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Abstract

Various communities, including those glossed as traditional, indigenous, subaltern,
Afro-descended, tribal, or, in an older vocabulary, primitive, pre-modern, non-
civilized, barbaric, and polluted, in particular contexts, can find themselves in a
situation | have come to refer as underdogs. Underdog references communities
which are positioned to access various levels of historical consciousness in order to
mobilize their struggles against impinging, dominant, homogenizing forces. These
forces are based in a colonial culture against which communities resist. The
strategies of resistance both refer to their traditions and to their historic
circumstances, as well as their recognition of historical fluidity which allows them
the possibility of facing, encountering and rewriting their histories. This resistance
has made them resilient. Ethnographic research conduced together with the
quilombola community of Periperi, in the state of Piaui, Brazil; the neighbourhood of
La Marina, in Matanzas, Cuba, and the Hwlitsum indigenous people, in British
Columbia, Canada shows that these communities in an underdog situation cannot
back off from their challenges to existing modes of power of their local and regional
setting in their efforts to mitigate their status as polluted. Experiencing being in such
situations throughout their trajectory has led these communities to a condition they
have not been able to run from, albeit finding new ways to embrace it, in the
underdog world they live in.

Key words: Underdog situation — Resistance — Quilombola, Indigenous and
Traditional Communities.



Resumo

Muitas comunidades, incluindo aquelas denominadas como tradicionais, indigenas,
subalternas, afrodescendentes, tribais, ou, em vocabuldrio mais antigo, primitivas,
pré-modernas, ndo civilizadas, barbaras, e poluidas, em determinados contextos,
podem encontrar-se em uma situacdo em que eu tenho me referido como
“underdogs”. “Underdog” referencia comunidades que estdo posicionadas a acessar
varios niveis de “consciéncia histdrica” no sentido de mobilizar suas lutas contra
forgas usurpadoras, dominantes, e homogeneizadoras. Essas forcas estdo baseadas
em uma cultura colonial contra a qual essas comunidades resistem. As estratégias de
resisténcia que essas comunidades se utilizam se referem as suas tradigbes e
circunstancias histdricas, assim como a seu reconhecimento da “fluidez historica”, a
gual permite as comunidades a possibilidade de enfrentar, encontrar e reescrever
suas proprias histdrias. Essa resisténcia fez com que as comunidades se tornassem
resilientes. A pesquisa etnografica conduzida junto com a comunidade quilombola
de Periperi, no Piaui, Brasil; com o bairro de La Marina, em Matanzas, Cuba; e com o
povo indigena Hwlitsum, na British Columbia, Canada mostra que essas
comunidades ndo podem se abster de sua situacdo de “underdog” e dos seus
desafios frente a modos de poder local e regionalmente estabelecidos para mitigar
seu status de poluidas. Tendo experimentado situacdes como essa em diversos
momentos de suas trajetdrias levou essas comunidades a uma condicao diferenciada
da qual elas ndo tém conseguido escapar, enquanto encontram novas formas de
abraca-la, dentro do mundo “underdog” e que vivem.

Palavras-Chave: Situagdo Underdog — Resisténcia — Comunidades Quilombolas,
Indigenas e Tradicionais



Resumo

Muchas comunidades, incluyendo aquellas denominadas como tradicionales,
indigenas, subalternas, afrodescendientes, tribales, o, en vocabulario mas antiguo,
primitivas, pre-modernas, no civilizadas, barbaras, y contaminadas, en
determinados contextos, pueden encontrarse en una situacién en que yo tengo me
referido como “underdogs”. “Underdog” referencia comunidades que estdn
posicionadas a asesar varios niveles de “consciencia histérica” en el sentido de
movilizar sus luchas en contra forzas usurpadoras, dominantes, y homogeneizadoras.
Esas forzas estdn basadas en una cultura colonial en contra a cual esas comunidades
resisten. Las estrategias de resistencia que esas comunidades se utilizan se refieren a
suyas tradiciones y circunstancias histéricas, asi como a su reconocimiento de la
“fluidez histdrica”, a cual permite estas comunidades la posibilidad de enfrentarse,
encontrarse e reescribir suyas propias historias. Esa resistencia hizo con que las
comunidades se tornasen resilientes. La pesquisa etnografica conducida junto con la
comunidad quilombola de Periperi, en el Piaui, Brasil; con el barrio de La Marina, en
Matanzas, Cuba; y con el pueblo indigena Hwlitsum, en la British Columbia, Canada
muestra que esas comunidades no pueden se huir de su situacién de “underdog” e
de sus desafios frente a los modos de poder local e regionalmente establecidos para
mitigar su status de contaminadas. Por tener experimentado situaciones como esa
en diversos momentos de suyas trayectorias esas comunidades fueran llevadas a una
condicion diferenciada de la cual ellas no tienen logrado escapar, al mismo momento
gue encuentran nuevas formas de abrazar esta condicion, dentro del mundo
“underdog” en que viven.

Palabras-Clave: Situacion Underdog — Resistencia — Comunidades Quilombolas,
Indigenas y Tradicionales



Table of Contents

THESIS DEFENSE REPORT .......iiiiiiiiimmeiiiiiniiiienneeiiiiinnieiesseeesiiiiiniieeesseeesiessieeesssees 4
PREFACE ... iiiiiiiitiiinieiiiiiiiiieesieeeiiiiiniieessseeesiiiiestteessssssssisessteeessssssssssessteessssnnsssnes 6
Y = I 1 PPN 7
RESUMO ....ccuuiiiiiiiiiiiiiiiiiiiiiiiesieeeiiiiiniieesseeeesiiiiisiteesssssssiisessteesssssssssssssseeessssnnsssnes 8
RESUMO ....ccuuiiiiiiiiiiiiiiiiiiiiiiiesieeiiiiniieesssesessiiissitesessssssisisssteeesssssssssssssseessssnnsssnes 9
TABLE OF CONTENTS ...coeeuuiiiiiiiiiiinneeiiiiiniitienneeeiiiiniieeesmeeesiiisnieessssesssseesseessssaes 10
LIST OF FIGURES......cettmmeeiiiiiiiitiinneiiiiiiiiitieneeeiieiniieeessseessiiiistieeessssssssssssseessssnes 12
LIST OF ABBREVIATIONS .....cciiiitiimmmiiiiiiiiiiieneeiiiiiniienesseeeiiiiniieeesssssssiiissieeesssnes 14
ACKNOWLEDGEMENTS....ccccuuiiiiiiiniiiiininiiiiiiniiiienniiiniiiissseeesiiiieesssseesnnee 16
DEDICATION......ciiitittimmiiiiiniitieeneeeiiiiinietesseeeeiiiessiteeessssessseessteeesssssssssssssseesssnnes 20
INTRODUCTION: THE UNDERDOG SITUATION.......ccoottttmmmneiiiiiniiiennneeeiiciinneeennenes 21
CHAPTER 1 - THE QUILOMBOLA BISHOP..........cccottiiimmmiiiiiiiiiinnnneeiiicinnieeesseeennaee. 67
CHAPTER 2 - IN BISPO’S CARAVEL........cccoovvvuumrerniiiiiiiiisnneeeenissssssssssssssesssssssssssnnnes 91
CHAPTER 3 - DAMS THROUGH THE “MAZEWAY" ......cvveerriiiiiiiiissnneeeenissssssssnnnes 106
CHAPTER 4 - THE “NEGOS” OF PERIPERI ......cceeeiiiiiiiiiinnneneeiiisiineneeeeenssssssanees 137
CHAPTER 5 - LET’S BE QUILOMBOLA! WAIT! WE ARE QUILOMBOLAL...........c....... 174
CHAPTER 6 - POLLO POR PESCADO ......ccetmmueeniiiiiiiiinennenniiiiinnieessseensiisisnieessssessssnes 206
CHAPTER 7 - THE NON-TRANSCULTURATION OF THE “ENCICLOPEDIA" ............... 248
CHAPTER 8 - BENDITA SEA LA MARINA.......ciiiiiitttiinniiiiinnitinnneeisinneeeessseessaae 280
CHAPTER 9 - PRETTY LIKE A SAINT, UGLY AS IT MAY .....ccciiiiiiimmmmciisicinniennnneeennnee 302
CHAPTER 10 - THE “PAPA FRIA”, THE “PAPA TIiBIA”, THE “PAPA FLOJA”, AND THE
“PAPA CALIENTE" ....uueeeeiiiiiiiiieieeentissssssensssse s ssssssssss s s s s s sssssss s s s ssssssssssnnnns 332
CHAPTER 11 - DISCUSSIONS: INTO THE “MAZEWAY” AND OUT FROM THE “DIRT”.
.............................................................................................................................. 355
FINAL CONSIDERATIONS — THE UNDERDOG CONDITION........ccceevririrrennnnennnnnnnnnnns 395
EPILOGUE.........uiiiiiitiiiniiiiiiniiiieneeeeiciiniteessneeesiiessieeesssesesssessteeesssssssssssssseessnnnns 401
BIBLIOGRAPHY ....iiiiiiiiiiiiiiiiiiiienieiiiiiniiiieneeeeiiiiiniieessseeesiiiiisieeessssssssissssseessssees 403
SOURCES ON THE INTERNET ......cccciiiiiiiimmmniiiiiiiiieieneeiiiiiniieesseeeesiiinnieeesssesesaaes 417
OFFICIAL DOCUMENTS....ccotttttmmeiiiiiniiiieneeeiiiiiniieiesmeeesiiiniiieessseessstieeesssessssaes 419
APPENDIX 1 — RESEARCH PRESENTATION LETTER ISSUED BY CEPPAC/UNB, IN
BRAZIL....coeeeeeeiiiiiiiiiieniiiiiiiniitieneeeiieiniieessaaeesiiiissiteesssessssisessteeesssssssssssssseesssnnns 421

