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Using Black Lives Matter and the Women’s Marches that took place around the world 
to protest Donald Trump’s inauguration, this article examines the shape of political 
solidarity within the US-based feminist movement. While these examples have their 
physical roots in the United States, their influence, due in large part to their Internet 
presence, is indicative of the increasingly global reach of activist movements in the 
twenty-first century. Taking a historical approach, this article outlines some of the 
ways that the women’s movement has changed since the “second wave” and how 
feminism can be seen to fit into today’s neoliberal, social media-obsessed society. It 
paints a portrait of the movement spanning four decades and illustrates how far 
political solidarity has become a more prominent or successful aspect of the twenty-
first century feminist movement. 
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Introduction  

In 2003, Chandra Talpade Mohanty “revisited” her essay “Under Western Eyes”, 
which analyses the relationship between “Western” feminism and feminism in the 
“Third World” – problematizing these terms along the way – and which was first 
published in 1986. In the new edition of the essay, Mohanty addresses the fact that the 
women’s movement in the United States, where she is based, has changed in the 
sixteen years since the article was first published. According to Mohanty, by 2003 the 
most radical feminism was no longer taking place within women’s movements, which 
she saw as having become more conservative since 1986 (Mohanty 2003b, 500). I use 
Mohanty’s “revisiting” of her previous work on feminist solidarity to demonstrate that, 
if the state of radical feminism had changed enough from 1986 to 2003 to warrant her 
rewriting her original essay – albeit, also to include her own more developed theories 
as well as the changing state of global feminism – then it is also worth taking a look at 
how the situation has changed again in the intervening years since 2003. In order to 
do so, this essay takes two recent feminist activist movements, Black Lives Matter and 
the Women’s March as a framework for understanding the shape of political solidarity 
today. 

What is meant by “political solidarity” within a feminist context has changed and 
adapted over the decades to reflect the state of flux that the women’s movement – as 
well as politics and society more generally – has undergone and is continuing to 
experience. Jodi Dean has written about the place of reflective solidarity within 
feminist politics: “The concept of reflective solidarity is rooted in the idea that feminist 
solidarity must include two moments: that of opposition to those who would exclude 
or oppress another and that of our mutual recognition of each other’s specificity” 
(Dean 1998, 4). At the core of this idea, then, is the notion that, in order to practise 
solidarity, feminists should support one another. This is not a new idea, indeed it is 
extremely reminiscent of Audre Lorde’s now famous words from a speech she gave in 
1981, “I am not free while any woman is unfree, even when her shackles are very 
different from my own” (Lorde 1981, n.p.). In Outlaw Culture, bell hooks makes a 
similar argument for solidarity, although she frames hers around love: 

This is why we desperately need an ethic of love to intervene in our self-centred 
longing for change […]. Until we are able to accept the interlocking, 
interdependent nature of systems of domination and recognize specific ways each 
system is maintained, we will continue to act in ways that undermine our 
individual quest for freedom and collective liberation struggle. (hooks 2006, 290) 

It is clear, therefore, that political solidarity within feminist activism must also include 
those who experience oppression differently to ourselves.  

It is notable that these examples are all taken from North American academics 
writing in the 1980s and early 1990s. While their ideas are certainly still pertinent to a 
discussion of solidarity in the feminist movement today, the global situation has 
changed beyond recognition since these works were written and, inevitably, the way 
that feminism is practised has changed too. Today’s neoliberal, seemingly staunchly 
individualist society of social media-obsessed young people – not to mention leaders of 
the free world – may seem a hostile environment for the anti-capitalist call to 
collective action espoused by hooks and Lorde above, and by countless other voices 
from feminism’s past and present. The character of feminist activism has changed in 
the last decade due, at least in part, to the sea change that has occurred at a societal 
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level following the global economic crisis of 2008. Activism takes place within and in 
reaction to this society and therefore is inevitably shaped and influenced by it. The 
Internet allows us to feel more connected than ever before and, while so-called 
“clicktivism” may not be able to replace a rally or demonstration in the street, 
technology such as live-streaming, blogging and tweeting allow people around the 
world to feel connected to a protest as it is happening.1 It is important to hold these 
events in mind while considering the changeable nature of activism generally: this is 
not the first time that the feminist movement has been shaken to its core by global 
events and it is very unlikely to be the last.  

