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7. Me Too: Victimhood and the Proliferation of Cultural Claims in Ireland
Andrew Finlay
The pivot around which this chapter turns is a recent epi​sode of what, following Joppke and Lukes XE "Joppke, C. and Lukes, S."  (1999), might be called multicultural claims-making. Although the claim was made in the Republic of Ireland XE "Republic of Ireland"  by Irish citizens it came from the Orange Order, an organisation which is based mainly in Northern Ireland XE "Northern Ireland" , and it was an attempt by them and their supporters to extend, or to return, to the Republic the challenge presented by the liberal pluralist notion of parity of esteem XE "parity of esteem"  that lies at the heart of the  XE "Good Friday Agreement (GFA)" GFA. The contro​versy generated by the Orange Order’s claim – they wished to parade in Dublin – was possibly the first practical reworking of the old pluralist agenda, concerned with Prot​estants and Catholics, in relation to the new agenda, that concerned with immigrants XE "immigrants" . 


Out of this reworking, new forms of pluralism XE "pluralism"  began to emerge, notably something akin to what Goldberg might call ‘critical’ multiculturalism XE "multiculturalism:critical" . Critical multiculturalism defines itself against the relativism XE "relativism"  of liberal multiculturalism XE "multiculturalism:liberal"  which enjoins us to respect or tolerate the cultural tradition XE "tradition" s of oth​ers. As Goldberg (1994: 7) says liberal multiculturalism is ‘unconcerned … with the redistribution of power and re​sources’. The critical forms of multiculturalism XE "multiculturalism:critical"  that Gold​berg would prefer are concerned with defending minorities that are, to use Joppke and Luke’s terms, oppressed on the basis of an immutable ascribed characteristic (see also Hall, 2000). 


The Orange Order’s parade proposal and responses to it thus have something to tell us about the prospects for a multicultural XE "multicultural"  order emerging in Ireland as a whole beyond the biculturalism XE "bicultural model (two tribes/ traditions/communities)"  institutionalised in the GFA. It also raises more general issues. Firstly, issues to do with the tendency in a multicultural social order for cultural claims to prolifer​ate. Some, like Joppke and Lukes XE "Joppke, C. and Lukes, S." , see this as problematic; others see it as a positive development. Among the latter is Toni Morrison, the Nobel-prize-winning African-American XE "African-American"  novelist who says that she was well aware that women’s is​sues were being set aside by the Black Power XE "Black Power"  movement, and implies that this did not overly concern her. ‘One lib​eration movement leads to another – always has. Abolition led to the suffragettes; civil rights XE "rights:civil"  to women’s lib, which led to a black women’s movement XE "women’s movement" . Groups say, “what about me?”’ (The Guardian 15/11/03). For Morrison, the prolifera​tion of cultural claims among oppressed groups is an ex​panding project of liberation.


If only it were so straightforward. The multicultural XE "multicultural"  order that seems to be emerging in Ireland after the paramilitary ceasefires and the GFA shows us a pattern of proliferation that is more complicated than that described by Morrison. The pattern is complicated by Ireland’s colonial XE "colonialism"  history and its fractured experience of nation-building which created what Harold Jackson called a ‘double minority XE "minority:group"  problem’ (1979 [1971]): Protestants are a minority XE "minority"  in Ireland but parti​tion created a Catholic XE "Catholic"  minority in Northern Ireland XE "Northern Ireland" . Thus, the organisers of the proposed Orange Order parade in Dublin come from a minority in Ireland, but to the extent that they constitute a cohesive group (which is questionable) it is one that in the Republic of Ireland XE "Republic of Ireland"  is identified with the former Anglo-Irish ruling class XE "class" , and that is still over-repre​sented among the professional classes (Foster, 1988 and Pilkington, 2002). Nevertheless, the organisers sought to justify the proposed parade as emblematic of a minority tra​dition XE "tradition"  that had been marginalised. 


The proposal for a parade in Dublin and the campaign against it – which invoked prior claims to oppression XE "oppression"  – sug​gest that cultural claims do not simply proliferate, they pro​liferate in an exclusivist, competitive, zero-sum manner in which one group’s cultural claim is off-set against, or ne​gated by, the claims of others. Paul Gilroy, again writing in a North American context, has expressed concerns about the ‘many dangers involved in the vacuous “me too-ism” or some other equally pointless and immoral competition over which peoples, nations, populations, or ethnic groups have suf​fered the most; over whose identities have been most se​verely damaged’ (2000: 113). So the case of the Orange Or​der in Dublin raises a second set of issues that seem to be problematic in social orders based on multiculturalist or pluralist principles, whether in Ireland or elsewhere: how to reconcile, or arbitrate between, competing cultural claims. It also suggests that both liberal and critical conceptions of pluralism XE "pluralism"  or multiculturalism XE "multiculturalism"  are to be found wanting here. 

Cultural Claim and Response

The Orange Order XE "Orange Order"  was founded in 1795 during conflicts over land between Catholics and Protestants near Portadown, in what is now Northern Ireland XE "Northern Ireland" , but it grew as an all-Ireland organisation, and became a bulwark of the Protestant XE "Protestant"  Ascen​dancy. The proposed parade in Dawson Street in Dub​lin would have been the first since 1936, and was planned to coincide with the unveiling of a plaque commemorating the bicentenary of the first meeting of the Grand Lodge of Ire​land in Dublin on 9 April 1798. When plans for the parade were made public in March 2000, the opposition was such that the plans were postponed and later  cancelled. In the end, the plaque was unveiled by the Lord Mayor of Dublin with little ceremony, in the absence of any Orangemen.