10



APPENDIX 2- AUTHORIZATION LETTER FOR RESEARCH IN CUBA, ISSUED BY THE

L PPN 422
APPENDIX 3 — AMARANTE PUBLIC NOTARY’S RECORDS =MENTIONING LAND
RELATED TO PERIPERL. .......uciiiiiiiiiiiiiiiiiitieneeiiiiinniicesneeeeiscnsneeessseeessisessneessnnees 423
APPENDIX 4 - SITUATIONAL MAP OF THE QUILOMBOLA COMMUNITY OF
SANTANA, SALGUEIRO, PERNAMBUCO, BRAZIL, IN 2007. .......ccccevveererereneneeennenenns 432
APPENDIX 5 - SITUATIONAL MAP OF THE QUILOMBOLA COMMUNITY OF
SANTANA, SALGUEIRO, PERNAMBUCO, BRAZIL, IN 2009. .........ccceerrrerrreeeneeeennnnnns 432
APPENDIX 6 - PHYSICIANS PER 100,000 PEOPLE, BY COUNTRY. .........cccuuuuuuunnnnneee 433
APPENDIX 7 — LA CALLE DEL MEDIO NEWSPAPER INTERVIEW WITH KIMBO,
MATANZAS, CUBA, JUNE 2015.........ccccceiiiiiimmmmnniiiiiiiiinnnneeeiiiiiniieiesseeenieeeeseees 434
APPENDIX 8 — BLACK RIVERSIDE COMMUNITIES ALONG THE PARNAIBA RIVER IN
BETWEEN FLORIANO, AMARANTE AND TERESINA, PIAUI, BRAZIL. .........ccceeune... 435
END NOTES ....cuiiiiiitiiimniiiiiiniiiieneeeiiiiiniieeesmeeesiiiiiiiteessseseiiititeessssssssissssseessssnes 436

11



List of Figures

PICTURE 1 - KWAKWAKA"WAKW FEASTING BowL, MUSEUM OF ANTHROPOLOGY, VANCOUVER,
BRITISH COLUMBIA, CANADA. . euuitniiniiniiniinietteieeieteteeneenertteteeseeseseenernernerseesessnesns 24
PICTURE 2 — QUILOMBOLA COMMUNITIES CERTIFIED BY MUNICIPALITY IN BRAZIL.......cvvneennennnene. 72
PICTURE 3 — MAP OF THE “DIRECT AND INDIRECT INFLUENCE AREA” (AHE CASTELHANO) AND
“INDIRECT INFLUENCE AREA” (AHE ESTREITO), AMARANTE AND PALMERAIS, PiAui, BRAZIL. 116
PICTURE 4 - LOCALIZATION OF THE COMMUNITY OF PERIPERI BETWEEN THE MUNICIPALITIES OF

AMARANTE AND PALMEIRAIS, PIAUT, BRAZIL. ...cvvueiiieieiieeeieeeeieeeeteeeee et eeeieeene s 143
PICTURE 5 - SITUATIONAL MAP OF THE QUILOMBO OF PERIPERI, ELABORATED BY COMMUNITY'S

LEADERS, PERIPERI, AMARANTE, PIAUT, BRAZIL. ...ccvvneiiieiiieeiiee et e e 162
PICTURE 6 — GPS LIMITS OF THE QUILOMBOLA COMMUNITY OF PERIPERI, AMARANTE, PIAUI, BRAZIL.

...................................................................................................................... 167

PICTURE 7 - BOARD OF THE ASSOCIATION AND THE LIST OF THEIR MEMBERS IN 2007 - ON THE WALL
OF THE BARN THAT HOUSES THE RICE-IMPROVING MACHINE, PERIPERI, AMARANTE, PIAUI,

2] 174 | NS 171
PIcTURES 8,9, 10, 11, BAR, BAZAR, THE CHURCH, AND KIDS PLAYING AT THE SAO RAIMUNDO
NONATO’S FESTIVITY, PERIPERI, AMARANTE, PIAUT, BRAZIL. ...uuiiviieeeiieiiieeeieiieeeeeeianee, 184
PICTURE 12 - KIMBO WITH QUILOMBOLA SHIRT AND THE BLACK FIST, WHICH BECAME THE LOGO OF THE
PROJECT “IDENTIDAD Y BARRIO LA MARINA”, LA MARINA, MATANZAS, CUBA. .......cvuuve..e. 205
PICTURE 13 - “LLANURA” [COASTLANDS] HAVANA-MATANZAS, CUBA. ....ceeeeeeeeeiiiiniieeeeeeeeenns 270
PICTURE 14 — CORRELATION OF CABILDOS, TEMPLE HOUSES, AND ABACUA POTENCIES IN LA MARINA
AND SIMPSON WITH TERRITORIES OF NIGERIAN NATIONS IN THE “YORUBALAND" ............... 275

PIcTURE 15, 16, 17 - KiIMBO’S MINUTES OF PROJECT’S MEETING; MILAGROS NOTEBOOK WITH
INTERVIEWS MADE BY HER WITH COMMUNITY MEMBERS; MEETING WHEN THE PROJECT

IDENTIDAD Y BARRIO WAS FORMED. .....uiiuiiiieiieeiieeieeieeieeteetneesneesneesneesneesneesneesnnns 299
PICTURE 18 — KIMBO, SPITTING RUM AT THE EFFIGY AND BLESSING IT WITH CIGAR SMOKE, AT THE
BURNING OF SAN JUAN'S EFFIGY, LA MARINA, MATANZAS. ... .ciiviveeeireiieeeeerieeeseeranees 304
PICTURE 19 - GPS — PATH OF THE PROCESSION OF SAN JUAN’S EFFIGY — LA MARINA AND SIMPSON,
IMIATANZAS, CUBA ...nciieieei et et e e et e et e et e et e et e et et e et e aneeaneesneesneesnaesnaennnns 306
PICTURE 20 — PROCESSION OF THE BURNING OF SAN JUAN’S EFFIGY, LA MARINA, MATANZAS, CUBA.
...................................................................................................................... 307
PICTURE 21 - TIRRE BRIDGE ABOVE THE SAN JUAN RIVER THAT SEPARATES PUEBLO NUEVO FROM
DOWNTOWN MATANZAS AND LA MARINA, MATANZAS, CUBA. .....cevniiieeieeieeieeaeeannn, 309
PICTURE 22 - GPS PROCESSION OF THE VIRGIN OF THE ABACUA POTENCY EFl YUMANI, LA MARINA
AND SIMPSON, MATANZAS, CUBA. ...uituiieeieeiieete et et et e et e e e e e e e e e e e enns 315
PICTURE 23 — [REME ENCAMINA AT THE PROCESSION OF THE VIRGIN OF THE ABACUA POTENCY EFI
YUMANI, LA MARINA, MATANZAS, CUBA.....cuituieiueeieeiie et et et et e e e e e e e e e e eenns 316
PICTURE 24 — IMAGE OF THE VIRGEN OF REGLA WORSHIPED BY THE ABACUA POTENCY EFI YUMANI,
SIMPSON, IMATANZAS, CUBA ...uituiiiieiin et et e e etee et e et e et e et e et e ea e et e et e et eeneenneanns 317
PICTURE 25 — IMAGE OF SAINT THERESE (OYA) AND SAIN JOHN BAPTIST (OGGUN), AT CLARA’S
HOUSE, LA MARINA, MATANZAS, CUBA. ....cuiiiiiieiieetieeieeteeteeteete et e eaeeaeeanaennaees 321
PICTURE 26 AND 27 — PLASTIC ARTIST YALORISHA MERCEDES, WITH HER TWO FRANCISCAS AND WITH
HER “SOPERAS"”, LA CEIBA, HAVANA, CUBA. ..uuuiiiiiieeiieieeeeeetieeee et ee st eeeevaeeaees 324

12



PICTURE 28 — REPRESENTATIONS OF YEMANJA AND OSHUN AT MILAGROS’ HOUSE, LA MARINA,

IMIATANZAS, CUBA. ... cinieiieei et eti et e et e et e et e et e et e et e et et etneeaneesneesnaesnaesnaasnaesnnns 326
PICTURE 29 — COMPARSA OF IMALIANA’S REHARSAL, LA MARINA, MATANZAS, CUBA................ 328
PICTURE 30 — TRADITIONAL FOOD FESTIVAL, LA MARINA, MATANZAS, CUBA. ...ccuvvvneeineeinennnns 330
PICTURES 31, 32, AND 33 - THE CHILDREN OF LA MARINA AND THEIR DRAWINGS ABOUT THE

NEIGHBOURHOOD, LA MARINA, MATANZAS, CUBA. ....ituiiieiieeieeieeteeteeaeeaeeaeennens 333
PICTURE 34 - M AP OF THE “BLACK NEIGHBOURHOODS” OF MAATANZAS, CUBA - LA MARINA, SIMPSON

AND PUEBLO NUEVO. . euniiieieeie ettt ettt et e e e e e e e e e e e e e e e e anns 337
PICTURE 35 — SEAT OF THE STEVEDORES OF THE PORT OF MAATANZAS’ SYNDICATE, LA MARINA,

IMIATANZAS, CUBA. ... ciieiieeieetie et e e et e et e et e et e et e et e et et et esneeanaesneesneesnaernaennnns 350
PICTURE 36 — HWLITSUM’S MAJOR PLACES OF CULTURAL IMPORTANCE, PICTURING THE TERRITORY

