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“Don’t Mythologize Me”: Monumentalization and Refusal in Audre Lorde’s Berlin Years
Introduction
	In the spring of 1984, I spent three months in Berlin conducting a course in Black american 	[sic] women poets and a poetry workshop in English for German students. One of my aims 	for this trip was to meet Black German women. I’d been told there were quite a few in 	Berlin, but I had been unable to obtain much information about them in New York. (Lorde 	56)
	So wrote Audre Lorde (1934-1992) as an introduction to her diary entries published in the essay collection A Burst of Light (1988). Lorde—who frequently defined herself using the terms “Black, lesbian, mother, warrior, poet”—is well-known today for her poetry and prose works in addition to her intersectional against racism, sexism, homophobia, and other injustices in the United States. However, more recent scholarship on Lorde has grown to cover her activist legacy extending beyond the U.S., from the Caribbean islands to South Africa. In this paper, I focus on Lorde’s time in Germany throughout the period 1984-1992, commonly known as her “Berlin Years.” Dagmar Schultz, then an assistant professor of North American Studies at the Free University of Berlin (Freie Universität Berlin), first met Lorde at the 1980 United Nations World Women’s Conference in Copenhagen and proposed the latter for a semester-long visiting professorship at the Free University (Schultz 199). Although Lorde made her first trip to Berlin in 1984, the connections she formed with both Black and white Germans there—especially with Black German women—compelled her to keep returning for multiple months every year until her death of cancer in 1992 (199).
	Lorde emerged as an inspirational mentor and friend to many of the individuals whom she associated with in Berlin, especially young Black women who collaboratively formed the beginnings of the Afro-German movement by creating support groups and diasporic networks (Florvil 36). Indeed, Africana studies scholar Anne Adams saw Lorde as the main figure behind the emergence of this movement. Adams, citing a 1987 meeting with Lorde and a group of Black German women in which she herself was present as interpreter, claims that Lorde’s encouragement of these women’s self-definition as Afro-Germans was in effect an invitation for Black Germans “to assume their birthright membership and identity in the Black diaspora as a complement to their birthright German nationality” (Adams 213). In contrast, scholars such as Fatima El-Tayeb believed what they saw as a seeming lionization of “Lorde as movement catalyst” as inadequate to address the contributions of Black German women themselves. In European Others (2011), El-Tayeb argues that “Audre Lorde’s intervention does not mark the birth of a black German consciousness” but rather should be seen as a symbol of the importance of “diasporic feminist networks” and transnational solidarity in the early days of Black German activism (El-Tayeb 66). Tiffany Florvil summarizes this debate by noting that while some Black Germans “have assigned Lorde a symbolic role as the godmother or mother of the movement, others viewed her as just an ally, a mentor, or a friend who supported the movement” (Florvil 36). Lorde was also a respected figure in the eyes of many white women in Germany, especially Dagmar Schultz, with whom Lorde regularly corresponded about issues of race, gender, and sexuality in Germany and beyond. A significant number of the women who credited Lorde with inspiring and influencing them, including Katharina Oguntoye and Schultz herself, also identified as lesbian (Schultz). Thus, a study of Lorde’s activism and influence on the Afro-German movement throughout her time in Berlin serves as a lens with which to examine intersecting movements linking race, gender, and sexuality in the wake of the national silencing of discourse on race due to the ongoing legacy of the Nazi regime (1933-1945).
	In this paper, however, I explore the ways in which Audre Lorde has been monumentalized, idolized, and mythologized because of her contributions to the activism of Black communities in Germany. While monumentalization of an activist figure is not ethically wrong or otherwise undesirable in itself, the ways in which it is done with regard to Lorde tend to ultimately disregard the difficulty of anti-racist, feminist, and queer activism in the face of a racial system in which Black people in Germany are largely regarded as nonexistent. In the end, this form of monumentalization has the unintended effect of silencing the value of Lorde’s activism while presenting her as a shallow monument to “positivity” and the importance of bringing diverse communities together, instead of acknowledging the complexities of intersectional activism in the face of societal silencing.