The idea of a plaque to mark the original premises of the Grand Lodge of Ireland came from the then Education Offi​cer of the Orange Order XE "Orange Order:proposed parade in Dublin" , Reverend Brian Kennaway who, though based in Belfast, had established good relations with some politicians in Dublin, notably the Lord Mayor, Mary Freehill, and Senator Mary Henry. The idea of a parade to coincide with the unveiling of the plaque came from the Dublin and Wicklow Loyal Orange Lodge 1313. The Lord Mayor and Senator Henry supported the proposed parade not because they approved of the Orange Order, but as a logical outworking in the South of the GFA. Senator Mary Henry wrote to The Irish Times:


True to her motto “Building Bridges”, President McAleese has 
had the Orange Order XE "Orange Order:proposed parade in Dublin"  to tea. The Lord Mayor, Mary Freehill, 
welcomes them to Dawson Street ... we ask so much of both 
communities in Northern Ireland XE "Northern Ireland"  in the name of reconciliation. 
This march will say more about us here than about the Orange-
men … no matter what our views on the Orange marches, the 
process of reconciliation and the development of a tolerant Irish 
society has to take place here as well as in Northern Ireland 
(29/3/00).

In a similar vein, the Lord Mayor explained: 


It’s nothing to do with whether I agree or disagree with the 
Orange Order. I voted for the Good Friday Agreement XE "Good Friday Agreement (GFA)"  and in 
that agreement I voted for parity of esteem XE "parity of esteem"  and … people exist 
on this island, I mean what are you going to do, push them off, 
I mean they’re there (interview: 23/8/00).


Supporters of the proposed parade also invoked general liberal-pluralist principles such as the toleration of cultural diversity XE "diversity" , and drew parallels between Orangemen and asy​lum seekers and refugees XE "refugees" . 


The forthcoming unison of the bodhran and the Lambeg drum
 
deserves loud and genuine applause. So too does Lord Mayor 
Freehill for extending the “hand of friendship” to the Dublin-
Wicklow Lodge. By so doing the Lord Mayor has portrayed us as 

tolerant and mature citizens. If we do not tolerate the customs 
and tradition XE "tradition" s of our next-door neighbours, one can truly ask 
what chance have the refugees? (Carey 23/4/00).

Another contributor to the letters pages of The Irish Times expressed his disappointment at the cancellation of the Or​ange parade in similar terms: ‘with all the furore over refu​gees XE "refugees" , I suggest that just as charity begins at home, so too should tolerance’ (O’Shea 5/5/00). Mary Freehill also de​ployed this type of argument: ‘[i]t’s all about tolerance and openness. It’s important that we cherish diversity XE "diversity" , whether we are talking about refugees or the Orange Order XE "Orange Order:proposed parade in Dublin" .’ (The Sun​day Business Post 6/4/00). When asked in interview whether she felt issues such as these would continue to arise, the former Lord Mayor expressed her view that: 


We’re hugely intolerant as a nation. We don’t even seem to be 
able to separate the issue of immigrants XE "immigrants"  and asylum seekers 
and refugees XE "refugees"  and respect for individuals, that’s another thing ... 
we can’t even cope with cultures on this island (interview 
23/8/00).


Opposition to the parade was led, but not confined to, Sinn Féin XE "Sinn Féin"  Councillors on Dublin City Council. They at​tempted to dismiss the parade as a publicity stunt orches​trated by ‘Northern brethren’ for a political purpose: to un​dermine the mostly successful campaigns by nationalist residents in Belfast and Portadown to prevent Orange pa​rades from going through their areas. Initially Sinn Féin said that they would protest against the proposed Dublin parade, but this was reformulated as a solidarity meeting in Dublin with nationalists living on Garvaghy Road in Portadown
. The need to show solidarity with Northern nationalists re​mained a constant theme throughout the campaign, but Sinn Féin also engaged with the pluralist arguments put forward by supporters of the parade. They sought to estab​lish their pluralist credentials by advocating tolerance of cultural diversity XE "diversity" , and having done so, to show why this toler​ance should not be extended such as to allow an Orange parade on the streets of Dublin. 


At the April meeting of Dublin City Council, Sinn Féin XE "Sinn Féin"  put forward the following motion which was successfully carried:


That Dublin City Council defends the right to freedom of speech 
and assembly which includes the rights XE "rights"  of bodies such as the 
Orange Order to parade peacefully in the streets of the city. In 
the spirit of mutual respect for diverse traditions and the right 
of communities and mindful of the planned Orange parade and 
plaque unveiling in Dublin, the City Council calls on the Orange 
Order to enter into direct dialogue with the chosen represent-
atives of the people of the Garvaghy road in Portadown to lift 
the siege of that beleaguered [community] to finally resolve the 
issue through real negotiation (3/4/00).

Thus Sinn Féin XE "Sinn Féin"  establishes its support for freedom of expres​sion, respect for tradition XE "tradition"  and the rights XE "rights"  of communi​ties, and makes Dublin City Council’s endorsement of the parade in Dawson Street conditional on the Orange Order granting those same rights to nationalists in Portadown. Later in April Sinn Féin toughened its stance:


The Orange Order march cannot be seen in isolation from the 
siege of the Garvaghy Road and other contentious parades 
throughout the Six Counties. That nightmare siege has been 
going on for two years with no let-up by the Orange Order, the 
same people who are asking for the freedom to march through 
the city of Dublin. It has to be remembered that in a matter of 
weeks after parading in Dublin, the Orange Order will try to 
bulldoze their way through a nationalist area against the wishes 
of the people who live there. For the Lord Mayor of Dublin to 
invite the Orange Order to march in Dublin is like the state 
governor inviting the Ku Klux Klan to march in Alabama (Sinn 
Féin XE "Sinn Féin"  Press Statement April 2000).