THEY HAVE HISTORICALLY USED, BRITISH COLUMBIA, CANADA. .....ivneeineeineeineeineeeneennnns 356
PICTURE 37 — HWLITSUM’S TRIANGULAR FISHING TERRITORY. CANOE, POLIER, AND ACTIVE PASSES,

BRITISH COLUMBIA, CANADA ...cutiiieie et et e et e ete et eete et e ete et e e s eaneesneesneesneesnaennnns 361
PICTURE 38 - DIFFERENT TYPE OF LANDS THAT MAKE UP THE TSAWWASSEN FINAL AGREEMENT LAND

PACKAGE, BRUSWICK POINT, BRITISH COLUMBIA, CANADA. ......ceuueetneeieeieeieereenneennnens 362
PICTURE 39 — TSAWWASSEN LANDS UNDER THE TREATY, BRUNSWICK POINT, BRITISH COLUMBIA,

L0717 1 S 368
PICTURE 40 — TSAWWASSEN TRADITIONAL TERRITORY UNDER THE TREATY, BRITISH COLUMBIA,

L0717 1 S 368

13



List of Abbreviations

ABA - Brazilian Association of Anthropology

ACRC - Asociacion de Combatientes de la Revolucién Cubana
ADIN - Direct Action of Unconstitutionality

AHE — Aproveitamento Hidrelétrico

ALR - Agriculture land reserves

ANEEL - National Electricity Agency

ARAAC - Articulacién Regional Afrodescendiente de las Americas y el Caribe
CAME - Council of Economic Mutual Aid

CDR - Comités de Defesa da Revolugao

CEPPAC/UnB - Center of Post-gradution and Research about the Americas at the
University of Brasilia

CHESF - Companhia Hidrelétrica do Sao Francisco

CIR - Comite de Integracion Racial

CMMLK - Centro Memorial Martin Luther King

COMECON - Council for Mutual Economic Assistance

CONAQ - National Coordination of Articulation of Quilombola Communities
COSUDE - Norwegian International Cooperation Agency
CUJAE - Instituto Superior Politécnico José Antonio Echeverria
DIAND - Indian Affairs and Northern Development

DOU - National Official Diary

EIA - Environmental Impact Assessments

Emater - Empresa de Assiténcia Técnica Rural

FCP - Palmares Cultural Foundation

FMC - Federacidon de Mujeres de Cuba

FUNAGUAS - Fundag3o Aguas do Piaui

HTG - Hul’'qumi’num Treaty Group

IBAMA - Instituto Brasileiro do Meio Ambiente

ICAIC - Instituto Cubano del Arte e Industria Cinematograficos
ICAN - Instituto Cubano de Antropologia

ICIC - Instituto de Investigacion Cultural Juan Marinello

ILO - International Labour Organization Convention

INAC - Indian and Northern Affairs Canada

INCRA - National Colonization and Agrarian Reform Institute
IPHAN - Instituto Nacional do Patrimoénio Histdrico e Artistico
Magin - Associacion de Mujeres Comunicadoras

MIR - Movimiento de Integracién Racial Juan Gualberto Gémez
MOA - Museum of Anthropology

MOV - Museum of Vancouver

MW - Megawatt

PAC - Program for Growth Acceleration

PBQ - Brasil Quilombola Program

PCC - Partido Comunista Cubano

PVN/CCN-MA - Projeto Vida de Negro

14



RDS - Sustainable Development Reserve

RIMA - Environmental Impact Reports

SEPPIR/PR - Secretariat for the Promotion of Policies of Racial Equality
UBC - University of British Columbia

UEAM - Universidade Estadual do Amazonas

UNEAC - Unidn Nacional de Escritores y Artistas Cubanos

UNESCO - United Nations Education, Science, and Culture Organization

15



Acknowledgements

Through the joyride that became the work that finds this thesis as a
crossroad | should like to honour the community around me that, as it is often the
case, made it possible to take the roads less traveled by, and made all the difference.
| am completely aware that the difference was not in the places, amongst the people
or their nationalities | came by. It was made of the interaction they allowed me to
have with their life histories.

Bispo, Kimbo and Chief Rocky were critical to my insertion in these life
histories, as they shared their historical connections to the territories of the peoples
and communities we worked with, and made it possible to create the trust we
needed to push our endeavour forward. In Periperi, Seu Antonio, in memorian, took
me in and made me feel home, opening his house and heart to me while we walked
together through his community and their struggles. Seu Raimundo was always
ready to educate me on the community’s history and present. With Nilda, | went in
and out of the community, relativizing the narratives of community members
through her own narratives. Nevertheless, without the narratives about Periperi that
came from Chica, Luiza, Eduardo, Henrique, Erica, Marciana, Jodo, Zé Filho, Seu
Manoel, Seu Jodo, Santo, Dona Maria, Dona Marcelina, Chico, Evangelho, in
memorian, Cicero, Osmarina, Luiza, Chica do Antero and Antero Flor this work could
not exist. So it was in the other quilombola and black communities of the state.
Chuta, Pequeno and Nene, in Riacho dos Negros; Dona Raimunda, in Brejinho; and
Washinha, Flavio, and Sabino, in Saco do Curtume. In Amarante, Socorro Leal
welcomed me to the history of her family in the Fazenda Araras; Nega Ana took me
through the archives and local and regional literature at the Municipal Library;
Ronaldo Moura allowed me into his own private museum of Amarante; and Did
Veloso shared the history of his family.

The members of the Project Identidad y Barrio La Marina should also be
honoured in this work - Kimbo, Diana, Berta, Jesus, Lizandra, Sandra, Milagros,
Yudania, Amanda, Obeché, and Giusette — for their outstanding commitiment. | aslo
thank the members of the neighbourhood - Raimundo, Gordito, Clarita, Deosdato,

Fedor, Lidia Mercedes, Tony, Maria Mercedes, Lizmari, Fernando, Enildo, Valentin,

16



and Martha Beatriz - for their narratives. | thank Beatriz Zulueta, as Vice-President of
the city’s Popular Government, for her support to the research. Leonel Orozco, city’s
Heritage Curator for his contribution in filing in the gaps of the history, and for
Marbelys making it possible. | also thank Yodekis, Cultural Promoter in Pueblo
Nuevo, for sharing his work in the neighbourhood; and Laydis Daniel, at the
Province’s Cultural Direction, for informing about the Sociocultural Project.

| thank the members of the Hwlitsum First Nation - Janice and Lindsay — of
the Upper Skagit Indigenous Tribe — Scott and Larry — and of the Sto’lo Nation —
Sonny — for allowing a quick insertion into their realities and for thrusting me with
their narratives in such an open and strait way.

| deeply thank anthropologist Barbara Oliveira for the many conversations we
shared throughout this thesis, for reading my manuscript, for helping me with the
photographs, for sharing her ethnografic work, and for allowing me into the broad
picture of both Cuban and Brazilian realities that inform the struggles of the
communities part of this work. Thank you for being there with me, Bongé. | also
thank Givania Silva and Jhonny Quilombola for the always rich exchanges on the
quilombola issue and for their friendship that brought us together to Piaui.

My family in Piaui took me in unconditionally. Luciano, Seba, Maria Amélia,
Petronio, and Vovo Conceigdo thank you for your care. My family spread out from
Cuba to Brazil and Canada was key in different ways to arrive at a completion of this
endeavour. Barbara, Jodo Caetano, Dandara, Josélia, and Isabel accompanied me in
Cuba, shared the load, and saw this thesis in the making. | also thank Josélia for her
careful and caring aid in helping me with the transcriptions. In thank my Mom for
giving me the auxiliary support necessary for managing my multiple tasks in the
numerous places | went in the course of this work. My Dad and my Sister brought
me ease in troubled times. Vovd thought me the emotional content necessary to
deal with the changing world around me. Thank you all my family in Brasilia. | also
thank tio Chiquinho for sharing his life histories, and William for making it possible.
Lorraine and Bruce were my family in Canada and | deeply thank them for the careful
way they had me there. Thank you Lorraine for swimming my worries away.

Several academics played significant roles in informing about the different

contexts | was basing my research at. These include Alfredo Wagner Berno de

17



Almeida, Rosa Elizabeth Marin de Acevedo, Reginaldo Conceicdo, Daniel Viegas and
Isabela Sales, from the New Social Cartography Project, who have allowed me
distinct insights coming from the plural descriptions their work with traditional and
indigenous communities throughout the world has given them. | thank the insights
on the power and legal configuration in the state, as well as the literature and
documents shared by professor Maria Sueli, of the Federal University of Piaui. Isis
Lustosa and Matilde Ribeiro for delightful conversations about geo-social dynamics
in Piaui and racial issues in Brazil, respectively. | thank Jacques de Novion for his
contributions, and Rebecca Igreja, Ana Flavia Granja Barros, and Jenny Phelps for
their support to the construction and implementation of the joint PhD.

Maritza Lopez, La Presidenta, and Rolando Zulueta, El Chichi, for their
friendship and support to the research, and for sharing some of the moments of the
ethnographic work in Havana and Matanzas. Urbano Carmenate, historian in
Matanzas, Cuba, also illuminated aspects about the city’s history. At the ICIC, | am
grateful to Caridad Masson, Rodrigo Espina, Guillermo Lépez, and Elena Socarras for
their support to the research. My special thanks to Caridad for simply making it
possible for the research to take place in Cuba, and yet more, for her care with every
member of my family while in Cuba. Tato Quifiones, Irene Ester and Tomacito
Robaina, in Havana, shared their life histories and their activism, key to
undersanding to logics of anti-racist movements in the Island. | thank Alejandro de
La Fuente, in Harvard, for the conversations about racial issues in the country.