	In the next section, “Celebration and Monumentalization,” I attempt to show the dominant trend toward constantly celebrating Lorde’s role in the Afro-German movement via a case study of Dagmar Schultz’s iconic documentary Audre Lorde: The Berlin Years (2012) and her article on this documentary—a tone which, not harmful on its own, adopts more unintentionally insidious implications when such sources frame their depictions of Lorde as meant to deliver a comprehensive assessment of her activism. The section after that delves into Lorde’s published (though frequently overlooked) diary entries and the discursive themes expressed within her unpublished correspondence with Black and white German colleagues—specifically May Ayim (May Opitz) and Katharina Oguntoye—to reframe Lorde’s activism in Germany more according to her own self-conceptions. In the last section of this paper, “Monumentalization, Desire, and Denial,” I connect the monumentalization of Lorde to Alderman and Dwyer’s metaphor of “memorial as text” and respond to Eve Tuck’s distinction between damage- and desire-centered frameworks in writing about marginalized communities. My paper concludes with a discussion of the ethical implications of “gaze” on the writing of biographical histories, especially surrounding the use of archival material which are highly personal to the figure(s) in question or otherwise having a stake in present-day movements.
	I became interested in the life and work of Audre Lorde as a queer woman of color myself who hoped to research and write about someone from this same background. However, as someone who does not share certain other identities and backgrounds (i.e. being Black or German) with the individuals—Lorde as well as those she associated with during her time in Germany—I am writing about in this paper, I acknowledge the limits of my own standpoint and understand that I cannot claim to speak for those whose experiences and histories as people from other racial, ethnic, and cultural backgrounds are often interwoven with past injustice which I am not deeply connected to. Nevertheless, I hope to do justice to the lives, work, and values of Lorde and the many others I write about in this paper and to do so in a way that respects their expressed values and agency.
Celebration and Monumentalization
	In this section I demonstrate a trend toward monumentalizing Lorde as 1) a figure of positivity and/or 2) an activist whose main goal was to bring people together. Although both are accurate to some extent when considering Lorde’s works and vision, repeatedly grafting the labels of positivity and togetherness onto the figure of Lorde tends, more often than not, to result in her emergence as a one-dimensional symbol or concept (“monument”), rather than as a complex individual who interacted in various ways with other individuals and communities to critique systems of oppression—a mission which was more often than not filled with tension and complexity. I have selected two related works by Dagmar Schultz in which I analyze how Lorde has become monumentalized—intentionally and unintentionally—even if this monumentalization comes from individuals who are largely sympathetic to Lorde’s activism, as Schultz herself was.
	Schultz’s iconic documentary Audre Lorde: The Berlin Years (2012) begins with a quote from Lorde which emphasizes her vision of solidarity and collaboration: “Because I write for Black women, does not mean that I turn away from white women who can use or who need the things that I say” (Audre Lorde: The Berlin Years, dir. Dagmar Schultz). Although this sentiment of togetherness has been repeated in many of Lorde’s own works and diary entries, the fact that the documentary begins this way—and repeatedly features Black and white women dancing together or otherwise enjoying each other’s company—has the effect of presenting togetherness as a label for Lorde’s “monument” while downplaying her and other Black women activists’ expressed ambiguities regarding white women in the Afro-German and/or feminist movements (discussed at length in the next section). Later, the documentary mentions Lorde and her partner Gloria Joseph’s open letter “Black Women Find Racism Rampant in Germany” to Chancellor Kohl at the end (The Berlin Years). The letter, written in the months after the fall of the Berlin Wall, voices Lorde and Joseph’s indignation surrounding the German government’s refusal to strongly take a stand to protect the lives of communities of color after repeated attacks on them by neo-Nazis:
	[H]ow can Federal and local governments sit by and allow this escalating savagery against 	foreigners to continue, without saying, loudly and tellingly, THIS HAS GOT TO STOP!? 	Call out the Border Police, or the army, if necessary. . . . These acts [against racial, ethnic, 	and cultural minority communities] raise the fundamental questions of racism, anti-	semitism, and xenophobia . . . within the German psyche that have not been publicly 	examined or addressed in the last 50 years, and which still permeate the current expressed 	consciousness of the larger German society. (Lorde and Joseph)
Instead of reflecting on the struggles of communities of color at length in the wake of the Wall’s collapse, the documentary captures this piece as primarily a method to highlight Lorde’s resilience and strength—ending with an upbeat song about Lorde’s description of herself as “Black, lesbian, mother, warrior, poet” which features a room of Black and white women dancing (The Berlin Years).