In this essay, I will look at the role that solidarity currently plays in some of the 
latest manifestations of feminism by examining key examples of political activism – 
Black Lives Matter and the Women’s Marches in January 2017 – and identifying the 
ways that political solidarity has been demonstrated within those networks. Feminists 
have played and continue to play a crucial role in the examples that I have chosen and, 
as these are two of the most wide-reaching and influential social movements of the last 
ten years, they can provide a key to understanding the current lay of the land. These 
examples have their roots in North America, but their reach beyond the United States 
is undeniable and indicative of the truly global nature of activism today.  

Political solidarity and feminism: is sisterhood powerful? 

To begin this investigation of political solidarity in the twenty-first century 
feminist movement, I will take a brief look at what has happened before in order to 
gain a better sense of perspective on the history of recent feminist activism and to 
better understand the changes that the movement has undergone. The “second wave” 
of the feminist movement can be seen to have begun in the late 1960s in Western 
Europe and the United States. Following the end of the Second World War, women in 
these countries had gained the right to vote, an increased sense of autonomy and 
greater access to education and the labour force. These increased rights, however, 
came within the confines of a rigidly patriarchal societal structure and by 1968, women 
in countries around the world, but most notably for our purposes in most of the 
Western European capitals and across the United States had had enough of feeling 
that their lives were governed by men. They began to organise themselves into radical 
collectives, disrupting the status quo and rejecting patriarchal and capitalist values. 
The movement grew throughout the 1970s and meetings and demonstrations 
organised at a grassroots level were accompanied by an ever more vocal and 
prominent collection of academics and popular writers who brought feminism into a 
more mainstream arena.2 Some of the feminists that were prominent then are still 
active in the movement and have continued to be well-known public figures who 
contribute to debates and scholarship in the field.3 

																																																								
1 The use of social media before, during and after the Tahrir Square protests which were part of the 

2011 “Arab uprising” are a good example of this (see Tufekci and Wilson 2012). 
2 These writers and academics were predominantly white women from the global North. However, 

that is not to say that the movement did not also include and acknowledge women from a variety of 
social backgrounds and races. Helen Lewis has written about the tendency to mis-remember the 
character of the second-wave women’s movement (see Lewis 2014, n.p.).  

3 Some of the best-known of these figures include Germaine Greer, who launched her archive at the 
University of Melbourne in 2017; Gloria Steinem, bell hooks, Angela Davis continue to write about and 
campaign for women’s rights. 
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By the 1980s, some feminist ideas were starting to be embraced by the 
mainstream in a process that Sylvia Walby has described as “the sedimentation of 
feminism in institutions” (Walby 2011, 55). What is meant here is that, in essence, the 
demands made by second wave feminism had begun to be addressed and they were 
starting to be used to shape change at an institutional level.4 Gender equality was 
placed on the agenda in institutions like the United Nations and the European Union 
at this time and this has a connection to the feminist activism that was taking place at 
the time, but the process of “institutionalisation” inevitably warped the demands. This 
can be read as the beginning of the end for second wave feminism as Walby sees it 
because, for her, the “wave” format is most appropriate to describe a form of political 
activism that is fluid and loose, not embedded in civil society. Indeed, if Mohanty 
believes that the most radical feminism no longer takes place within women’s 
movements, it may have something to do with the sedimentation described here. From 
a historical perspective, although it seems a long way from the radical grassroots 
bookshops and collectives, the spread of these ideas, even in a diluted form, into such 
influential places has been important to the lives of women and girls on a global scale.5 
Feminism as a concept certainly did not die with the move from grassroots to 
government, but the character of the movement undoubtedly changed. 

