home for extended periods of time
they often comment in letters about how much they miss the sheep and ask abouthoy
the sheep are doing.™ When federal officers would come to take their sheep, says
Agnes Begay, “‘We used 10 cry, my sister and I — when they took the sheep

» We
used to cry.””®

The significance of sheep for N avajos cannot be grasped by plugging sheepintg
a preexisting theory of difference. When progressive scholars incorporate culturg]
and racial diversity into our accounts of experience-based education, educationg}
caring, and education for social Justice, we miss the importance of starting from the
sheep. The sheep are not mere placeholders for “specific cultural values to be
inserted here.” They represent a distinctive way of organizing relationships and
understanding human development. Substituting “cattle” or “fish” for other cultures
will not yield parallel educational values.

What Do We MEeaN BY “RAcE™?

Focusing on questions of race and culture helps progressive educators identify
how seemingly universal or neutral claims may be organized by a difference that ig
then suppressed. Post-structuralist analyses demonstrate that preferred values are
produced in part by designating a foil: for every leader, there must be followers; for
any appeal to normalcy, there must be deviations from the norm. To imagine safety,
we must imagine danger. Often, the foil for preferred values involves racial
difference. Resisting any fixed definition of race, post-structuralism instead focuses
onthe play of meanings between norm and tacial other. Such approaches are “meant
torefuse the distinction between ideas and practices or text and world that the culture
concept too readily encourages,” They show how what we have learned to
recognize as race or culture is produced by what race and culture supposedly are nor
~ namely, the normal, neutral, default condition.

Yet because post-structuralism does not focus on cultural specifics but de-
scribes the field against which any meaning is rendered intelligible, it offers, in
Butler’s words, an “account of the suppression of difference [that] can only proceed
through a suppression of difference of which it cannot take account.” It sets itself
“above the fray of cultural specificities and historical formations,” so as to be “able
todescribe, without recourse to culture or history, what ‘every’ and ‘any’ postulation
of identity might entail.” As Wanda Pillow argues, post-structuralist theories
seldom start from race as the center (perhaps with Michel Foucault “used ‘on the
side’™). Instead, they apply preexisting principles to something called “race.”* Yet
race actually refers to quite different sets of values; for some groups, race invokes
civil rights, while for others it may invoke language or sovereignty. Substituting the
term culture is not a solution, for while culture appears less essentializing, it “retains
some of the tendencies to freeze difference possessed by concepts like race.”

Although post-structural whiteness theories seem to start from race, they
usually start from generalizations about race rather than from the relationships,
temporal patterns, and sense of place and language specific to a people or a
community. In its concreteness, Deb’s question, “Where are the sheep?” helps us
think about what is missing from our account of cross-race indigenous education —
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issing because we do not know how to value it. In the context of Cree or Inu1§
T the question is misleading, as sheep’s centrality to Navajo culture doeg not
Fulture, similar value in other cultures, but as a provocation, the question reminds
mply akb what outsider teachers need to understand about Cree and InuitAcultures.
- t}(]) azrticle to which Deb was responding, questions of race did not begin from a
Int; oint steeped in the particulars of Cree or Inuit culture. Rather, they vxferi
o I:i in terms of white identity formation rooted in “the workings of desire
fmm:id and against “an unconstructed alterity” (WSM, 2?2). Although I.focus f)n
- that articcular article framed race in relation to education, the analysis applies
hO‘\;n y t;} my own work and that of other theorists who offer discursive analyses of
E?)w whiteness organizes our pedagogies and curricula. Most of us have not s?$u%2t
out articles about sheep or snowmobiles as a way to understand race, cu .
nationhood, and identity.