	This celebratory dynamic can also be seen in Dagmar Schultz’s article “Audre Lorde: The Berlin Years 1984 to 1992: The Making of the Film and Its Reception,” written on the same documentary. Schultz’s article in large part focuses on the positive aspects of Lorde’s role in encouraging activism and self-definition in Black women in Germany, especially among self-identified lesbians and women who would today be categorized under the label LGBTQ+/queer. The overtly celebratory tone of her article (and the documentary) is mostly justified due to its intent, which for Schultz was to “capture the ability of Audre to empathize with, motivate, and empower women and men” (Schultz 199). This tone is communicated via two main aspects of the article: commentary directly on the part of Schultz, and her selection and inclusion of audience responses to the documentary. Indeed, Schultz notes that many viewer responses to her documentary hinge on its ability to “touch . . . many people deeply and move . . . them to reflect on their position in society, to live their manifold identities, and to become (even more) . . . active” in fighting all forms of oppression (206). Schultz’s inclusion of a woman’s response to a screening event at the University of Toronto provides a glimpse into both the documentary’s positive and encouraging tone as well as the same celebratory nature of the article itself: “I’m still beaming after last night’s doc screening of Audre Lorde: The Berlin Years” (204). Another quote featured a student at Spelman College who remarked that although she knew a lot about Lorde, she had never “seen her laugh as much as she did in Berlin in Audre Lorde: The Berlin Years” (205). Although Schultz does reflect on the ongoing nature of movements against racism, xenophobia, sexism, and homophobia, she does so in a way that mainly allows the monument of “Lorde as positivity” to stand out. The sometimes tumultuous and fraught relationship between Lorde and Berlin is downplayed to the point where the website on the documentary claims that it was “mutually beneficial” (“The Berlin Years”). It is important to note that both the documentary and article were created by someone who greatly admired Lorde and worked with her on many projects, and that a celebratory tone would be almost a matter of course. However, this inclination toward celebration becomes monumentalization when it results in the reduction or simplification of Lorde to certain “labels” or themes—namely, positivity and togetherness—while overlooking or downplaying historical complexities that do not fit in with the labels.
The Refusal of Monumentalization
	I have conducted a case study of related works (a documentary and its corresponding article) which tend toward monumentalizing—intentionally or not—the life and work of Audre Lorde in Germany. Here I turn toward revealing a refusal of such monumentalization and embrace of complexity as reflected in Lorde’s own words and those of her German associates from 1984-1992. Due to the limited availability of primary source documents during the time in which this paper was written—specifically Lorde’s correspondence scattered across multiple archives—I will be covering, in addition to Lorde, two key individuals with whom she associated with throughout her trips to Berlin. These include Katharina Oguntoye and May Opitz (referred to from here as May Ayim, her pen name), and their correspondence to Lorde challenges the labels of “positivity” and “togetherness” which often become monumentalized parts of the latter’s life and work. 