From sisterhood to solidarity 

One of the slogans used by second wave feminists at the beginning of the 
movement was “sisterhood is powerful” (Morgan 1970). Amy Allen has questioned the 
use of the word “sisterhood”, pointing out the impossibility of grouping women’s 
experience together in this way (Allen 1999, 104). The debate has centred around the 
fact that, to categorise people in a way that assumes commonalities based purely on 
gender identity, is reductive. “Sisterhood” implies a link that is inherent and natural 
because, after all, we cannot choose our family. It can be assumed that sisters share 
certain characteristics, genes, experiences, ideas: within the context of the feminist 
movement, it is clear that “sisters” might have nothing in common and yet are capable 
of loving each other, as hooks would put it, and acting in a way that eschews personal 
or self-centred need. While sisterhood can be understood as a passive, incidental 
relationship, solidarity denotes something more active and deliberate; it is a choice 
that has been made by those who practise it (Mohanty 2003a, 7). Despite “third-wave” 
feminism’s principles being rooted in intersectionality and inclusivity, it has been 
argued that this has not saved the movement from the identity politics that marked 
the second-wave (Fernandes 2010, 101-03). For this reason especially, thinking about 
contemporary feminism in terms of solidarity provides a helpful analytical framework.6  

																																																								
4 The use of the term “second wave” has been questioned and I will analyse it more fully later in this 

article. While I acknowledge the problematic nature of the term, I use it here because it is a commonly 
identified term to describe a point in the history of the women’s movement. 

5 The long-term effects of the process of institutionalisation vary from case to case and debates are 
ongoing about whether the process can ultimately be read as positive or not. The Australian case is 
outlined in Andrew 2010. 

6 The debate around identity politics within the history of feminism and feminist activism is complex 
and fascinating, particularly since the term “intersectionality” seems to have been taken up by a great 
range of disciplines in recent years, from political science to gender history. In the process, the meaning 
of the word has been re-appropriated or altered. This topic has been examined at length by a number of 
excellent scholars: see for example Brah and Phoenix (2004) and Carbado et al. (2013). 
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Of course, it is possible to practise solidarity without glossing over difference and 
again, this seems to be rooted in a strong notion of collectivity and connectedness. 
Walby highlights this fact by focussing on the strength that is gained by 
acknowledging and embracing the differences and the commonalities within a group: 

Concepts of networks, alliances and coalitions are more helpful in an analysis of 
feminist politics than concepts of identity or difference, because they foreground 
the practice of recognising differences and commonalities simultaneously. They 
point up the social and political work that is done when engaging across 
difference. They are suggestive of the contingency and of the combined potential 
for fragility and resilience of the grouping of those supporting a political project, 
especially over time and space. (Walby 2011, 62)   

Patricia Caplan and Janet Bujra published a collection of essays in 1978, at the height 
of second-wave feminism, when the idea of “sisterhood” was strong. The collection 
analyses “female solidarity” from a socio-anthropological perspective using case 
studies from around the world. These essays examine cases of solidarity between 
women, usually linked to work or reproductive health and not founded in activism or 
politics, feminist or otherwise. Capitalism is ultimately blamed for women’s “secondary” 
place in society, as evidenced by the case studies featured in the book. This is how 
Bujran ends her introduction to the volume: 

Only a revolutionary movement dedicated to the destruction of classes can thus 
erase the divisions among women themselves. In lieu of such a revolutionary 
context, the consciousness exhibited by women in solidarity is more often of the 
“trade-union” variety, devoted to the amelioration rather than the transformation 
of existing sexist relations of production and reproduction. (Bujran 1978, 41) 

The ideas contained within this volume appear, inevitably, rather dated now, but it 
is interesting to note that feminist scholars were, even then, examining the concept of 
solidarity within a global context. The connection made here between capitalism and 
the need to change the system in order to see real gains made towards gender equality 
reflects the situation as it is now: these problems continue to trouble the feminist 
movement in the neoliberal society in which we find ourselves today. In the same 
introductory essay, Bujran writes that their collection “can also be seen as a 
contribution to the current debate in the women’s movement over the notion of 
‘sisterhood’” (Bujran 1978, 14). The implication that the notion of “sisterhood” was 
being debated even then and that feminist scholars wished to query it is useful to this 
study, as it helps to contextualize the questions that have arisen regarding the place of 
political solidarity in the feminist movement. 