My insertion into the Coast Salish World was boosted by the open exchange
with scholars who have been doing excellent grounded work with the indigenous
peoples in both Canada and the United States. | thank Bill Angelbeck for our
conversations on the maps made about the Hwilitsum uses on their claimed
territory; Julie Cruikshank for our Corner Stone coffee-shop exchanges on the social
life of narratives from the native peoples of the Yukon; Dave Schaepe, for insights on
the Sto’lo Nation activities; Harold Chesnin, for our exchange on legal issues
concerning the Upper Skagit, Jan Perrier, for sharing her experience in mapping and
design production for numenrous indigenous peoples in Canada and the United

States. | thank Susan Rowley, Jennifer Kramer and the Musqueam band for inviting

18



me to speak at Musqueam 101 and being able to share with them some of the
struggles of La Marina and Periperi.

My collegues at the UnB and UBC PhD programs - Renata, Estevdo, Rosangela,
Sandra, Teréncio, Veronica, Thiago Garcia and Tal — | thank for the conversations we
had about methodology and theory that aided the constructions made here. | thank
Javier, Danay, Oscar, Gilberto, Odalis, Gilberto, Tiago, Thiago, Talita, and Fred for
easing our mornings and aftenoons at the Embassy into colourful discussions about
the research | was making. Liban, Lismari, and Maruche for sharing their life
histories, for allowing me a differentiated look into the Cuban reality, and for all the
support you have given our family. My friends Pedro, Edson, Nuno, Vinicius, Bia,
Paula for our life exchanges and for being part of my community.

| recognize the support given by the accurate transcription work made by
Damayante Matos Abreu, Olga Lidia Tio Valencia, Yoana Valdés, Marina Ruiz, and
Josélia Oliveira. | thank Alastair Miller for editing my manuscript. Reginaldo
Conceigao for helping me with maps in La Marina and Periperi. Also, Eduardo, at the
CEPPAC, Eleonore, at the UBC Anthropology Department, and Henry, Anita, and Lila,
at the ICIC, for their support with the huge administrative proceedings necessary for
the accomplishment of the PhD.

| should like to register the exquisite and rich contribution my supervisors, Bruce
Miller and Stephen Baines, have given to this work. The committment they brought
on to the research was key to making it possible. Thank you for seeing me through.
This work is as much mine as it it theirs. However, as it is always the case, any erros
in fact or interpretation are my own.

| finally thank the board of examinors, Alfredo Wagner Berno de Almeida, Rosa
Elizabeth Marin de Acevedo, Julie Cruikshank, Lilia Gongalves Magalhdes Tavolaro,
and Camilo Negri for reading the present work. The National Research Council
(CNPqg) and the UBC Faculty of Graduate Studies provided field work and travel

funds, respectively, to help carry out this research.

19



Dedication

To the quilombola community of Periperi, the neighbourhood of La Marina,
and the Hwlitsum indigenous people for their struggle in recognizing conditions of
possibility to push their collective mobilization forward. To Bispo, for his wit; to Seu
Antonio, for his care; to Kimbo, for his grit; to Chief Rocky, for his temperance.

To my family who have not ceased to surprise me with new ways of being
different among such impinging forces that force us onto polluted places. To Barbara
who has always helped me to find light when all | saw was dirt; to Luiza for allowing
the possibility of doubting about my assured realities; to Jodo Caetano for showing
me brand new ways of thinking different; and to the giant little Dandara who has
given me the outmost gift: comfort.

| dedicate this thesis to the people, family, and community around me that

have allowed for conditions of possibility to exist.

20



Introduction: the Underdog Situation

It was a rainy afternoon in Vancouver when we strolled down from the UBC
Department’s parking lot into the Museum of Anthropology (MOA) with Professor
Miller. Barbara and | had been in the city for almost a week but could not get used to
the cold breeze that seemed to find every inadvertent hole on your clothes, like that
that caught us a few steps from the Museum.

If the fact that we are Brazilians was not enough to vouch for our feebleness
in the face of cold weather, we had been in Cuba for nearly a year now working on
our PhD projects. The work that | was doing then unfolded in many different
directions; one of them this present thesis about shared ethnographies among
communities that are in a situation that allows them to reposition themselves in the
local and regional social arrangements, by means of mobilization that is based on
their collective identity. As a result of their mobilization and defiance of the
establishment they are often perceived and find themselves in a situation | have
come to relate as underdog’ in this polluted game of changing rules and co-existing
histories.

| had been working in Cuba with the neighbourhood of La Marina, in the city
of Matanzas, some 92 kilometers from Havana. The “Marineros” claim their
collective identity based on African traditions preserved and re-signified in
“religious-mythic-political territories” (Sodré, 1987). In these territories their exiled,
fragmented culture is re-territorialised amongst their family of blood and “of saint”,
and a sense of belonging to a collective ritualistically comes together. In those
territories, the neighbourhood has resisted homogenization and stigmatization
throughout the colonial, republican and revolution years. From those territories
community is organizing their present struggle for the institutionalization of their

claims to local and provincial governments as well as demanding their existence

! According to the Merrian-Webster online dictionary, underdog is “a person, team, etc., that

is expected to lose a contest or battle; a less powerful person or thing that struggles against a more
powerful person or thing (such as a corporation); a loser or predicted loser in a struggle or contest; a
victim of injustice or persecution”. It might acquire negative connotations, via the "dog" part - an
animal, not human or subhuman — in some specific contexts like in the United Kingdom (Baines,
personal communication, 2015). However, in North America and widely across the continent,
underdog or the idea it conveys relate more to the expected looser, victim of injustice or persecution,
who, if hard working and lucky, might even win the crowd and turn the odds into his favor.
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based on their collective identity rather than as a mere unit under the dominant idea
of a Cuban ethos. In doing so, they seek to re-write history on their own terms,
encountering and facing histories that are told (and untold) and others that they tell
about themselves.

A couple of years back, | had started working with yet another community in
the state of Piaui, municipality of Amarante, Brazil. Members of Periperi collectively
identify with being quilombola, communities that auto-define, through their
relations with land, territory, kinship, ancestry, and traditions embedded in the
notions of belonging to traditional cultural practices. There is a presumption of black
ancestry, according to a singular temporal process, which does not bind them to the
slave period. Quilombola communities’ access to their territories was recognized by
the Brazilian Constitution of 1988, however the implementation of article 68 has
generated a bloody battle that takes distinct shapes within specific regions of the
country. The impact of the potential implementation of a power complex in the river
that boards the community has activated several levels of historical consciousness
(Miller, 2003) that allowed them to push their struggles for recognition forward.

Historical consciounesses arise, as anthropologists Jean and John Comaroff
(1987) have elegantly put, in between history and culture. They are activated in
different levels that are interconnected. Anthropologist Molly Malone (2013) has
encountered them at individual, family, and community levels at her research with
the Upper Skagit indigenous people at the Northwest Coast of the United States and
Canada. These are the levels that | also worked with within this study. They deal with
history since historical consciousnesses challenge or legitimize dominant versions
available. And they deal with culture because they challenge or legitimize these
dominant versions supported on their own experiences and perceptions of history

that are connected to their community, family and individuality.

Consciousness is best understood as the active process— sometimes implicit, sometimes
explicit—in which human actors deploy historically salient cultural categories to construct
their self-awareness. Its modes may be subtle and diverse; and it is as crucial to explore the
forms in which a people choose to speak and act as it is to examine the content of their
messages (Comaroff; Comaroff, 1987: 202).

Being in Vancouver that rather chilly afternoon was not a coincidence. | had

just spoken with Chief Rocky, Lindsey and Janice of the Hwlitsum indigenous
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peoples, and agreed to follow up on their struggle to regain their territory and
collective rights as a band, as part of the comparative research base for this thesis.
The Hwlitsum face a lawsuit against the Crown that is built around their belonging to
a place of ancestry from which they were forced to leave in the 19" century
following an attack by the British Navy. The Hwlitsum have gathered archeological
and anthropological data to support their claim to fishing and hunting rights and
access to their ancestral land base. The lawsuits have mobilized the band and may
be an opportunity to reclaim their position after almost two hundred years of
history.

After we passed the totems in front of the Museum, the first hall opens to
several pieces of indigenous art, one of which caught my eye for its majestic
presence in between two gigantic totem poles. The feasting bowl! (Picture 1)
reminded Professor Miller of another at the Museum of Vancouver (MOV) across
town, for the grandson of the original owner had recently attempted to claim the
piece, sold to MOV by the son-in-law. What interested me was how MOV argued
that, according to Kwakwaka’wakw? tradition, ownership of the piece should pass on
to the son-in-law, not the grandson. Otherwise, the grandson could hold a potlatch
and claim the feasting bowl before his community. It is been a year since | was told
this account and the grandson, now deceased, has given up his claim. The case
underlines how traditions are and have been part of socioeconomic relations, and
not just some primitive tale, forgotten or, in a better case scenario, rescued by
folklorists. These traditions are embedded into different levels of historical
consciousness that are activated by individuals and communities in appropriate
moments. What is unique about the case is that these traditions are also being
accessed by “official society” (Carneiro, 2011 [1958]) and producing unexpected
forms of historical consciousness back and forth that challenge the dominant version

of history. That is one of the main issues | raise in the thesis.