	A significant aspect of Lorde’s refusal of monumentalization derives from her published diary entries which are often left out in more celebratory portrayals of her life and activism. In an entry dated June 10, 1984, Lorde—at a low point in receiving treatment for her cancer—reflects on the very real and ongoing struggle inherent in living in a society that constantly attempts to silence one, and even erase one from existence: “We all have to die at least once. Making that death useful would be winning for me. I wasn’t supposed to exist anyway, not in any meaningful way in this fucked-up whiteboys’ world. I want desperately to live, and I’m ready to fight for that living even if I die shortly” (Lorde 61). It is important to recognize Lorde’s own expression of her resilience and strength in the face of likely death. However (and despite the fact that she lived until 1992), this specific passage in Lorde’s diary entries—published in her collection of essays A Burst of Light (1988)—is frequently left out in both general and academic works about Lorde in favor of her presentation as primarily someone who brings people of all races, genders, and backgrounds together (Florvil 26 and Schultz 199). Although these two views of Lorde are not mutually exclusive, the overwhelming tendency toward a “togetherness” presentation of Lorde’s legacy ends up monumentalizing her in a way that overlooks her intensely critical perspective on systems of oppression in Germany, the U.S., and various other societies—and her sheer strength in the face of repeated injustices and silencing. Her critical approach manifests itself in her depiction of Berlin as well; in a diary entry from June 1, 1984, Lorde comments how the city is “lively and beautiful,” but that “its past is never very far away” for her, given the silencing about race due to the national shame over the Holocaust:
	The silence about Jews is absolutely deafening, chilling. There is only one memorial in the 	whole city and it is to the Resistance. At the entrance is a huge grey urn with the sign, ‘This 	urn contains earth from German concentration camps.’ It is such a euphemistic evasion of 	responsibility and an invitation to amnesia for the children that it’s no wonder my students 	act like Nazism was a bad dream not to be remembered. (Lorde 58)
In this entry, Lorde does not deny that she enjoyed her time in Berlin, as both Florvil and Schultz made clear. However, Lorde’s appraisal of Berlin here cannot be separated from its difficult past—especially since Lorde repeatedly drew connections between silencing about the Jewish Holocaust and silencing of Black people in Germany. Lorde thus introduces complexity in her reflections of her time in Berlin and, in doing so, rejects a one-dimensional view of a positive experience in Berlin with only a few minor setbacks.
	Correspondence addressed to Lorde from those with whom she associated while in Berlin also reflect a refusal of monumentalization. Specifically, letters from Katharina Oguntoye and May Ayim highlight the internal dynamics of the Afro-German movement while reflecting Lorde’s activist influence and her correspondents’ adaptation of an outward-looking, critical lens to the broader German society. In a letter to Lorde, Oguntoye presents her notes for a session at the “I Am Your Sister” conference that took place in October 1990, in which she was a speaker: “I want to talk about being visible as a Black woman, especially in the mostly white german [sic] women’s movement. . . . I’ll [connect] that to how Audre Lorde's work helped me in my context as Afro-german [sic]” (Oguntoye). Oguntoye does not deny that Lorde was an inspiration for her in navigating her own identity as a Black German woman; however, this passage challenges the monumentalization of Lorde as someone whose purpose was mainly to bring people—Black and white—together. Here, Oguntoye is actively pointing out the racial silencing prevalent in the feminist movement in Germany at the time—the “mostly white german women’s movement.” Oguntoye’s honesty toward Lorde in how she felt that “it is difficult to deal with the pain of an other [sic] black woman, because [she identifies] with her suffering much more as with a white friends [sic]” reflects a shared self-conception within the movement Lorde was involved in (Oguntoye). Namely, instead of contributing to monumentalization of Lorde by drawing attention to her efforts to unite Black and white Germans, Oguntoye directs critique outward toward the “mostly white” feminist movement in question and the (white-dominated) German society that sustains it.
	In a similar vein, Afro-German activist May Ayim—who credited Lorde with inspiring her to become a poet—expresses via unpublished correspondence with Lorde a tendency to direct critique toward oppressively racist societies while praising the strength and resilience of Black women activists in Germany and beyond. In a letter to Lorde dated May 10, 1991, Ayim expresses admiration toward such activists she met while on a trip to South Africa in their ongoing struggle against racism in the transition out of apartheid:
	I was impressed how all these women manage to face the every day [sic] struggle, the . . . 	open violence without getting bitter or hopeless. Compared to the economical, social and 	political situation [sic], this is an incredible amount of harmony and togetherness within 	the oppressed community. (Ayim)
Ayim clearly presents the women as part of an “oppressed community” in a way that does not try to downplay or deny the existence of racial injustice in South Africa. In the face of such injustice, what Ayim calls the “harmony and togetherness” of the activists stands out in a way that does not appear plastered on or reduced to a shallow positivity. In the same letter, Ayim concludes with her perspective that “South Africa is full of extremes and contradictions and so was [her] time in South Africa as well: a powerful and strenious [sic] mixture of highlights and breakdowns” (Ayim). In describing Black women activists in South Africa in this way to Lorde, Ayim represents a non-mythologizing perspective in her emphasis on the complexity of anti-racist activism and aspects of it that are not always positive.