Wave theory: from sisterhood to solidarity 

The global political situation has changed enormously since the start of the 
twentieth century and feminist activism has changed with it. The Black Lives Matter 
movement and the Women’s Marches that took place around the world to protest 
Donald Trump’s election are clear examples of people organising in a way which 
demonstrates solidarity. Writing about feminism has changed too and there is a lot 
more crossover between academia and popular writers, activists and media figures. 
This has been helped by the increased use of social media and the Internet generally, a 
tool that has enabled real cross-cultural exchange to take place in an unprecedented 
way.  
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Much has been written since the late 1990s describing the supposed “conflict” or 
“tension” between generations of feminists (Budgeon 2001, 8). The fact that the term 
“post-feminism” has been coined to describe how many young people apparently feel 
about feminism also suggests a paradigmatic shift in the way that feminism is 
experienced today. However, feminism is still very much alive, although its character 
has changed in line with the different challenges that feminists must now face. Indeed, 
Redfern and Aune suggest that this term really denotes a rejection of second-wave 
feminism and that a new generation of feminists is thriving (Redfern and Aune 2010, 
7-10). As discussed previously, Walby has described the way that, since the 1980s, 
feminism has become increasingly “embedded in institutions” (Walby 2011, 55). She 
lists the ways that this “institutionalisation” of feminism has allowed feminist politics 
to affect policy making in government and the important influence that a feminist 
outlook has had when it has been implemented within global NGOs and organisations 
like the UN: 

These developments embed feminism within the state and institutionalised public 
bodies. They are an outcome of, and at the same time a challenge to, older notions 
of feminism as a protest movement situated outside of political institutions. Today 
feminist projects are being conducted inside these state institutions as well as 
outside them. (Walby 2011, 61) 

This strand of feminism has clearly changed form, but it is important also to note 
Walby’s point that if feminism has been allowed to infiltrate institutions and positively 
influence policy and therefore women’s lives on a global scale it is because of the 
grassroots organisers and activists who were active before. Indeed, Nancy Hewitt has 
written about the unhelpfulness of thinking about feminism in terms of “waves”, 
arguing that: 

Too often, activists highlight their distinctiveness from – and superiority to – 
earlier feminist movements in the very process of constituting themselves as the 
next wave. The very nature of oceanic waves reinforces this sense that one wave 
of feminism peters out and another, larger one replaces it. (Hewitt 2012, 665) 

Rather than thinking about the destructive force of oceanic waves, Hewitt prefers to 
consider feminism in terms of radio waves, which does away with the notion of 
competitiveness across the generations and highlights the links and trans-cultural 
alliances which have been present – at least, in her reading, in the United States – 
since the early days of what we now think of as “first wave” feminism: “Such 
explorations will open up channels through which we can trace signals and echoes 
from one century to the next while recognizing the static that erupts in any feminist 
moment” (Hewitt 2012, 674). This metaphor has its limitations too – radio waves must 
be sent between towers, they do not flow freely, and they are also relative to time 
because they will not continue to exist forever. However, in the absence of a perfect 
alternative, I aim to keep Hewitt’s re-framing of the wave metaphor in mind when 
considering political solidarity within the feminist movement because it foregrounds 
dialogue and recognition of what has come before. Historically and today, activists 
fighting for women’s rights have, after all, more that unites than divides us.  

Crucially, in her re-working of the waves analogy, Hewitt does not propose 
scrapping it or replacing the word “waves” with another term. This is because the 
waves analogy is used, and it is impossible and fruitless to pretend otherwise. Thus, 
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other feminist theories have attempted to redefine the way that we think about the 
movement and, especially, what third wave feminism really stands for. I have found 
the methodology articulated by Shelley Budgeon to be particularly helpful in this 
respect as, rather than thinking of second and third wave feminisms as being at odds 
with each other or as two totally separate facets of feminist thought, she encourages us 
instead to place these waves within their socio-political contexts and to think of them 
as “political generations” (Budgeon 2011, 7). Contextualising the feminist “waves” in 
this way clarifies the roots of these movements’ forms of activism. It allows a wide 
range of feminists to work together and identify with each other because they are 
living under similar cultural and societal specificities. In this way, it is possible to 
consider feminist activism of the last decade as inextricably connected with and 
influenced by the particular global political climate that has shaped and influenced it.  