2 The Kwakwaka’'wakw are indigenous peoples in Canada. The centre of Kwakwaka'wakw

territory is Queen Charlotte Strait on the Central Coast of British Columbia (between Northern
Vancouver Island and the Mainland). The Kwakwaka'wakw live along the outer coast from Smith
Sound to Cape Cook, on the shores of Queen Charlotte Strait and the inlets leading into it.
https://www.sfu.ca/brc/virtual village/Kwakwaka wakw.html, 01.09.15
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Picture 1 - Kwakwaka’wakw Feasting Bowl, Museum of Anthropology, Vancouver, British Columbia,
Canada.
Source: Picture by the author
Date: August 2015

The literature on subaltern studies, traditional communities, and
decolonization has helped to build my theoretical grounding to address such issues,
although there are problems in each approach. Particularly, Scott’s (1986) idea of
“everyday forms of resistance”, as it relates to the strategies of resistance
communities have engendered in their struggles for collective mobilization. | see no
problem in recognizing that these forms of resistance are also forms of collaboration
for the maintenance of the dominant system. They may not end up in rebellious acts
or promote revolution in their local and regional arrangements of power, but they
are important elements for the community’s survival, base for their collective
identity, and examples they draw from to construct their present struggles. Scott

defines “everyday forms of resistance”, as actions, which do not

“present any public or symbolic challenge to the legitimacy of the production and property
arrangements being resisted [...] neither required any formal organization [...] had no authors
who would publicly take responsibility for them” (Scott, 1986: 10)
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| trace no boundaries in this work and various forms of opposition are seen as
resistance, for | believe, along with Seymour (2006), that these interactions between
communities and their exterior environment are intentional and counter-hegemonic.
Therefore, whether they take public responsibility or whether they have any formal
organization that clearly states that is challenging the legitimacy of the production
and property arrangements being resisted is less important than their intentional
and counter-hegemonic nature. If they are trying to resist, their actions are counter-
hegemonic and with intentionality, otherwise we would be dealing with classification
of several levels of resistance and scales of effectiveness that would frankly take us

nowhere.

In a context of differential power relationships, resistance refers to intentional, and hence
conscious, acts of defiance or opposition by a subordinate individual or group of individuals
against a superior individual or set of individuals. Such acts are counter-hegemonic but may
not succeed in effecting change. They can range from relatively small and covert acts [...] to
an organized feminist demonstration [...]. In each case the act is intentional [...]. By contrast,
the organized demonstration is an example of overt consciousness-raising for the purpose of
effecting change (Seymour, 2006: 305-306).

Ortner’s (1995) work is key to understanding the internal dynamics of
communities caught in the dominator-dominated dilemma, as they represent
different forms of resistance, some that may de-romanticize the existence of
communities and their inhabitants as merely played-out, submissive, non-
participatory, and accepting. This relationship between communities and the
exterior world occurs at different levels and scales, ranging from the individual,
family, and community. The micro relations in between these levels are also
fundamental to understand the strategies communities engender to resist both

external and internal pressures towards fragmentation.

If we are to recognize that resistors are doing more than simply opposing domination, more
than simply producing a virtually mechanical re-action, then we must go the whole way. They
have their own politics — not just between chiefs and commoners or land lords and peasants
but within all the local categories of friction and tension: men and women, parents and
children, seniors and juniors; inheritance conflicts among brothers; struggles of succession
and wars of conquest between chiefs; struggles for primacy between religious sects; and on
and on (Ortner, 1995: 176-177).

Some forms of accommodation may also be seen in the light of resistance. |

find that the distinction between resistance and accommodation is connected to the
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struggles communities engender. Other classifications are in the eyes of the
beholder. That is why the internal dynamics are important for the analyses of the
relations communities have with their local and regional settings, as they reveal how
communities operate, how they benefit, or how these relations present a challenge
to their social organization.

It was important to understand the context in which specific territorialities
arise, based on the traditional practices of common use of the territory. These
practices are related to communities’ cultural, social, religious, ancestral, and
economic reproduction and are transmitted through tradition (Almeida, 2005),
concentrated in a “religious-mythic-political territory” (Sodré, 1988), in which
cultural manifestations and communitarian political struggles find their scale of
mobilization. For Sodré, these territories are places of re-territorialisation of
fragmented, exile cultures. Evaristo (2010) stresses that these cultures are not only
re-territorialised but also condensed within these territories. They are where the
“individual will seek the sense of belonging to a collective and will ritualistically come
together with his nation” (Sodré, 1988: 50).

| was quite interested in what triggers and re-triggers collective identification
and leads communities into “transitional periods” (Peluso; Watts, 2001) or
“transition moments” (Almeida, 2008), following collective stress situations
(Wallace, 1956). These triggers may be external forces that led the community into a
“transitional period” where the historically woven power relations are forcefully
reorganized, like in the case of the quilombola community of Periperi, for instance,

in which the potential construction of power plants threatens to flood the area.

We find that environmental violence frequently intersects with other forms of violence
emerging from racial and ethnic tensions, state forms of violence, and other social tensions
that either come to the surface during transitional periods when social and spatial power
relations are rearranged or create those transitional periods. (Peluso; Watts, 2001: 31)

They may be internally driven, as in the case of the neighbourhood of La
Marina, in which the internal collective frustration with outside intervention projects
pushed the community to reclaim their role as protagonists of their collective
identification process and drove them into a “transition moment” of identity

formation. Almeida (2008) stresses that there are peculiar historical situations which
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lead collectives to realize the conditions at place to advance their basic claims. The

anthropologist defines “transition moments” as

Peculiar historical situations in which social groups and peoples realize that there are
‘conditions of possibility’ to advance on he basic claims, in order to recognize their collective
identities and mobilize forces around them, as well as turn their practical knowledge into a
vigorous formal-juridical instrument [Translated by the author from the originali] (Almeida,
2008: 17).

Sometimes the last resort for triggering community collective identification is
in tradition, as in the case of the Hwlitsum indigenous people who, without a land
base, fight to have recognized their collective rights to fish and hunt and to reclaim
their territory. Facing the implementation of a pipeline and the enlargement of the
port of Vancouver with direct effects to their claimed territory, and an impending
future based on a lawsuit that addresses these issues, the Hwlitsum cope with both
external and internal pressures on their community cohesion. In all three situations, |
argue that the collective stress is such that communities may reassess what Wallace
(1956) calls their “mazeway”, or a mental image of any given society and its culture,
forcing them into “transitional periods” or “transition moments”, depending on
centrifugal or centripetal forces.

These triggers occur in various situations, in which collective identification is
accessed. These triggers seem to be intertwined, since in the “transitional periods”
external forces push the forceful reorganization of the existing power relations. The
other side of the coin are “transition moments”, when internal forces push a
community towards mobilization. But, the levels of collective and individual stress
may be unbearable and cause community fragmentation. They may also provoke
community reorganization through reinforcement of their traditional practices or
through accessing external sources or both. Collective identification is fundamentally
anchored in the awareness of existing “conditions of possibility” within the
community that may catapult them to a “transition moment”, in which they have the
conditions to mobilize. That process may lead to accessing a form of formal judicial
recognition, but it is fundamentally driven by a community’s collective identification.

Wills’s (1977) work on the cultural opposition of British school boys to the
school system was quite interesting in revealing how, at the individual level, identity

is reworked by the groups’s counter-hegemonic drive. Willis argues that the identity
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is not a choice, but largely dependent on the context and internal references. The
collective drive takes on the individual references. That individual reference, on its
turn, is built within the context it is inserted, on prior instances of experience. In
those prior instances, the possibility of change was born. That is why the
communities’ collective identification is informed also by these prior instances,

situations that are singled out in the narratives of community members.

This means that identity is not a choice — a statement — independent of context and internal
reference — that can be changed situationally. Any sudden change has to refer to the prior
instance experienced by the subject in which the possibility of change was born. This means
that the prior moments experienced of some parts stay as an inherent part of the identity.
(Hadberg, 2006: 7)

In the narratives of community members part of this study, those situations
are often connected to resistance to both internal and external pressures and the
ways by which they have sought to go around, resist, or overcome them. That infoms
their individual references, as well as their family traditions and community shared
realities. The possibility to create new and real meaning that can free the individual
and its group from the determinacy of institutionalized power is determined by the
establishment itself. It may remain a function of the reproduction of this
establishment, as it is often the case. But it may, by the collective directed will,
finally take over the outside determination, and free itself from ever adjusting to the

demands of the exercising power.

The external pressures on communities cannot only be understood by the
local or regional settings in which they are inserted. That is why decolonization
theory helped unveil how local and regional strategies of domination connect to
larger frameworks of understanding. Decolonialist theorists identify the permanence
of colonialism in our post-colonialist world system. It materializes through what
Quijano (2000) calls the “coloniality of power” embedded at all levels of our social

relations.

One of the fundamental axes of this model of power is the social classification of the world’s
population around the idea of race, a mental construction that expresses the basic
experience of colonial domination and pervades the more important dimensions of global
power, including its specific rationality: Eurocentrism. The racial axis has a colonial origin and
character, but it has proven to be more durable and stable than the colonialism in whose
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matrix it was established. Therefore, the model of power that is globally hegemonic to day
presupposes an element of coloniality (Quijano, 2000: 533).