Monumentalization, Desire, and Denial
	In the previous sections I have attempted to demonstrate both the monumentalization of Lorde and the refusal on the part of her and her fellow activists. I have argued, drawing from—and highlighting key differences between—Lorde’s monumentalized image and her various conceptions of herself and her activism. Particularly in the latter, Lorde—and her fellow activists—aims to demonstrate a refusal of monumentalization of herself and her work in order to direct critique toward systems of oppression in Germany. In this section I discuss the notion of monumentalization in greater depth via an examination of Derek H. Alderman and Owen J. Dwyer’s work on monuments and memorials, and translate the geographical lens of “memorial as text” into a historical interpretation. Reflecting on Eve Tuck’s argument against damage-centered research frameworks, I apply her definition of desire in terms of research on marginalized communities to my work on Audre Lorde to show that her monumentalization contributes more to what Tuck labels as “denial” rather than desire.
	In their entry “Memorials and Monuments” in the International Encyclopedia of Human Geography, Alderman and Dwyer note how geographers envision the public symbols of monuments and memorials as “part of larger cultural landscapes that not only reflect certain perspectives on the past but also work to legitimate them as part of the normative social order;” in other words, monuments and memorials not only symbolize certain historical interpretations of the individual or event being monumentalized, but also serve the purpose of imprinting certain values or cultural rules on the greater societies or communities for which the monument is significant (Alderman and Dwyer 39). The examples I have used previously to illustrate the monumentalization of Lorde tend to embody what Alderman and Dwyer describe as the “memorial as text” metaphor, albeit in a historical rather than geographical sense. They describe the function of monuments as text as similar to “inscribing words on a page”—as a process of manifesting certain historical meanings on and through a landscape (41). Lorde as a monument functions in this way, except that her “monument”—when not referring to, say, specific physical statues of Lorde or streets named after her—is rather as a concept or abstract symbol in the landscape of historical discourse. As Alderman and Dwyer remind readers of the dynamic, palimpsestic nature of monuments, where there exist “susceptibility to overwriting, embellishment, and erasure,” so too does symbolic accretion—the process by which parallel or contradicting meanings are layered on a monument over time—exist in the case of Lorde (42). Celebratory, mythologizing interpretations of her activism in Germany are layered over her self-conceptions of her own work and vision, and sometimes vice versa. The making of an individual into a monument is thus also a historical process in addition to a geographical one—a process rife with different interpretations and re-interpretations layered over each other.
	I now connect the conclusions I have drawn concerning Audre Lorde’s monumentalization to the distinction between damage- and desire-centered epistemological frameworks drawn by Unangax̂ scholar Eve Tuck. In “Suspending Damage: A Letter to Communities,” Tuck argues against a theory of change supporting what she terms a damage-centered framework of research—one which aims to show the impact of harms inflicted on marginalized communities in order to hold the institutions responsible accountable for this damage (Tuck 413). However, Tuck argues that this dominant damage-centered framework results in the continual portrayal of the researched communities as broken or helpless, and that repeated portrayals would ultimately harm the communities while profiting those in power with a stake in continuing such depictions of brokenness and damage (416). Instead, Tuck advocates as an antidote to such damage-centered frameworks what she terms desire-centered research. The latter revolves around “understanding complexity, contradiction, and the self-determination of lived lives” and aims toward the depathologization of the experiences of marginalized communities and presentation of them as complex and resilient despite being affected by injustice (416).