Political solidarity is, fundamentally, about working collectively and in a way that 
is inclusive and intersectional. As discussed previously using the words of feminist 
theorists and activists of the 1970s, 1980s and 1990s, it is necessary to transcend the 
individual in order to make activism work for as many people as possible. Today, 
activism takes many forms, not least within the virtual environment and this must be 
seen as a positive attribute of third-wave feminism because it enables a richer 
conversation to take place. The Internet has, to a certain extent, allowed some of the 
criticisms of second-wave feminism to be addressed, especially when it comes to 
intersectionality and inclusivity. In theory at least, in order to become an activist or to 
connect with activists from around the world, all that is needed is an Internet 
connection. Additionally, social media now plays a vital role in organising: feminist 
movements today rely heavily on social media platforms to raise awareness of 
important issues and share information about events. With that in mind, I have chosen 
two activist movements that continue to exist beyond their initial “real-life” iterations 
because of their Internet presence.   

Black Lives Matter 

The hashtag #BlackLivesMatter was created in 2013 by three black women, 
Alicia Garza, Patrisse Cullors, and Opal Tometi following the acquittal of George 
Zimmerman who killed a young black man, Trayvon Martin in Florida. The hashtag 
and slogan gained national recognition and grew into a movement with chapters in 
cities all over the United States. Their aims are stated clearly on the “About” section of 
their website: 

#BlackLivesMatter is working for a world where Black lives are no longer 
systematically and intentionally targeted for demise.  We affirm our contributions 
to this society, our humanity, and our resilience in the face of deadly 
oppression.  We have put our sweat equity and love for Black people into creating 
a political project–taking the hashtag off of social media and into the streets. The 
call for Black lives to matter is a rallying cry for ALL Black lives striving for 
liberation. (BlackLivesMatter n.d.) 

This movement has championed intersectionality since its inception and the same 
part of the website contains a statement that this movement is for, “those that have 
been marginalized within Black liberation movements”, citing a list that includes 
women, LGBTQ+, and disabled people. The role of allies is also mentioned on the 
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Black Lives Matter website, suggesting the inclusion of non-Black people who wish to 
show solidarity:  

#BlackLivesMatter is an online forum intended to build connections between 
Black people and our allies to fight anti-Black racism, to spark dialogue among 
Black people, and to facilitate the types of connections necessary to encourage 
social action and engagement. (BlackLivesMatter n.d.) 

This is a movement that was born out of a hashtag: it is a child of social media. While 
the chapters are based in the United States, the nature of the hashtag when used on 
Twitter or Instagram has allowed the power of the sentiment to spread all over the 
world and the brand, “Black Lives Matter”, can refer to a broader platform of social 
engagement around the world.7 As the above two quotes demonstrate, this has grown 
out of its social media beginnings and is now used as a tool to initiate activism and 
political engagement.  

Alongside the Black Lives Matter movement, we find another hashtag, 
#sayhername. This represents another movement, separate from, but related to Black 
Lives Matter. One of its founders was Professor Kimberlé Crenshaw – who notably 
coined the term “intersectionality” – and its aim is to highlight the plight of black 
women victims of police violence. The Black Lives Matter movement was founded by 
queer black women and, as I mentioned above, their ethos is one of inclusivity. 
Feminism has informed the way that the chapters are organised and there are a 
number of prominent women leaders. Marcia Chatelain points out in a 2015 interview 
in Dissent that the movement is constructed in a feminist way:  

We’re now seeing organizers developing community leadership and community – 
based models of accountability to ensure the safety and well-being of people, while 
continuing to challenge the ways in which patriarchy reinforces racism and 
oppression. (Chatelain and Asoka 2015, n.p.) 

In an interview published in 2015 on the Signs website, Cathy Cohen remarks on 
the movement’s inclusivity and, when asked whether it can be seen as a new thing in 
activism, says that elements of it are new: 

I do think what’s new is the ways in which, at this moment in the Black Lives 
Matter movement, young, black, often queer women are not just doing the work 
but are part of a collective leadership… And they are leading not specifically 
women’s organizations but also what many of us recognize as black liberation 
organizations. (Cohen 2016, n.p.) 