The social classification of the world around an idea of race is not
endogenous of the American continent. It is not even exclusive to the Occident and
exists in Asia and Africa too, both in the form of local or regional racisms and re-
appropriations of Western racism, which have been indigenized and turned into new
forms. However, in the Americas the colonizer applied it to the colonial enterprise
that was backed by a specific rationality: Eurocentrism. Of course there are
specificities of each encounter in the continent and the products of these
interactions that reverberate into the present. However, | must agree with Quijano
and other decolonialists that Eurocentrism conformed a body of significance that
informed the colonial enterprise. Such strong a body that has led Quijano to refer to
the concepts and worldviews that arose from this enterprise as driven by a

“particular Occidental European Ethnicity”.

It is no less rational, finally, than the pretension that the specific cosmovision of a particular
ethnicity be imposed as a universal rationality, even if such ethnicity is called Occidental
Europe. Because that, indeed, is to award a provincialism the title of universality [Translated
by the author from the original”] (Quijano, 1992 [1989]: 447).

Taken literally Quijano’s argument is feeble, but as a metaphor of the origin
of colonialism it is quite accurate in highlighting the endurance of practices,
concepts, and worldviews that have intentionality but are taken for granted. Even
though the conditions for colonialism are not present today, its logics, like an idea of
a racialized society, continue to impregnate our contemporary worldviews, practices
and concepts, and that is what Quijano refers to as “coloniality of power”. The right
arm of this “coloniality of power” is development that, according to Blaser, M.; Feit,
H. A.; McRae, G. (2004), is the heir of imperialism and colonialism in fabricating
universalized concepts and worldviews. The endurance of the “coloniality of power”
beyond the experience of colonialism has led to struggles and strategies of
resistance that communities have engendered against local and regional structures
of domination.

However, my analysis was enriched by the tools Canadian indigenous theory

has provided me. That is the path | took and it has made all the difference for my
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understanding the Brazilian and Cuban communities. It also made me move beyond
subaltern and decolonization theory. It made me see communities from a different
situational standpoint not simply as parts of a post-colonial peasant class struggle; as
not only referring to their national specific contexts; as having other forms to
connect than that of global and globalizing arrangements of a world-system’s theory
(Wallerstein, 1997), in which the “coloniality of power” impresses its mark most
definitely.

It made me closer to the field where communities have not only survived, but
resisted the homogenization provoked by this unidirectional, coloniality—oriented
drive. They have resisted in the face of changing rules imposed by the state, and
against very difficult odds provoked by co-existing histories about themselves, and
being continuously polluted (Douglas, 1966) by external pressures. According to
Douglas, these external pressures inflict a separation between levels of purity and
impurity. Applied to social life, these notions carry a dangerous symbolic load that
demarcates boundaries and establishes punishment for those who cross it.
Communities who venture beyond those boundaries are seen, in Douglas words, as
an “untidy experience”, formless, disordered, and polluted. Nevertheless,
communities have found new ways to be different and yet remain the same, as
Carlson (2010) points out. It is what made them resilient (Miller, 2003) and not
transculturated (Ortiz, 1965), or incorporated to a melting pot (Gleason, 1980), or to
a cultural mosaic (Gibbon, 1938), or even to a racial democracy (Freyre, 1933). That
is why they all have a source from where to draw from.

The “conditions of possibility” (Foucault, 1966 apud Almeida, 2008) that
allowed them to resist were driven from their traditions, but were expressed
through several levels of historical consciousness (Malone, 2013). These historical
consciousness lie in between history and culture (Comaroff and Comaroff, 1987) and
are activated in a “religious-mythic-political territory” (Sodré, 1988). They are
conscious and unconscious thoughts that emerge from the interplay between
culture and history within communities’ territory, shaping behaviour at different
levels.

Building on intensive and extensive ethnographic work with the quilombola

community of Periperi (6 months), the neighbourhood of La Marina (18 months) and
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the Hwlitsum indigenous people (3 months), | look at historical consciousness at
individual, family, and community levels. These different historical consciousnesses
are trigged by a collective determination to face the ever-changing “floating
signifiers” (Hall, 1996: 6), inflicted on communities by disadvantageous settings that
made them wander without the possibility of being home (Florencio, 2014). This
permanent doubt about the possibility of being home is at the heart of the feelings
of belonging that troubles communities from La Marina, experimenting with a new
field of significations that is arising with the “economic actualization” the country is
going through presently; to Periperi, and the potential implementation of the power
complex that threatens to flood the community; to the Hwlitsum people facing a
lawsuit that throws it all on the line. These new fields of significations create
transitional non-belongings and a permanent desire to “perambular” [wander], “to
pass, to go through spaces and things” (Florencio, 2014: 69), and also to experiment,
to prove oneself against the odds, to live a different life, without exactly knowing

what to expect, and wishing for something more, which is, nonetheless, unknown.

What do | mean by a floating signifier? Well to put it crudely, race is one of those major
concepts, which organize the great classificatory systems of difference, which operate in
human society. And to say that race is a discursive category recognizes that all attempts to
ground this concept scientifically, to locate differences between the races, on what one
might call scientific, biological, or genetic grounds, have been largely shown to be untenable.
We must therefore, it is said, substitute socio-historical or cultural definition of race, for the
biological one. (Hall, 1997: 6)

“Floating signifiers” as race operate as classificatory systems of difference
that can be characterized as “systems of exclusion”, in Foucault’s terms. These
“systems of exclusion”, are identified by “the forbidden word”, “the segregation of
madness”, and the “will of truth” (Foucault, 2006 [1971]: 19). The “forbidden word”
is present in the racial relations in the three communities. In Periperi, discussions
about the assumption of their quilombola collective identity gave wing to racial
disputes and significations both in relation to outsiders as to members of the
community. In La Marina, the contact of the leaders in the neighbourhood with anti-
racist movements of Havana made them incorporate on their communitarian
demands the racial issue. That has provoked a reaction on Matanza’s society that

draws back on ideas of national unit and the Cuban ethos. The Revolution would
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have done with racism, and, although discussion about the issue is being made in
Havana and other cities in the country, including Matanzas, the “forbidden word” is
still present in communitarian life in relation to the issue. Economic interests, related
to fishing and hunting rights, of other tribes and Canada have suffocated the claims
of the Hwlitsum, up to a point where they were not only dispossessed of resources,
but of their own ethnicity. They are not even a people to both Canada and to the
other tribes. They are themselves the “forbidden word”, being no more than a
floating indigenous race.

Furthermore, by “the segregation of madness” the Hwlitsum are trapped in
between not being recognized by the Canadian State and not being recognized by
the other indigenous groups because they are not recognized by Canada. Their
discourse is simply null and void. In La Marina the affirmation of “mestizaje cultural”
[cultural mixing], base for the “ethos cubano” [Cuban ethos] is a discipline that
eschews other ethnic and racial identification. Being a quilombola community was
something unimaginable to black communities in Amarante’s municipality where
Periperi is situated, because they were all mixed and their “true” “blackness” could
not be determined; because they could not trace their origin accurately enough;
because they could not determine their state inheritance rights.

Finally, the “will of truth” completes this “system of exclusion” in labeling
black identification “racistamente exclusivista” [racially exclusivist] in La Marina,
reserving fewer social positioning for individuals and collectives trying to address
racial issues in the Island, let alone racial identification. In Periperi, claims of
authenticity were generated by the local “official society” that framed the
community of Mimbd, the only certified by the State quilombola community in the
municipality, until this year, the sole exemplar of “quilombolaness”. Addressing
static, historically atomized understandings of what a quilombo would be, “official
society” has been preventing self-identifications of black communities in the region
by imposing upon them parameters that are oftentimes impossible to attain. Mimbé
was singled out as the only “true” quilombo, and the other communities remained
as “just” black communities. In Canada, blood quantum definitions imposed by State
legislation as well as the tribes have shattered indigenous peoples that were once

whole. The Crown and later Canadian and American post-colonial States’ necessity
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to divide the several bands of the Coast Salish world, to which the Hwlitsum belong,
runs in contradiction to the logic of recognition of these peoples amongst
themselves. The Coast Salish peoples were recognized by their presence and
importance in the region, or else by their interaction amongst themselves. The
creation of reserves in Canada and reservations in the United States, along with the
imposition of the boarder in between the two States was made without including
indigenous uses, customs, and kinship, often times in both sides of the boarder.
These boarders also created limits of membership, like the blood quantum. If the
Hwlitsum succeed in the recognition as a band under the Indian Act3, they will have
to face a further challenge in determining who is a member and who is not (Miller,
personal communication, 2015). Hwlitsum who cannot trace their lineage to
Si’nusuctun, a Coast Salish chief and his son Caluxton, born in the early 1800s, will
not be recognized as members. Caluxton is the great grandfather of Hwlitsum’s
current chief, Raymond Wilson. But there are other families that identify as
Hwlitsum and the Hwlitsum have married within other tribes and with non-
indigenous. Finally, the percentage of Hwlitsum “blood” will be the base for devising
their rights as members of the band, according to the legislation in place.