	It is important to note that Tuck is not arguing to “install desire as an antonym to damage, as if they are opposites” (419). She does not advocate for immediately using a desire-centered framework as a replacement for the traditional damage-centered narratives, but rather calls for an “epistemological shift” in which research can be reconceptualized to take into account the needs of relevant communities—a shift which would introduce greater complexity in challenging the dominant theories of change (423). In the case of this paper, examining Lorde’s attempts to challenge existing systems of oppression as reflected in her published and unpublished writings reflect such an epistemological shift toward complexity and desire, rather than merely presenting herself and fellow activists as representing a broken or damaged group. Although neither does the monumentalization of Lorde present her and other activists in such a way, this tendency toward idolization rather fails to direct critique outward, toward the oppressive systems and societies in question. Tuck’s argument for a desire-centered approach is, as she puts it, “certainly not a call for another ‘d’ word: denial. It is not a call to paint everything as peachy, as fine, as over” (419). The tendency toward monumentalization I have previously shown in the case of Lorde would thus be a case of denial—the denial of the very real complexities of oppressions based on race, gender, and sexuality which Lorde challenged throughout her time in Germany and which continue to exist today.
Conclusion
	In her letter, Eve Tuck relates the case of those affiliated with youth and community organizations in the United States, in which the latter have noticed a “striking increase” in the number of researchers hoping to conduct research on urban youth (410). She is concerned that the lives of such youth, which are “already under the watchful eyes of police and school security officers,” will be disrupted by the researchers (albeit well-intentioned) whose work would function “as yet another layer of surveillance” for them (410). Tuck ultimately frames such research as manifesting a sort of colonial gaze on the urban, Indigenous, or other marginalized community being researched (and ironically, making them invisible as a result)—and worries about the effects of such research on these communities. Similarly, I conclude this paper with a reflection and critique of my own approach as a historian to the topic of Audre Lorde’s monumentalization. I aim to raise significant questions regarding the ethics of historical research—in particular, the aspect of “gaze” associated with research around a specific individual. Indeed, the very work of historical research necessitates the historian to deliver their own interpretation of the historical subject in the form of writing involving the synthesis of evidence.
	The complexities of historical gaze become more salient when considering that historical subjects are more than just that—they are people who have been alive at one point and who may still be alive, as in the case of Katharina Oguntoye and some other activists as of this writing. In my paper I attempted to do justice to the vision of Lorde and those she associated with in Germany, but recognize that the selection of evidence—along with the way in which such evidence is written—have an impact on ongoing movements today. For instance, Oguntoye relates in a letter to Lorde her own insecurities regarding presenting herself as a Black woman: “I consider it as my task to send out positive images from me as a Black woman. That doesn’t mean to me that I always have to laugh all the time or that I do not show myself with my sadness and vulnerability” (Oguntoye). However, Oguntoye admits she is “often sad and depressed” and implies that she is trying hard to “show [her] happy side” for the purpose of presenting a positive image of a Black woman to bolster the Afro-German women’s movement (Oguntoye). The question posed here is whether revealing such sentiments regarding activism would do justice to or hinder the cause toward which the historical subjects were—and are—dedicated. In other words, what is written in historical papers may not just be “history” for the people written about, but an ongoing present.
	The same ethical question emerges when considering material that may be used as historical evidence, but which would likely be information the creators wanted private. In Mobilizing Black Germany, for instance, Tiffany Florvil devotes a paragraph in the first chapter to exploring how Lorde’s correspondence with women in Europe demonstrate how some relationships “centered around Black lesbian sexuality” (Florvil 50). Florvil uses private correspondence between Lorde and the Afro-Surinamese Dutch professor Gloria Wekker to highlight the how, as she puts it, “the intellectual and the erotic were intertwined in ways that provided a dual sense of pleasurable kinship only available to those who came into intimate—either scholarly or sensually—contact with Lorde (50). For instance, she relates a letter where Wekker tells Lorde that she “enjoyed all of” her and wanted “to do more than” just seeing Lorde again: “I do hope it is possible for me to come and see you. Actually I’ll want to do more than that, I’m afraid. Just between you & me” (Wekker). Although Lorde was open regarding her sexuality in several published works,[footnoteRef:1] it reflects different ethical considerations for correspondence which was likely meant to be private and which happened to arrive at Spelman College Archives upon request of Lorde’s estate without the full intention of either Lorde or Wekker. [1:  See especially Zami: A New Spelling of My Name (1982) by Audre Lorde.] 