The comparison with the Ku Klux Klan was reiterated by Sinn Féin XE "Sinn Féin"  Councillor Nicky Kehoe:


The Orangemen state that they are an expression of “Protest-
ant XE "Protestant" ” culture in the same way that racists state that their views 
and actions are an expression of “white” culture. Orangemen 
and racists have a constitutional right to march but the rest of 
us have a constitutional right to say what we think of the 
organisation organising the march (The Irish Times 14/4/00).

He added that ‘[i]t is not necessary to be tolerant of bigotry while also being tolerant of its right to exist … It might be difficult for an apologist for Orangeism to spot it but this is pluralism XE "pluralism"  in action’. The point of the comparison with the Ku Klux Klan is to suggest that the Orange Order is an irre​deemably supremacist organisation. That this is indeed the point was confirmed by Kehoe’s colleague, Councillor Larry O’Toole, who when asked in interview about the nature of his objections to the proposed parade, said: ‘I think we seem to be a long way away from where we can say that the Or​ange Order and Orangeism is something that can be cele​brated because, unfortunately, it’s still an Order which practices supremacy’ (interview: 29/8/00).


Given the effective use of liberal pluralist rhetoric by sup​porters of the Orange Order’s claim, those who were opposed to the parade, particularly Sinn Féin XE "Sinn Féin" , began, knowingly or otherwise, to gravitate towards a rhetoric that is more akin to the ‘critical’ multiculturalism XE "multiculturalism:critical"  described by Goldberg; i.e. one which, amongst other things, seeks to address imbal​ances in power and resources. In an interview carried out sometime after the controversy, Larry O’Toole defended his multicultural credentials:  


I’d be a firm believer and defender of people’s rights XE "rights"  to express 
their culture and their past. I’d love to see Orange marches 
where they weren’t a threat to anybody and they’d be welcome 
... now the Travelling community and, secondly, asylum seekers 
and refugees XE "refugees"  are a minority XE "minority:group"  that are being treated very badly 
and Sinn Féin XE "Sinn Féin"  would always defend – and are doing so daily – 
the rights XE "rights"  of these people’ (interview 29/8/00).

Larry O’Toole is willing to defend the cultural rights XE "rights:group"  of minori​ties XE "minority:rights"  that have been ill-treated, but this does not in​clude the Orange Order, which in Northern Ireland XE "Northern Ireland"  is, for O’Toole, a threat to the minority XE "minority:group"  community; nor does it in​clude the Republic’s Protestant XE "Protestant"  minority XE "minority"  because it has not been ill-treated. For Sinn Féin XE "Sinn Féin"  it would appear that entry into Ireland’s emerging multicultural XE "multicultural"  order is dependent on one’s ability to claim social or cultural victimhood XE "victimhood"  (cf. Wray and Newitz, 1997).


Significantly, this is a point on which Sinn Féin XE "Sinn Féin"  and the parade organisers would seem to agree. Notwithstanding the latter’s claim that it was merely a cultural event, the pro​posed parade clearly had a political purpose, but this was not simply, as its opponents argued, a counter-move against campaigns by Northern nationalists to prevent Orange pa​rades going through their areas. Rather it was a reactive form of identity XE "identity:politics"  politics or politics of recognition XE "recognition:(politics of)"  or multicul​tural claims-making that was aimed as much at Southern nationalism XE "nationalism"  as at Northern nationalism. A spokesman for the Dublin and Wicklow Loyal Orange Lodge, Ian Cox, a young Southern Protestant XE "Protestant" , told a journalist (Humphries 2000) that he had joined the Orange Order because he ‘was a bit fed up with the Church of Ireland … It has really let Protestants down. It’s become so timid that Protestants don’t know what it means to be Protestant anymore. The Orange Order brings it back to basics.’ According to the journalist, part of Orangeism’s appeal to Cox was ‘its rejection of guilt, its refusal to be tied down by real or imaginary sins of the past’. Cox is quoted as saying ‘[a] lot of Protestants feel they have to apologise for the Famine or what happened to Catholics 200 years ago. That’s no way to live your life.’ Cox was tired of being made to feel guilty – the Orange Order was unapologetic. For him the parade, had it been allowed, would have been recognition XE "recognition"  of a minority XE "minority:group"  cultural tradition XE "tradition"  that had been silenced, shamed and marginalised in the Re​public. Cox is reported to have explained that the parade had been cancelled because of ‘intimidation and a lack of political support’ (The Irish Times 5/5/00). Backstage at an Orange Order event in Northern Ireland XE "Northern Ireland" , he was reported to be 

Still angry about the role of the Mansion House
, the Church of 
Ireland and the government in the events which led to his 
cancelling the Dublin parade, he said the last thing he needed 
was his face on television. There had been angry protests out-
side his house during the Dawson Street saga, and he “had to 
go to the doctor after the whole thing” (The Irish Times 
13/7/00).

Thus the claim to victimhood XE "victimhood"  on the part of the parade organ​isers, which was expressed as a reaction to prior na​tionalist claims to victimhood XE "victimhood" , was trumped by an assertion of solidarity with people (asylum seekers, refugees XE "refugees"  and Travel​lers XE "Travellers" ) who had really been ‘badly treated’, and the fact that the parade was cancelled compounded the organisers’ alienation.