These “systems of exclusion” reinforce the idea of “classificatory systems of
difference” that inform these “floating signifiers”. Rules are never clear for
communities and that is why they need to be constantly adapting to a field of
significations that is agreed despite their existence. That is also why their identities
shift, and are fragmented, contradictory, unresolved, at times. That is also true for
the identities members of the “official society” construct about themselves. The

difference is that they are more often part (or think they are) of the agreement that

3 “The Indian Act is a Canadian federal law that governs in matters pertaining to Indian status,

bands, and Indian reserves. Throughout history it has been highly invasive and paternalistic, as it
authorizes the Canadian federal government to regulate and administer in the affairs and day-to-day
lives of registered Indians and reserve communities. This authority has ranged from overarching
political control, such as imposing governing structures on Aboriginal communities in the form of
band councils, to control over the rights of Indians to practice their culture and traditions. The Indian
Act has also enabled the government to determine the land base of these groups in the form of
reserves, and even to define who qualifies as Indian in the form of Indian status. [...] The Indian Act is
administered by Indian and Northern Affairs Canada (INAC), formerly the Department of Indian Affairs
and Northern Development (DIAND). The Indian Act is a part of a long history of assimilation policies
that intended to terminate the cultural, social, economic, and political distinctiveness of Aboriginal
peoples by absorbing them into  mainstream  Canadian life and  values”.
http://indigenousfoundations.arts.ubc.ca/home/government-policy/the-indian-act.html, 02.09.15.
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is made on the larger field of significations, which makes them feel that they have a
balanced, coherent “self”. Another difference that derives from this latter is that by
being ousted of a part and a role in the agreement on this larger field of
significations, when communities mobilize around a form of collective identification

they do so in a counter-hegemonic way.

Yet these are exactly what are now said to be "shifting." The subject previously experienced
as having a unified and stable identity, is becoming fragmented; composed, not of a single,
but of several, sometimes contradictory or unresolved, identities. Correspondingly, the
identities which composed the social landscapes "out there," and which ensured our
subjective conformity with the objective "needs" of the culture, are breaking up as a result of
structural and institutional change. The very process of identification, through which we
project ourselves into our cultural identities, has become more open-ended, variable, and
problematic. This produces the post-modern subject, conceptualized as having no fixed,
essential, or permanent identity. [...] It is historically, not ideologically, defined. The subject
assumes different identities at different times, identities which are not unified around a
coherent "self." Within us are contradictory identities pulling in different directions, so that
our identifications are continuously being shifted about. If we feel we have a unified identity
from birth to death, it is only because we construct a comforting story or "narrative of the
self" about ourselves [...]. The fully unified, completed, secure, and coherent identity is a
fantasy, Instead, as the systems of meaning and cultural representation multiply, we are
confronted by a bewildering, fleeting multiplicity of possible identities. Any one of which we
could identify with - at least temporarily (Hall, 1996: 598).

Accessing their oral traditions and histories (Vansina, 1985) through the
narratives of their elders and young, men, women and children, communities on this
work could face their own history of adversity. Activating historical consciousness
made communities aware of historical fluidity (Sider, 1993) and the possibility of
different versions of history about themselves within settings of asymmetric power
relations. That possibility inevitably embraces histories about themselves that are
not fully resolved or that are fragmented within the community. Therefore, it is not a
simple reconstruction of a history to “legitimize” the present struggle communities

are undertaken, as Sider reminds us.

To urge people to claim a different version of the past and a different vision of the future is
to mobilize people to accept a new history that does not fully make sense, that moves
against the still strongly flowing currents of power and of present history. To say that this
new emerging sense of history simply ‘legitimates’ new claims is to turn away from all the
tensions, gaps, pressures, fears, and hopes that live in and between people’s multiple,
uncertain senses of the past and of the impeding future — the multiple, co-existing histories
that people live within and against: the histories of their own dreams and hopes and fears,
and the histories of power — of what they know has been, and still could be, done to them.
(Sider, 1993: 8)
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In Periperi, the drive towards the certification of the community as
quilombola awakened old grudges related to the implementation of local
development projects and divisions in between the families that constitute the
quilombo. Divisions are related to leadership; to inside racial differentiations
amongst them; and to how each family and individuals in the community related to
the “official society” and the effects upon the community.

In La Marina, the neighbourhood’s affirmation of their heritage and place in
the city’s development runs in contradiction to the image Matanzas holds of a city
born of a grand past that made them think of themselves as the epicenter of culture
in Cuba. To rewrite the history of the neighbourhood is also to rewrite the city’s
present and expose the “systems of exclusion” that have kept the neighbourhood
from the center of decisions, resource allocation, and recognition as bearers of
African traditions in the country.

After the British Navy bombed their village, Lamalchi, in Kuper Island, the
Hwlitsum found out that the Penelakut had betrayed them in revealing their leaders
who fought the British and were later hanged. In the process of recognition under
the Indian Act as a band, the Hwlitsum attempted to enter treaty process, upon
recommendation of the British Columbia Treaty Commission, with the Hul’qumi’num
Treaty Group, following their linguistic identification, also shared by the Penelakut.
The Hwlitsum had to deal with their past relations with this band and temporarily
forget about that history in order to forward their claim. The claim did not go
forward for “the two parties could not reach final agreement on the terms of their
union for treaty purposes"4, but it has created divisions within the community that

still inform the present struggles.

Without necessarily representing professional categories or class segments, such groups
have been organizing in consistent unities of mobilization [...]. The value of the work force
does not constitute their racial and declared base but, in spite of that, there is a high level of
cohesion in their practices, making them agile and efficient forms of political organization.
[...] They compose, aiming at guaranteeing the effective control of domains represented as
fundamental territories to their identity and, to some of them, to their ethnic affirmation.
[...] Ethnic, racial, and religious factors, usually used to reinforce solidarities and distinguish
to denominated ‘minorities’, loose, in the context of these antagonisms, their strength in

4 Treaty Commission Update. July 2008. www.bctreaty.net-files-

pdf documents/summer2008update. 12.11.14.
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stressing differences that are not possible to overcome [Translated by the author from the
original"] (Almeida, 2011: 15-16).

Different “conditions of possibility”, however, allowed communities to
become “units of mobilization” (Almeida, 2011: 15-16) and seize the opportunity to
re-write their own history. In the process of doing it, they have had to face and
encounter different histories that place their own community cohesion at risk; that
challenge the “official history” that is told about them and their environment; and to
strategically supress or deal with portions of their own history that do not
necessarily fit their purposes. They have also assumed different forms of
identification in dealing with the “floating signifiers” available and those that arise
from their struggles based on their collective identification. They have sought in a

i

counter-hegemonic way to become “whole”, as Chief Wilson of the Hwlitsum
(personal communication, 2014) stated, to have a coherent “self”, in Hall's terms.
That is the process that most engaged the ethnographic component of this thesis.

Drawing from the ethnographies, | could approximate how “coloniality of
power” works and materializes in their specific contexts. It was quite striking to
realize that although the nation States in which these communities are inserted are
post-colonial societies that are driven by relations based on the signs of the
“coloniality of power”, the local and regional arrangements of power impose real life
colonial settings on the communities. It is as if the conditions for colonialism still
exist in the settings these communities are inserted.

| will give the reader a few examples, because you might be quite as taken
aback as | was. Present disputes about land titling in Periperi still refer to the
“sesmarias” [Portuguese Crown land grants], because of a legal void in the
distribution of land in the region. The “official society”, as Carneiro (2011 [1958])
puts it, or the ones who could access the means (political power and resources),
nonetheless, was able to forcefully legitimize their land claims over the years. The
ones who remain without title are mainly the black communities, like Periperi, and
fewer disposed white families. Public records on La Marina, though the
neighbourhood of a country in which equality policies have been sustained for over
50 years, are nowhere to be found. Inhabitants of the Cuban city of Matanzas still

refer to the neighbourhood with fear of a conflictive, savage, mysterious place,
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where black people live and are contained at. The Hwlitsum indigenous people fight
the Canadian State for the recognition of their land base that was taken from them
after they were bombed by the British Navy. Canada says it knows of their existence,
but because they do not have a land base in the present they cannot withhold them
as a people under the Indian Act.

The endurance of these colonial settings became a fundamental ground for
understanding power relations inside and with the outside of communities. Furniss
(1999) helped understand these settings by what the anthropologist calls “colonial
culture”. This colonial culture rests on a set of understandings about the relationship
between the individual, society, and the natural world. Furniss (1999) writes that it
provides taken-for-granted understandings of the past and rules for constructing
knowledge of both past and present. Though nation states in which these
communities are inserted are called post-colonial states (a hyper-capitalist Third
World country like Brazil, a borderline socialist country like Cuba, or a First World
capitalist dependent economy like Canada) the social relations that these
communities have with their “official societies” (Carneiro, 2011 [1958]) are
characterized by a colonial culture.

| argue that colonial culture characterizes the settings in which these
communities are inserted. The identification of these colonial settings was the basis
for my comparison among the ethnographies in this thesis. The power, which
maintains the political, economic, social, and cultural marginalization of
communities such as the ones being studied here, resides not only in the policies,
practices, and ideologies of state institutions and their officials, what would
characterize the “coloniality of power”. In addition, colonial relations of power
radiate globally generated frameworks of understanding which are manifested “in

4

the everyday cultural attitudes and practices of ‘ordinary’” local people, like
government employees, elected officials, sellers in stores, and the car keeper in the
parking lot. They “knowingly or unwittingly, serve as agents in an ongoing system of
colonial domination” (Furniss, 1999: 11). Note, the domination and marginalization
of these communities cannot be reduced to “class relations created through the

imposition of capitalism”.
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This colonial system of domination restricts the forms of identification, which
occur on ethnic and racial grounds. Wade (1997) states that racial identifications lie
within the physical differences, particularly in the context of the Americas, which
“have converted into objects of ideological manipulation in the course of the colonial
Occidental expansion” (Wade, 1997: 17). On the other hand, ethnic identifications
are related to cultural differences, and are often connected to a sense of belonging
to a place. In all three communities both ethnic and racial grounds play a major part
in collective identification. The identification process takes different forms, though,
and there are differences in intensity and circumstance between the communities.
The distinct strategies they use in accessing one or the other or both forms of
identification and when and how are also central to the ethnographic work.