	By analyzing the dominant trend toward monumentalization of Lorde’s role in the Afro-German movement in the iconic documentary Audre Lorde: The Berlin Years (2012) and its corresponding article, I reveal a contradiction between this monumentalization and its refusal on the part of Lorde herself and her colleagues in Berlin. Reframing the Afro-German movement according to their own self-conceptions—especially in directing critique outward toward German society—writings by Lorde and fellow activists reveal monumentalization’s unintended effect of silencing the work of these individuals and engaging in what Eve Tuck calls denial. On a concluding note—and one with which Lorde would perhaps agree—one of the most dangerous aspects of monumentalizing a figure is that it sometimes ends up detracting from the sense of responsibility on the part of a wider public to understand the historic and ongoing complexities needed to similarly act for justice. As Lorde explains in a speech delivered for a poetry workshop at Hunter College (featured in the 1995 documentary A Litany for Survival), speaking out against injustice must be a task for everyone, not just well-known figures such as herself:
	No, but you don’t need me. Don’t you understand? The me that you’re talking about you 	carry around inside yourselves. . . . It is you. You have got to be able to touch that, to say 	the things, to invite, to court yourself out. And you can get together, you can do it for each 	other until you do it for yourselves. Don’t mythologize me. (A Litany for Survival, dir. Ada 	Gay Griffin and Michelle Parkerson)


Bibliography
Adams, Anne. “The Souls of Black Volk: Contradiction? Oxymoron?” Not So Plain as Black and 	White: Afro-German Culture and History, 1890-2000, edited by Patricia Mazón and 	Reinhild Steingröver, University of Rochester Press, 2005, pp. 209-232.
Alderman, Derek H., and Owen J. Dwyer, III. “Memorials and Monuments.” International 	Encyclopedia of Human Geography. 2nd ed. 2009.
Audre Lorde: The Berlin Years 1984 to 1992. Directed by Dagmar Schultz, 2012.
Ayim, May. Letter to Audre Lorde. 10 May 1991. Box 3, folder 94, Audre Lorde Papers at 	Spelman College Archives.
“The Berlin Years.” Audre Lorde – The Berlin Years 1984 to 1992. Accessed 13 Aug. 2021.
El-Tayeb, Fatima. European Others: Queering Ethnicity in Postnational Europe. University of 	Minnesota Press, 2011.
Florvil, Tiffany N. Mobilizing Black Germany: Afro-German Women and the Making of a 	Transnational Movement. University of Illinois Press, 2020.
A Litany for Survival. Directed by Ada Gay Griffin and Michelle Parkerson, 1996.
Lorde, Audre. A Burst of Light: And Other Essays. Ithaca, Firebrand Books, 1988.
Lorde, Audre, and Gloria I. Joseph. “Black Women Find Racism Rampant in Germany.” Off Our 	Backs, vol. 22, no. 10, 1992, p. 18.
Oguntoye, Katharina. Letter to Audre Lorde. 26 Oct. 1988. Box 3, folder 93, Audre Lorde Papers 	at Spelman College Archives.
Oguntoye, Katharina. Letter to Audre Lorde. Oct. 1990. Box 3, folder 93, Audre Lorde Papers at 	Spelman College Archives.
Schultz, Dagmar. “Audre Lorde: The Berlin Years 1984 to 1992: The Making of the Film and Its 	Reception.” Feminist Studies, vol. 40, no. 1, 2014, pp. 199-206.
Tuck, Eve. “Suspending Damage: A Letter to Communities.” Harvard Educational Review, vol. 	79, no. 3, Fall 2009, pp. 409-427.
Wekker, Gloria. Letter to Audre Lorde. 15 Feb. 1987. Box 5, folder 138, Audre Lorde Papers at 	Spelman College Archives.