The proposal for an Orange Order XE "Orange Order:proposed parade in Dublin"  parade in Dublin was justified in terms of the GFA, and it provides an example of how, once pluralist or multicultural principles are institu​tionalised, there is a tendency for cultural claims to prolifer​ate. The parade proposal, and the opposition to it, also ex​emplifies the form that such proliferation can – and, to judge from Gilroy (2000), Wray and Newitz (1997) and others, often does – take; i.e. competing claims to victimhood XE "victimhood"  in which one claimant seeks to negate that of another. Once institu​tionalised, as in the case of the GFA, multicultural or plu​ralist principles encourage competing cultural claims, but are, at the same time, inadequate to resolving, reconciling or arbitrating them. As the example of the Orange Order parade shows, this weakness is most evident in the case of liberal forms of multiculturalism XE "multiculturalism:liberal"  or pluralism XE "pluralism" 
,  but I will argue that critical multiculturalism XE "multiculturalism:critical"  is also inadequate in this re​gard. I will start with the limits of the former.

The Limits of Liberal Pluralism

For critics like Goldberg and others the problem with liberal multiculturalism XE "multiculturalism:liberal"  is not only that it fails to deal with issues of unequal power and resources, but that it is based on an essentialist XE "essentialism"  concept of identity XE "identity" . With this in mind, one might expect supporters of the parade with their liberal-pluralist notions of parity of esteem XE "parity of esteem"  to hold essentialist XE "essentialism"  views of iden​tity. On the other hand, given the evidence that the principal opponents of the parade were gravitating towards something akin to Goldberg’s critical multicultural XE "multiculturalism:critical" ism, one might ex​pect to see them questioning essentialism XE "essentialism" . In practice this does not quite happen. 


For the organisers of the parade, their supporters and most of their opponents, Orangeism remains the quintes​sential cultural expression of a single Protestant ‘identity XE "identity:Protestant" ’ (cf. Coulter, 1996). Both Councillor Kehoe and Ian Cox say as much (The Irish Times 14/2/00). Supporters of the proposed parade do not say as much, but they imply it: if Orangeism were not the, or a, main expression of Protestant culture, why else would they put so much effort into cultivating it? After the postponement of the parade, Kevin Haddick-Flynn complained, ‘it tells us something about Irish hypocrisy when political leaders and other public figures – men and women who stand to attention before a flag with an orange panel – refuse to come out and support the rights XE "rights"  of the so-called “second tradition XE "bicultural model (two tribes/ traditions/communities)" ”’ (The Irish Times 4/5/00). Invoking the symbolism of the national flag appears to have become attractive to others who wish to assert the rights XE "rights"  of Protes​tants in an all-Ireland context after the GFA, but this is to obscure the fact that Orangeism was always a minority pur​suit among Protestants, in the North as well as in the South (see The New Irelander, 1998 and Murphy 2002). During the whole of the controversy, we found only two references to the fact that the Protestant ‘tradition XE "tradition" ’ and Orangeism are not co​equal XE "identity:Protestant" . One such example
 is Finian McGrath, an Independ​ent Councillor on Dublin City Council who argued: 


The history of the Orange Order is closely associated with sect-
arianism. They are a group of people who have always excluded 
Catholics and have made a major contribution to division on 
this island. There are many people from the Protestant XE "Protestant"  tradition 
that would have nothing to do with the Order. It is important 
that the people of Dublin show that sectarian organisations 
have nothing to do with respecting other traditions. Triumphal-
ism is not linked to equality XE "equality" . People on the Garvaghy Road and 
the Ormeau Road have to live with this reality every day. I now 
call on the Lord Mayor to dissociate herself from this group and 
to put up a plaque to honour all the people that have given their 
lives fighting sectarianism and injustice. (McGrath, 2000, my 
italics). 


There is an implicit critique of essentialism XE "essentialism"  here, but oppo​nents of the parade do not develop this. To have done so would have been to pose a direct challenge to the GFA XE "identity:and the Good Friday Agreement"  and the notion of parity of esteem XE "parity of esteem"  that lies at its heart. As Finlay points out in the Introduction, it is essentialist XE "essentialism"  theory that provides the rationale for parity of esteem, for it sug​gests that to be secure, an individual’s identity needs to be grounded in a strong collective cultural identity, and conse​quently if the collective, cultural identity XE "identity:cultural/ethnic/communal"  is not recognised in the broader society, the individual’s sense of self-worth, es​teem or dignity may be damaged. In a democracy XE "democracy"  lip-service must be paid to the dignity of the individual, and essentialist XE "essentialism"  theory extends this to the ethnic cultures that supposedly sustain a sense of personal self-worth XE "identity:personal/individual"  (Gleason XE "Gleason, P."  1983: 921). To doubt the theory that an individual’s sense of self-worth needs to be grounded in a strong communal culture XE "culture"  is to rec​ognise the weakness of the notion of parity of esteem: if one really held another culture in high esteem would one not make that culture and the values XE "values"  that it embodies one’s own? (Michaels, 1995).


But in this instance, it is not in the interests of the oppo​nents of the parade to admit the possibility of change, for their opposition to the parade depends precisely on the ar​gument that the Orange Order is an unchanging, inherently bigoted and triumphalist organisation, the cultural expres​sion of an enduringly privileged community. In this view there is no difference between a march on the Garvaghy Road in Portadown or in Dublin’s Dawson Street
. 

The Limits of Critical Multiculturalism 

For opponents of the proposed parade, invoking the criteria of oppression XE "oppression"  was a successful rejoinder to the relativism XE "relativism"  that enabled supporters of the parade to suggest some sort of equivalence between the indigenous Protestant XE "Protestant"  minority XE "minority"  and new minorities being formed through immigration XE "immigration" . In its constitution and practice, the Republic of Ireland XE "Republic of Ireland"  may have favoured Catholicism, but the parade organiser’s claim to form part of a marginalised or oppressed minority XE "minority:group"  group was weakened by the identification of Southern Protestants with the former Anglo-Irish ruling class XE "class" , something that seems to have become stronger since independence
, and by the over-representation of Protestants in the professions; worse, the claim was disputed by others who also claimed to speak for ‘Irish Protestants’ (Pilkington 2002, Finlay and McDonnell 2003).