Black Lives Matter may be seen as a form of activism that has been very clearly shaped 
by the sorts of political movement that have taken place before it, including feminism. 
Its members have learned from the shortcomings of previous activist movements, as 
shown by this focus on intersectionality at the core of the organisation’s values.  

Despite this seemingly utopian, inclusive model of organising, there are also those 
who suggest that the Black Lives Matter movement was not as distant from the old 
patriarchal kinds of political activism. In an interview published in The Atlantic on 27 
																																																								

7 For example, Naomi Klein has proposed connecting the Black Lives Matter campaign with action 
on climate change (see Klein 2014 and Black Lives Matter activists were vocal in their support of 
Indigenous protestors at Standing Rock, North Dakota who tried to block the building of an oil pipeline 
that threatened their water supply (Black Lives Matter n.d.).	
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January 2015, activist Netta Elzie claimed “I feel like this movement is so all-inclusive 
because blackness is all-inclusive”. However, in the same interview she also described 
her experience of the – rather familiar – way that, while women were present and 
vocal at demonstrations, when it came to organising, heterosexual male voices tended 
to dominate:  

So it is interesting to see the dynamics change when it was time to have meetings 
and private phone calls and the back door stuff. I’d go to these places and it would 
be predominantly male, predominantly heterosexual black men. (Elzie 2015, n.p.) 

It is interesting that “Say Her Name” developed in parallel with the Black Lives 
Matter movement and it may be seen as a reaction against, not only the foregrounding 
of male victims of police violence, but also the patriarchal organising described above 
by Elzie. Solidarity within the Black Lives Matter movement can be seen to take many 
forms: it represents a form of activism that is inclusive, which has women leaders and 
recognises the intersections of oppression that its activists face. The hashtag and the 
protests and talks that accompany it have galvanised a new generation of activists and, 
having learned from political movements of the past, the principles of hope and love 
that underpin this movement’s activism will inform and inspire future generations too. 
This message seems particularly important as global politics appears to be moving in 
an increasingly right-wing and conservative direction and this slide towards 
unfettered neoliberalism is at the heart of the last movement I will analyse in this 
article.  

The Women’s March 

In November 2016, Donald Trump was elected president of the United States. 
However, some of his actions during the presidential campaign – including using 
extremely misogynistic language, not to mention having several counts of sexual 
abuse attached to him – have made him a very controversial and unpopular President.8 
In January 2017, the day after Trump’s inauguration, marches were organised all over 
the world to protest Trump’s election and to draw attention to the misogyny that he 
espouses, something which, by electing him to this high office, has been “neutralised” 
or rendered somewhat “acceptable”. While the largest march occurred in Washington, 
Women’s Marches were organised on the same day – January 21 – throughout the 
world. The protests that took place in the United States are thought to be the largest 
protests in US history.9 While people took part in the marches as a reaction to 
Trump’s presidency, the organisers’ aims were broader than simply to protest his 
election and misogynist views. The Women’s March website states its aims, which do 
not mention women specifically, suggesting their vision is more far-reaching and 
underlining that the struggle for gender equality has an impact on more than just 
women’s rights. The “Mission” section states: 

We stand together in solidarity with our partners and children for the protection 
of our rights, our safety, our health, and our families – recognizing that our 
vibrant and diverse communities are the strength of our country. (The Women’s 
March n.d.) 

																																																								
8 A rundown of the scandals that preceded his election (see Graham 2017), and a recent poll showing 

that his first 100 days in office have done little to improve his ratings (see Bycoffe 2017). 
9 An estimated 3 million people protested in the USA alone (see Friedersdorf 2017). 
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Like the Black Lives Matter campaign, the Women’s March places intersectionality at 
the centre of its activism and the same page of their website describes the threats that 
have been made – by the Trump administration – to people in the United States who 
belong to a whole range of races, sexualities, abilities and social classes. Their website 
also has a “Global” section, which states clearly that the movement aims to address 
inequality on a worldwide scale. By connecting the US-based movement to global 
politics, the activism linked to the Women’s March attempts to use this feminist cause 
to address broader social injustices and opens it up as a means of uniting people in 
support of a host of political causes. 