Drawing on Butler and Roger Simon, Helen Harper argues that the lfdenut)fz ;)lf
liberal and radical white women teachers is orgaljuz.ed by.de‘asuesbfor artl}d ear[s otEd
otherness that must be suppressed if white fen{lnxne privilege is to be pro“echlt .
Given white women’s considerable presence in schools, she asks how S\fv ite
feminine teacher identity” might “be rearticulated to promote \yh?t Roggr m;gne
calls a ‘pedagogy of possibility™ (WSM, 2?’2). The two subject p(;]sm%ns e
believes are most seductive for progressive white women teac'hers are w 'a; § e]tc I
“Lady Bountiful,” an identity in which Selﬂeis'sn‘ess flnd caring unite W1th cu ut !
authority to position the teacher as the civilizing “wh’l’te r‘r‘xoth.er—teac er 'm] "
service of the Empire” (WSM, 274), and “Janey Cafluck, ' or “white lady trave et h
which positions the teacher as bold adventurer an§ “intrepid...female report‘er mcia(i
Empire” (WSM, 275). Both identities allow white WO@en tez'tch_ers tQ use ra i
otherness as a way to define themselves as helper, toun‘st, f)r insider in elm ex(fl <
culture. Insisting on and exploiting the otherness gf indigenous peoples, ltl ey
perpetuate a colonizing relationship. They also contribute to a transient teaching
population, since the teachers tend to see themselves as eventually (usually sooner
than later) returning to their own culture.

To rearticulate white female teacher identity, Harp?r s’lfggests that r?tdlce}l
teacher education programs offer “critical antiracigt education, adfil'e?‘s th? hls(tion-
cal and “discursive construction of racial identities” together wnb postmo er;
notions of identity, displacement, and home,” and help student.s examine and rew;sfor
the identities “of L.ady Bountiful and the white lady travel.er in the text of the ‘ xye:i
of teachers and students” (WSM, 286). All of these sq]utlons assume t'lll)a}icnt;;c}?e
realignments of discursive values will serve as the engine of a new possi t;) ;tlyr.nake
people, places, animals, tools, politics, natural resources, and Iangui%es o make
up the Cree and Inuit cultures where the women teac?lare mere backdrops ag
which the women prove themselves insufficiently critical and self-aware.

One teacher, Nell, suggests that she has adjusted well to Inuit culttf’e: “When
they killed the whale outside my house, Kay said, ‘Here, you want some? Wherte;la;i
in her first year she might have felt compelled to eat the raw whale'meat to prove X
she could pass the “test for the white girl,” Nell saw herself as having made progres
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198 There Are No Sheep in Post-Structuralism

because she was able to say, “No thanks.” The “desire to be accepted, to be seen a4
different from lessinvolved, less aware white teachers obviously placed tremendoyg
pressure on her,” Harper remarks (WSM, 281). Kay and the whale are the only
eruptions of the particular into Harper’s discussion of the white woman and the
Inuits. There are no seals, no sled dogs, no snowmobiles. I couldn’t say what in Inyjt
culture might have the importance of sheep for N avajos, but the framing of the article
tells me that this would not be considered a significant question. Understanding race
in reference to one’s own fears and desires, apparently, readies white educators o
teach responsibly in “fly-in First Nations Communities” (WSM, 270).

CONCLUSION

An absence of sheep is not distinctive to post-structuralism. Presumably there
are no sheep in critical race theory, pragmatism, queer theory, existentialism,
theories of caring, or radical feminism. 1 would be surprised if there were sheep in
Marxism, phenomenology, or cultural studies. Even in anthropology, where one
does find sheep, they may not appear in the index or the table of contents. For the
most part, sheep, fish, and birds are not central to frameworks of analysis in the way
that language or kinship is. Lisa Heldke has pointed out that prevailing “hierarchies
of knowing” preclude the possibility of recognizing that either small-town or rural
living “requires any desirable forms of knowledge.”™"

The ways in which I have invoked sheep are far from conveying the “ethnog-
raphies of the particular” that Lila Abu-Lughod views as necessary in “writing
against culture.” I cannot talk about sheep in the multiple, layered ways that mi ght
convey afeel fortime, ritual, and changing relationships. Indeed, I risked fixing both
sheep and Navajos in time. Donna Deyhle tells me that sheep now may be herded
from the back of a pickup truck. By 1977 Deescheeny Nez Tracy lamented that the
sheep songs (Blessing Way songs) were being forgotten.” It might appear encour-
aging that, in the annual Miss Navajo contest, one of the skills required of contestants
is the ability to butcher a sheep.* Even in honoring the significance of sheep for
traditional Navajo culture, however, the attempt to institutionalize a physical
relation to sheep indicates a value that may be slipping away. As Sunni Dooley, the
1982-83 Miss Navajo acknowledges, “I think what’s scaring a lot of these contes-
tants is the sheep butchering part of it, also the [need to speak] Navajo.™