But what of the prior claim to oppression XE "oppression"  or victimhood XE "victimhood"  implied in the of the otherwise obtuse set of comparisons that Sinn Féin sought to make between Ireland and the Southern States of the US (Sinn Féin Press Statement: April 2000) and in the equivalence that opponents of the parade generally  XE "Sinn Féin" sought to establish between the Garvaghy Road in Portadown and Dawson Street in Dublin? 


Efforts on the part of opponents of the parade to elide the palpable differences in the respective positions of residents on the Garvaghy Road in Portadown in Northern Ireland XE "Northern Ireland"  and the residents of Dawson Street
 in Dublin implicitly turns on the idea that despite the success of nationalists in winning independence for the twenty-six counties that now form the Republic of Ireland XE "Republic of Ireland" , and despite the economic success and unprecedented prosperity of the last decade, the trauma XE "trauma"  of the colonial XE "postcolonial theory"  era lingers in Dublin. In this sense, the majority community in Ireland is made into a cultural claimant, whose dignity would be infringed by the sight of Orangemen parading on Dawson Street. 


From the foregoing we can concur with Joppke and Lukes XE "Joppke, C. and Lukes, S."  (1999: 11) when they argue that deciding ‘when … a “group” qualif[ies] for membership in the multicultural club … is trickier than it seems’, and that this problem is not resolved by critical multiculturalism XE "multiculturalism:critical" . The problem is not just in decid​ing what counts as oppression XE "oppression" , but also in deciding when oppression begins and when it ends. Discussing this issue, Joppke and Lukes cite two examples of multicultural claims-making: one is that of Chinese Americans; the other of non-native, Indian Americans. Chinese Americans were subject to a racist immigration XE "immigration"  and citizenship XE "citizenship"  law at the be​ginning of the twentieth century, but most of them came to the US after 1965 when the law was removed: ‘[i]f Chinese Americans have experienced oppression XE "oppression"  in the context of a racist immigration XE "immigration"  and citizenship law at the turn of the cen​tury, does this still make them an “oppressed” minority XE "minority"  to​day?’ (Joppke and Lukes 1999: 12). In the other example, non-native Indian Americans are a group whose educational and occupational achievements exceed those of white Ameri​cans. Both claims were successful. Under American Civil Rights law, Chinese Americans were included as ‘Asians’ into one of the protected classes. After lobbying, non-native Indian Americans secured separate minority recognition in the 1980 census questionnaire, and access to the benefits of affirmative action as a ‘prophylactic measure’ to protect fu​ture immigrants XE "immigrants"  who may not have the same professional qualifications as first generation Indians who came to the US under occupational quotas
. 


The cultural claim made by Sinn Féin XE "Sinn Féin"  implicitly turns on the notion of an inherited trauma XE "trauma" , and it is notable that the debate between revisionism XE "revisionism"  and nationalism XE "nationalism"  out of which pluralism XE "pluralism"  in Ireland emerged was in some measure a dispute about trauma in Irish history and ‘communal memory XE "memory" ’. In an influential essay, Brendan Bradshaw rejects the reliance of revisionist XE "revisionism"  historians on supposedly ‘value-free’ methodolo​gies, ‘which have the effect of filtering out … trauma’ (1988: 338), which is still keenly felt in ‘the commu​nal memory XE "memory" ’. Subsequently, the lingering effects of the pain of Irish history have been theorised in terms of colonial XE "postcolonial theory"  dis​course theory. Thus Declan Kiberd XE "Kiberd, D."  argues that ‘the effects of cultural dependency remained palpable long after the formal withdrawal of the British military: it was less easy to decolo​nise the mind than the territory XE "territory" ’ (1996: 6). And Luke Gib​bons XE "Gibbons, L."  famously described Ireland as being a ‘First World coun​try … with a Third World memory XE "memory" ’ (1996: 3). It is the trauma of colonialism and the damage it did to Irish identity XE "identity:Irish" , not the unfinished business of partition, that makes a na​tionalist project with Irish identity as its focus of enduring importance.


As Haslam (1999, paragraph 27) notes, ‘Gibbons XE "Gibbons, L." ’s maxim ingeniously sidesteps the objections of critics like Liam Ken​nedy, who have attacked naïve invocations of Ireland’s sup​posed Third World status’. Kennedy (1996) had used the ac​ronym MOPE (Most Oppressed People Ever) to refer to the salience of victimhood XE "victimhood"  in representations of the Irish past. Roy Foster XE "Foster, R."  has been equally scathing of ‘commentaries on the Great Famine during commemorations of the mid-1990s’, and particularly of the tendency, engendered by es​sentialism XE "essentialism" , for individual XE "identity:personal/individual"  and group identities to be conflated such that, one 


bestselling and highly talented author, born in the Republic in 
1955, can still claim in 2000 that his youthful difficulties with 
women should be blamed on growing up in “a small country, 
trying to find its own identity XE "identity:Irish"  in the face of British oppression XE "oppression" ” 
(2001: xv). 

Foster XE "Foster, R."  suggests that the ‘elision of the personal XE "identity:personal/individual"  and the na​tional’ (2001: xi) in narratives of ‘victimhood XE "victimhood"  and tyranny’ (2001: xv) is a peculiarly Irish phenomenon and suggests a number of reasons for its current salience: ‘[s]ometimes it is hard to avoid the feeling that the new, modernised, liberated Irish consciousness feels a sneaking nostalgia for the verities of the old victim-culture: which was also, in its way, a cul​ture of superiority’ (2001: xv-xvi).