However, the Women’s March received accusations of being too white and middle 
class. It was pointed out that the “solidarity” which the Women’s March purported to 
perform had been absent at protests and marches organised in response to the killing 
of a Black person (see Blay 2017). Once again, the issue seems to come back to the 
notion of “sisterhood” and its inadequacies when it comes to representation. As 
Jamilah Lemieux writes in Color Lines on 17 January 2017: 

I’ve never felt anything remotely resembling sisterhood with White women. 
Friendship, affinity, fondness, love – sure. Sisterhood? Nah. That sense of loyalty, 
interconnectedness, accountability and shared struggle simply isn’t there. 
(Lemieux 2017, n.p.) 

Clearly, organising activism on this scale will always be problematic and this kind 
of “backlash” might simply be unavoidable. Intent is important in this case; the 
organisers, presumably influenced by previous activist movements and their mistakes, 
certainly seem to have set out to create a movement that is intersectional and the 
organising committee is made up of a very diverse group of people, not only white, cis 
women. If they have fallen short of that mark in the eyes of some, it is regrettable, but 
here the importance of distinguishing between sisterhood and solidarity becomes very 
evident in order that the movement not become mired in identity politics. As Lemieux 
articulates above, identifying as a woman is not enough to create a bond between 
people whose individual experiences of oppression may not intersect at all. As 
Tingting Qi has proposed, “sisterhood is not powerful enough” (Qi 2010, 329).  

The marches in January were the beginning of this movement, but, just like Black 
Lives Matter, the Women’s March has become a kind of “brand”; their website and 
social media accounts remain active and the need to keep up the momentum is stressed. 
Further campaigns have been organised, drawing on the network formed around the 
Women’s March. Their Twitter feed, for example, has recently been used to urge 
women in Great Britain to register to vote ahead of the upcoming general election; a 
hashtag celebrating “Movement Mamas” was started by that account to celebrate 
women in activism throughout history and when the Women’s March won a PEN 
America Freedom of Expression award in April 2017, a proportion of the prize fund 
was pledged to a fund to bail women of colour out of jail on Mother’s Day.10  

The Women’s marches are a fairly recent phenomenon and it is too early to say 
with any certainty what sort of long-term impact they might have, either on the 
feminist movement, or politics and activism more generally. The fact that they have 
																																																								

10 Information about the award and the way that the prize fund would be spent can be found in 
Women’s March 2017. The campaign to bail out women of colour on Mother’s Day was a form of 
activism designed to protest the mass incarceration of Black people in the United States and to 
highlight the intersections between race and economic inequality (see National Bail Out 2017). 
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been estimated to be the largest protests in United States history is significant. That 
so many people, globally, were mobilised behind a feminist cause cannot be 
underestimated. The founders attempted to write intersectionality into the 
foundations of the movement and this already represents an awareness of the power 
and importance of showing real solidarity within an activist movement.   

Conclusion 

What is evident from this examination of modern activism is that the shape that 
protest takes – the means of communication, the political use of social media, the 
global reach of grassroots organisers – have changed dramatically since Mohanty first 
wrote “Under Western Eyes”. However, the difficulties and complications of political 
solidarity remain remarkably similar. A new “political generation” has found its voice 
and a way to demonstrate its discontent with the current geopolitical climate. This 
voice is clearly informed by what has happened before; the resonance of previous, 
historical “waves” of dissent. As such, these activists attempt to mould their activism 
so that it is inclusive and recognises where oppressions intersect. While this has been 
shown to still contain flaws, progress has been made, even in the last decade, when it 
comes to showing solidarity in feminist activism and looking beyond one’s own 
experience. The three movements discussed here have their origins in United States 
politics, yet they all have a global outlook in this increasingly global, multicultural 
society. It is difficult to tell what their longevity will be and how their legacy will 
manifest itself. However, to return once more to Mohanty, a key element of real 
solidarity is listening and being prepared to change one’s ideas and update previously-
held truths. We shall see where the next decade of protest and politics takes us and 
what the power of hope can do when used on a global scale. 
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