Rather than tracing changing Navajo relationships that vary across time and
place, L have written in generalities intended to offer philosophical lessons. Asking
“where are the sheep?” nevertheless may have transformative possibilities for
progressive philosophers because it asks where race and culture live — what their
dailiness is. Antiracist Anglos commonly assume that we know what culture and
race mean, but all too often we ignore how they are rooted in particular kinds of
relationships, a particular sense of place, and a distinctive temporality. Primarily,
what we mean by race or culture is alterity — difference from ourselves. We then
harness that idea of race or culture to the particularities with which we wish to
animate it. Race thus comes to mean the problem of prejudice (which we are against
and know better than), while culture means the promise of diversity (which we
celebrate in our syllabi with philosophy’s version of “Cinderellas from around the
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world™). Sometimes the question of race is taken to point to thf: qeed for changfe ip

urselves — a need for more humility, say, or more self—rgﬂexmty. But rarely is it
oaken to mean that we might need to think and feel our way into other rhythms, other
:»elationships, other ways of going out and going forward.

AtaMidwest-Society of Women in Philosophy meeting afew years ago, Marfa
Lugones told a largely white audience that she understog{d that we were rying to
study race, trying to think differently. ‘“But,”‘she askf%d, “have you gwefg up yogr
sense of spatiality, your sense of temporality?” | knew for sure that T hadn 't, ‘beeau‘se
1 had no idea what she meant. I still am not really sure. B'ut 1 sus?ect that living w%lh
sheep, waiting for sheep, and waking up to sheep requires a different te_mporahty
than my own. and that understanding those rhythms and those canstanges would
give me a distinctly different understanding of race than one grounded in a theory
that could not start from sheep.

1. The phrase is from Wendy Kozol, “Can Feminist Pedagogy Eind a Smje Space? White Defenfnyeness
and the Politics of Silence,” Concerns 26, nos. 1-2 (1999), 4. W here?as Kozol appe\z?mhu? usi
“incorporating” inastraightforward sense, [ wish to undersc;mfe its problematic character. Such phrasing
suggests that we can keep our curriculum more or less as it is, but add a race element.

2. Ibid., 14.

3. Although scholars of color played a key role in the syllabus, the course decemered whifeness only by
fits and starts. The electronic syllabus can be found at http://www . pauahtun,org/6620.504. htmi.

4. Because my quotations from students were written down later, they may not be verl’aatil.n‘ ’1:}16 clafjs
wﬁs discussir;g Helen Harper's “When the Big Snow Melts: White Women Teachmg m‘(,anada s
North.” in Working Through Whiteness: International Perspectives, ‘ed, C;{nthla chulne—Rats'ky
{Albany: State University of New York Press, 2002), 269-88. This work will be cited as WSMinthe 1e;fl
for all s:ubsequené references. Although Navajo practices cannotbe assumed‘to apply to Crec ar"nd Inuit
cultures, Deb’s question about sheep prompts us to ask what we are not seeing. .In the discussion thkat
follows., my focus is on Navajos” relation to sheep. but a number of other tribes in the Southwest also
have had historic relations with sheep.

5. Aldoul. Nielsen, Writing Berween the Lines: Race and Intertextuality { Athens: University of Georgia
Press, 1994}, 20. A

6. Especially powerful discussions of these points can be found in Marilyn Frye, ™ Rey;e_w of The Cnmf:zg
Out Stories,” Sinisrer Wisdom 14 (1980): 97-8; and Eric Rofes, “Martyr-Target—Vlctm}:’Intermgatmg
Narratives of Persecution and Suffering Among Queer Youth,” in Yo.mh and Sexs:al:il{fs: Pleasure,
Subversion, and Insubordination In and Qur of Schools, ed. Mary Louise Rasmussen, Eric Rofes, and
Susan Talburt (New York: Palgrave Macmillan, 2004}, 41-62,

7. The section on Lincoln’s romantic friendship is in Jackie M. Blour‘n, Fi.: 0 7}9(:6}1: Same-Sex Eie.wre,‘
Gender, and School Work in the Twentieth Cenrury ( Albany: State University of New York Press, 2005).
3.

8. Judith Butler, “Imitation and Gender Insubordination.” in Inside/QOut: Lesbian Theories, Gay
Theories, ed. Diana Fuss (New York: Routledge, 19913, 15.
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