Gibbons XE "Gibbons, L."  has responded to such criticisms by invoking the international literature on trauma XE "trauma" , mourning and memory XE "memory" , which ‘indicates … [that] the experience of pain and suffer​ing may not coincide with its moment of articulation, often leaving a considerable time-lag before a catastrophe or a shock to the system achieves any kind of symbolic form’ (2002: 95). He discusses the example of Roger Casement and other nationalists who, he says, drew on Irish experience to express solidarity with other oppressed peoples: 


the point … is not to claim that they were representative of Irish 
people in general or even mainstream Irish nationalism, but 
rather to contest the common assumption that preoccupation 
with one’s culture and one’s past, particularly an oppressive 
past, militates against international solidarity and an embrace 
of cultural diversity XE "diversity"  in a modern social polity (2002: 102). 

He rejects the argument that ‘to reclaim the memory XE "memory"  of those who have been forgotten or who have been written out of history’ is to ‘indulge in the self-absorption of victim-culture’. Rather it is to ‘engage in an act of ethical imagina​tion in which one’s own uneven development becomes not just a way in, but a way out, a means of empathising with other peoples and societies in similar situations today’ (2002: 104).  


The vexed question regarding the extent to which a preoc​cupation with the painful history of one’s ancestors inures one to the pain of others or fosters a feeling solidarity with them seems to me to be one that can only be addressed through contextualised, empirical investigation. In the pre​sent context, I would suggest that Sinn Féin XE "Sinn Féin" ’s embrace of asylum seekers and Travellers XE "Travellers"  seems to be less like the ‘ethi​cal’ empathy of one oppressed group with another that Gib​bons XE "Gibbons, L."  describes than a tactic to exclude the Orange Order and, by essentialist XE "essentialism"  extension, Protestants from the emerg​ing multicultural XE "multicultural"  order in Ireland. Equally we can see similar tactics being imagined by the strategists of Orange Order. Some time after the parade controversy, at an academic seminar in Belfast, I encountered a member of the Orange Order, who had some involvement with the proposed parade in Dublin. I asked him about the cancellation of the parade. He was still chafing at the comparison that Sinn Féin had drawn between an Orange Order XE "Orange Order:proposed parade in Dublin"  parade in Dublin and a Ku Klux Klan event in Alabama. Although he thought with hindsight that the parade proposal was a mistake, and that the Orange Order should have contented itself with a plaque, he was sorry that the parade had not gone ahead, because ‘we would have snookered them. If [the parade] had gone ahead, do you know who would have been at the front? A big, black brother from Liverpool
’ (fieldnote 28/9/01).


Competing claims to victimhood XE "victimhood"  like those that animated the organisers of the proposed Orange Order parade in Dub​lin and its opponents seem to have proliferated in Ireland, particularly Northern Ireland XE "Northern Ireland" , since the onset of the peace process XE "peace process"  and the signing of the GFA. Fintan O’Toole has sug​gested that the two are linked. He suggests that the violence at the interfaces between Protestant XE "Protestant"  and Catholic XE "Catholic"  areas of north Belfast expose ‘the great weakness of the … [GFA] … the way it institutionalises sectarianism’. He notes that in north Belfast, both sides see themselves as victims rather than perpetrators, and adds that


For all its genuine greatness, the peace process XE "peace process"  has tended to 
give universal currency to [a] sense of victim-hood. Its language 
of “two-traditions” has been made manifest on the ground by 
increasing segregation in urban working-class areas (The Irish 
Times 14/01/2002).

In cases such as those alluded to by Fintan O’Toole, the claims to victimhood XE "victimhood"  and trauma XE "trauma"  relate to a much more re​cent past than that which was at stake in the revisionist XE "revisionism"  con​troversy, and it is useful to look elsewhere for guidance in approaching them.

Trauma, Grief And Cultural Identity

Despite what Roy Foster XE "Foster, R."  suggests, a preoccupation with victim​hood XE "victimhood"  is not a peculiarly Irish phenomenon. Jay Winter (2002), Bernhard Giesen (2000) and others have noted that in the late twentieth century various collectivities have moved from an identification with a glorious, heroic past to an identification with a traumatic past. Jay Winter focuses on the way in which Gallipoli is figured in the construction of Australian national identity XE "identity:national" . He points out that wars have long been commemorated. That has not increased. But wars seem to be commemorated in a different way than they used to be. Commemorations of war used to focus on heroics; to​day they are more likely to focus on trauma XE "trauma"  and victim-hood. Winters calls this a ‘memory XE "memory"  boom’ (2002: 26). Al​though Anzac day is his immediate focus, he notes that the ‘memory XE "memory"  boom’ is a broader phenomenon which has, he sug​gests, three sources. ‘It began to emerge in the 1980s when victims of the Holocaust finally found that their stories could be told, recorded and preserved’. Veterans of the Vietnam war are another group whose ‘predicament helped bring is​sues of memory to public attention … those who suffered from post-traumatic stress disorder had their pension claims validated by the American medical profession’. Other vic​tims, including those of ‘sexual abuse, of chronic urban conflict, or of brutal campaigns against civilians in a host of civil wars also began to speak of their memories’ and more and more people felt moved to listen.


I do not believe that Winters has exhausted the sources of the ‘memory XE "memory"  boom’. I would argue that crucial to the contem​porary mood has been the manner in which progress has been rendered problematic in the mid- to late-twentieth century. As Alain Finkielkraut XE "Finkielkraut, A."  (1988) and others have noted, all of the conflicting political ideologies that emerged from the Enlightenment XE "Enlightenment"  and that mobilised the masses in the West in the nineteenth and early twentieth centuries re​volved around a belief in the possibility of Progress XE "Progress" , of life getting better. There is a risk for those whose ethic is Pro​gress: the ethical promise must be kept. The nineteenth century had seen enormities such as slavery, and the oblit​eration of native Americans and other indigenous peoples, but throughout ‘the nineteenth century, up to World War I enough was gained by enough people to support the doctrine that held its own well into the twentieth century’ (Lemert 1999: 192-3). Even those who had reason to distrust the promises of Western culture still believed in Progress XE "Progress"  or were silenced by the conventions that had been promoted by Adam Smith and others from the seventeenth century on​wards which militated against the expression of pain and injury in the public sphere XE "public sphere" . In the aftermath of two World Wars, the inter-war crisis in the international capitalist sys​tem, the Holocaust, decolonisation and the collapse of the Soviet Union, belief in the doctrine of Progress XE "Progress"  faltered, and the conventions which restricted suffering to the private sphere loosened (Gibbons XE "Gibbons, L."  2003). No longer could the voices of those who had suffered be off-set against the gains of Pro​gress XE "Progress" , real or projected. 


Tracing the origins of the ‘memory XE "memory"  boom’ is not the most important issue here. More important are its implications for the emerging pluralist or multicultural XE "multicultural"  order in an Ireland which must now come to terms with more than thirty years of armed conflict. Joy Damousi’s study (2001) of war widows in Australia XE "Australia"  is instructive here. By comparing the experi​ences of widows bereaved in World War II with those be​reaved in World War I, Damousi shows that what Winter calls the ‘memory boom’ has compensations: the bereaved can express their feelings publicly and more people are will​ing to listen. The conventions mentioned above limiting the appropriate display of grief to the private sphere made the tasks of recovery more difficult for widows of World War I. Without the chance to express their anguish publicly, these women were trapped in an isolation which both bred nostal​gia and was reinforced by it. Nostalgia is problematic in this context because it tends to conjure up perfect memories of imperfect worlds. When wistfulness dominates mourning, the survivor may remain frozen in an idealised past. By contrast, later conflicts produced losses which were just as devastating, but which, Damousi argues, could be spoken of in public. This alternative to a kind of stoical repression seemed to help some women to endure their losses and be​gin to live again. Thus, the memory XE "memory"  boom that Winter refers to provides a supportive context in so far as it enables peo​ple who have suffered or who have been bereaved to express their feelings and to have them heard.

Conclusion

Bearing in mind what Damousi says about the dangers of repressing, and the positive benefits of expressing grief and suffering in the public sphere XE "public sphere" 
, the post-ceasefire prolifera​tion of talk about bereavement and loss should not be dis​missed as a rehearsal of an older Irish trait. Some distinc​tions might be in order, though. Paraphrasing Naomi Wolf (in Stringer 2000), we should listen attentively and with re​spect when people who have been bereaved or who have suffered specify and articulate publicly their grief and suf​fering, while at the same time being very circumspect about attempts to mould individual suffering into a collective iden​tity XE "identity:cultural/ethnic/communal" . Such efforts are evident on the part of some activists claiming to speak for each of the two main ‘communities’ in Northern Ireland XE "Northern Ireland" , but the example of the ‘Long March’ from Derry to Portadown in June and July 1999 will suffice. One of the organisers explained that the main aim of the march was to raise awareness of the ‘forgotten victims’ of the Trou​bles XE "Troubles" . The individual stories of those who had been maimed in bombs or whose relatives had been murdered by the IRA are traumatic, but the spokesman for the Long March sought to link these individual stories to a broader collective project: ‘[w]e are looking for respect for victims, for parity of esteem XE "parity of esteem"  for Protestant culture and heritage and for support for deprived unionist communities’ (The Irish Times 2/7/99). The organisers planned the march to arrive in Portadown in time for the annual confrontation between the Orange Order and nationalist residents at the Garvaghy Road.


Joppke and Lukes XE "Joppke, C. and Lukes, S."  argue that once multiculturalism XE "multiculturalism"  is institutionalised, with positive benefits accruing to minority XE "minority:group"  group status, there is an inherent tendency to the prolifera​tion of cultural claims: ‘[t]he recognition XE "recognition"  of a minority group divides the world into three segments: majority, recognized minorities XE "minority:groups"  and not-yet-minorities’ (1999: 22). Fintan O’Toole suggests that the institutionalisation of biculturalism XE "bicultural model (two tribes/ traditions/communities)"  in the GFA has encouraged increasing recourse in Northern Ireland XE "Northern Ireland"  to a rhetoric of victimhood XE "victimhood" . In fact, as Foster XE "Foster, R."  notes (2001), this tendency has long been evident in nationalist politics. As the examples of the proposed Orange Order parade in Dublin and the Long March from Derry to Portadown would suggest, some politicians and activists who claim to speak for Protestant XE "Protestant"  seem to be following suit. Fintan O’Toole may be correct when he suggests that this trend has been inten​sified by the GFA, but there is clear evidence that it predates it (see Finlay 2001 and Fleischmann, 1995).


The problem with the competitive proliferation of such cul​tural claims is threefold. Firstly, they produce disputes that are difficult to adjudicate. Secondly, the preoccupation with suffering, often of distant ancestors, that they encour​age may inure one to the suffering of others. Thirdly, as the example of the proposed Orange parade in Dublin suggests, the experiences of people who do not fit the narrative, such as immigrants XE "immigrants"  in today’s Ireland, may be occluded or worse, pressed into service to fit the needs of whatever dispute is ongoing, with the result that, as Joppke and Lukes XE "Joppke, C. and Lukes, S."  (1999) suggest, legitimate claims are trivialised. 


Paul Gilroy has also highlighted the dangers of ‘me-too-ism’. He argues that ‘there is much to be learned by fore​grounding that experience of being victimized and using it to challenge the wilful ignorance of some Europe-centred ac​counts of modernity’s pleasures and problems’ (2000: 113). But he worries about a social order in which the ‘identity XE "identity"  of the victim, sealed off and presented as an essential, un​changing state, has become … a prized political possession’. He quotes James Baldwin: ‘[t]he testimony of the victim as victim corroborates, simply, the reality of the chains that bind him – confirms, and as it were, consoles the jailer’ (in Gilroy, 2000: 113).  


At the outset of this chapter I suggested that in the multi​cultural XE "multicultural"  order emerging in Ireland after the paramilitary ceasefires and the GFA the proliferation of cultural claims reveals a pattern that is complicated by Ireland’s colonial history and its fractured experience of nation building, which created what Harold Jackson called a ‘double minority XE "minority"  problem’ (1979 [1971]). In the light of Gilroy’s discussion and of the arguments developed by the opponents of the proposed Orange parade in Dublin and of the rhetoric of some loyalist XE "loyalism"  and unionist XE "unionism"  politicians in Northern Ireland XE "Northern Ireland"  who have sought to draw a hard and fast line between the ‘real’, the ‘innocent’ or the ‘forgotten’ victims of the Troubles XE "Troubles"  and others (see Morrissey and Smyth 2002), the pattern of proliferation seems, on reflection, more simple. Its underly​ing logic is a reductive opposition, in which activists claim​ing to represent each of two substantial indigenous commu​nities seek to portray their community as the victims, and members of the other community as the perpetrators. En​duringly bicultural XE "bicultural model (two tribes/ traditions/communities)"  rather than multicultural XE "multicultural" , this Manichaean schema is inhospitable to newcomers and to people who would wish to identify themselves in terms other than Catholic XE "Catholic"  or Protestant XE "Protestant" , unionist or nationalist. It is also inimical to peace and reconciliation between those who do identify themselves in the latter terms. For it is not only, as Gilroy suggests, the identity XE "identity"  of victim that is essentialised as an unchanging state, but also that of perpetrator: there is no succour for the former or redemption for the latter.
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8.
� 	This chapter draws on an analysis of documentary sources and on 	interviews with 	some of the main protagonists, which were conducted 	after the controversy had abated. Most of the interviews were carried 	out by Natalie McDonnell; see N. McDonnell, (2000), and Finlay and 	McDonnell (2003).





� 	The bodhrán drum is used in traditional Irish music and the Lambeg is used in Orange parades, especially in rural areas. 


� 	Starting in 1996, the refusal of residents of the Garvaghy Road in Portadown to allow Orangemen returning from an annual church service in Drumcree church to pass through what had become a nationalist part of a mainly Protestant town, became a focus of loyalist disaffection with the peace process. For a time the violence of loyalist reaction attracted the attention of the international media.


� 	Lord Mayor’s Office. The Lord Mayor said she was ‘surprised’ at the suggestion that she had distanced herself from the proposed parade: she said that she had been ‘strongly supportive of the right of the Orange Order to march in Dublin … However, as a woman and a socialist I do not and could not be expected to endorse the aims and objectives of the Orange Order’. She also indicated that she too had received threatening phone calls and letters from people opposed to the parade (The Irish Times 5/5/00). 


� 	Perhaps in response to this kind of issue, some liberal multi-culturalists (e.g. Kymlicka 1995) now tend to give priority to the claims of indigenous minorities over those of immigrants. It is interesting that defenders of the GFA did not invoke this kind of argument to counter Sinn Féin’s favouring immigrants over an indigenous minority.


� 	The other person to make this point was a caller to the Marian 	Finucane Show, Radio One, RTE, 25/5/00. Neither McGrath nor the 	caller to the Marian Finucane Show reflected on the implications of 	their argument for the symbolism of the national flag.





� 	Cf. Bryan and Jarman (1997) who point out that parading is a tradition, but its nature and meaning are open to interpretation and change and must be located in context; it is not a constant, unchanging display.


� 	The Protestant population of the Republic is half what it was in 1911. The decline in numbers is due to various factors. Many left shortly after independence. These included some who left voluntarily – e.g. those who had worked for the British administration and military – and some whose departure was involuntary or forced (Hart 1996). Those who left in this period were mainly from the working- and lower-middle classes. Thereafter, the decline in numbers was facilitated by the Ne Temere decree through which the Catholic Church required the Catholic partner in a mixed faith marriage to promise that any children would be raised as Catholics (see Bury 2004).


� 	Dawson Street is a prosperous commercial street that runs parallel 	with Grafton Street in the centre of Dublin. Nevertheless it does have a 	few residents. In addition to the Lord Mayor of Dublin, The Sunday 	Business Post, a Dublin newspaper that combines republican politics 	with neo-liberal 	economics and was strongly opposed to the parade, 	identified five residents. Their journalist was only able to contact one of 	these, who said that ‘he had no strong feelings on the march’ (The 	Sunday Business Post 16/4/00).


� 	Part of the subtext of the GFA is that the principle of parity of esteem would be a prophylactic measure for a Protestant minority in some putative future united Ireland. Supporters of the proposed parade allude to this, but do not make it explicit.


� 	The Orange Order has long had members and lodges in Liverpool and some other British cities.


� The benefits are not unqualified. Some who were bereaved or injured in Northern Ireland chose not to speak. In some cases this reticence was based on a desire not to add to the bitterness that fueled violence. In other cases one might speculate that such reticence has something to do with the lingering effects of the old convention that pain be confined to the private sphere (cf. Simpson and Donnan 2004). 
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