It is a process that relates to what quilombola intellectual Antonio Bispo dos
Santos (2015) describes as “confluences”, “transfluences” and “bio-interactions”. A
lot of different people with distinct backgrounds came together in the communities.
However, following a process of “confluence” it is not expected that every grouping
had the same resulting characteristics, classifications that would make them
“authentic”, or to an illusory, easily traceable, ethnicity. Nevertheless, Barth (2000
[1969]) points out that the ethnic identity of a group is the base for its organization,
its relation to the other groups, and its political action. It is by a process of
“transfluence” that traditions that have been historically weaved from different
backgrounds are brought about as a support to their present struggles and to the
construction of a collective identity connected with their territory. By a process of
“bio-interaction”, different racial and ethnic identifications come together in
“pleasurable communion” within the communities, following their shared practices,
use of territory, customs, ancestry, and economic reproduction and the different
levels of historical consciousnesses that arise from this “bio-interaction” process and

their individual, family, and communitarian consciousnesses about it.

Confluéncia [confluence] is the law, which governs the interaction among the elements of
nature and teaches us that not everything that comes together, mixes, that is, nothing is
equal. [...] Transfluéncia [transfluence] is the law that governs the relations of transformation
of the elements of nature, and teaches us that not everything that mixes, comes together. [...]
It is by these laws that the great debates between reality and appearance are generated, that
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is, between what is organic and what is synthetic. [Translated by the author from the
original"] (Dos Santos, 2015: 81).

In opposition to the dammed weariness to which Adam was condemned by the biblical God,
here [in the quilombo], what is lived is the pleasurable communion of the biointeragdo [bio-
interaction]. [...] Therefore, we could conclude that the best way to store the fish is in the
water, where they will keep on growing and reproducing. And the best way to store the
products of all of our productive expressions is distributing among the neighbors, that is, as
everything we do is a product of organic energy, the product has to be reintegrated to that

same energy. [Translated by the author from the original'] (Dos Santos, 2015: 76-77).

All these specificities place the communities in a distinct situational position
that | have come to relate as underdogs (Miller, 2003). There are no ethnic or racial
traits defined a priori for the characterization of these communities, although a
distinctive ethnic-racial identification form lies within the process for collective
identification. The territorial base may be present or it may be part of the present
struggle each community is engendering. It is often a small-scale process, which
makes communities non—mainstream, and frequently invisible (or invisibilized)
within national society, but it is not the size that defines their situation as
underdogs. | use the underdog situation to highlight their situational position in time
and place, as differentiated communities in which “conditions of possibility” are
identified and in which processes of collective identification are being undertaken,
activating their historical consciousness at different levels, and mobilizing to address
their struggles. That grants them the possibility of shifting historically built colonial
power relation in which they are inserted. It is the “power of place and the problem
of time,” as historian Keith Carlson (2010) puts it. The identities of these
communities are deeply rooted in their existing or claimed territories, but the

conditions of the struggle to arise above what Douglas calls “dirt”, or “the rejected

elements or ordered systems” (1966: 36), are circumstantial.

If we can abstract pathogenicity and hygiene from our notion of dirt, we are left with the old
definition of dirt as matter out of place. [...] It implies two sets of conditions: a set of ordered
relations and a contravention of that order. [...] Where there is dirt there is a system. Dirt is
the by-product of a systematic ordering and classification of matter, in-so far as ordering
involves rejecting inappropriate elements (Douglas, 1966: 36)

Carlson (2010: 24) argues that “the passage of time presents problems for
collective affiliations and these problems cause shared identities to be periodically
reconstituted upon new lines”. While agreeing with Carlson, and by recognizing their
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underdogs situation, | mean to highlight specific moments in which communities’
periodical reconstitutions upon new lines are critical. | am fully aware of the effect of
external categorizations and of the specific contexts in which communities’
particular collective identifications arise. The underdog situation is used in this work
to highlight specific moments in communities’ trajectory and does not have the
intention to establish categorizations that will set them apart from their own
collective identifications or the categories of mobilization, such as quilombo,
traditional or indigenous, that they already identify with. They are not simply
subordinate or subaltern peoples as well.

First, those categories carry their own baggage, as do other classifications,
such as indigenous, traditional, Afro-descendent, or slow world. So did also, in other
older vocabulary, primitive, tribal, pre-modern, non-civilized, and barbaric. Second,
these communities | have worked with have encountered “conditions of possibility”
within their territories and in relation to the “official societies” to force a shift in
their social positioning. They may not succeed. But then again this is not a game of
winners and losers for it is given that the rules of the game are corrupted from start.
Third, they do recognize the situation that they are momentously. By addressing
communities’ underdog situation | seek to approximate to the reader these
communitarian perceptions about their own place in society. Forth, | state that | am
addressing American contexts. | do believe that there are other communities
throughout the world that fall under the underdog situation | have come about while
doing this research, but | refrain from addressing their specific contexts for lack of
data, which was not the objective of this study. This research is situated under the
scope of the three communities mentioned, despite the fact that examples from
other American contexts in which traditional or indigenous communities are inserted
aid the discussion about their underdog situation and helped built portions of my
argument here. Fifth, and last, | also stress that communities that | work with do not
always call themselves literally underdogs. In the narratives in La Marina, community
members often refer to themselves and their community as “sotoneros”, or a
baseball team that has a lot of grit but that is not the leading team, because it does
not have the necessary resources or conditions are not at place. But if conditions

were at place, there would be a great chance for the “sotoneros” to become
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champions. In Periperi, several mentions are made by community members in their
narratives that relate to the underdog situation. They are not amalgamated in a
word like in La Marina or among the Hwlitsum, who state that they are underdogs
(Miller, personal communication, 2015). However, like in the other communities, the
underdog situation is pronouncedly expressed in their everyday approaches to life
and in their struggles.

The underdog situtation simply approximates what | have found communities
feel about their present condition being resisting homogenizing forces generated by
a colonial culture that still impinges upon them polluted, untidy, experiences in
society. They do so by activating historical consciousnesses, re-territorialized and
condensed in “religious-mythic-political territories”, which are base for their
different present struggles, directed by their collective identification. By a tradition
of resistance they have become resilient. By willing to transgress the polluted
expected places society has relegated them to they are momentously in the
underdog situation.

In order to address those issues, the objective of this thesis is to compare
strategies of resistance and collective identification of the three communities
mentioned in Brazil, Cuba and Canada, aiming at identifying the homogenizing forces
that pressure communities from the outside as well as the triggers for collective
identification and the forms of mobilization into a political struggle. In recognizing
the mechanisms by which this unidirectional, coloniality-driven, homogenizing
framework of understanding work | could better identify the struggles and strategies
of resistance communities have engendered against local and regional structures of
domination that characterize a colonial culture. By engaging in intensive and
extensive fieldwork with the communities, | was able to be part of their own process
of identifying the historical fluidity around the discourses based on the dominant
version and share the load of re-writing new histories.

Central to this process was realizing along with communities the power of
narratives as “ways of thinking about how human communities continue to hold
together, and about how divisions that at one time seem deep recede and are
reworked in the process of building alliances at another time” (Cruikshank, 1998: 2).

Through the narratives we were able to revisit their histories with an eye to their

41



present struggles. That allowed us also to share strategies and realities back and
forth in between communities, so as to illuminate collective understanding of
strategies of identification, and their situational positioning in relation to both
internal and external pressures.

Acevedo Marin (2010), in close dialogue with Bourdieu (2004) considers
these strategies “the bulk of actions of agents, which cannot be seen as a product of
an unconscious program or, on the extreme, as a product of a conscious and rational
calculation” [Translated by the author from the original"i] (Acevedo Marin, 2010: 51).
Bourdieu goes on writing that those strategies are “a permanent invention,
indispensable to adapt to the situations indefinitely variated, never perfectly
identical” [Translated by the author from the original""] (Bourdieu, 2004: 81). These
situations are a function of the internal and external pressures that impose on
community lesser, lower, expected social positioning. But analysing, comparing and
sharing different strategies with which communities have fought these pressures we
were able to highlight not the pressures themselves but the distinct ways by which
communities have sought to be different in the midst of “impinging forces”.

The “impinging force” (Keesing, 1992) of these internal and external
pressures has polluted (Douglas, 1966) these communities, inasmuch as they have
resisted sometimes overwhelming forces. Systematically resisting these impinging
forces that try to homogenize them have turned communities into polluted, untidy,
dangerous places that need to be disinfected and cleansed to restrict contagion. |

III

agree with Keesing that resistance is “image-based and metaphorical”, but it is also
experience-rich, in the sense that it allows different individual, familiar,
communitarian, private and public strategies communities and their members use in
struggling for different forms of cultural autonomy, in the face of an “experience-
thin, abstractly and generally conceived [impinging force]” (Keesing, 1992: 223). So
highlighting resistance, one is able to better understand and give form to the
impinging forces pressed upon them. It is an exercise of inverting the homogenizing
discourse of pollution, bringing form to communities and their struggles, otherwise

considered formless, and bringing disorder to the power system, otherwise

considered tidy.
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This resistance takes different forms that include latent, unconscious,
accommodation, overt or “hidden transcripts” (Scott, 1990) that are possible to
access at the appropriate moment. Instead of a “subculture of subalternity”, a
“shared consciousness of class position”, or a “counterhegemonic subaltern
ideology” (Keesing, 1992: 214) (although having elements of these), what best
describes these multiple resistance strategies is resilience. Resilience is resistance
transformed into tradition. If, following Keesing, subaltern resistance is in the gap
between emulation and transgression, resilience is beyond transgression. My
ethnographic research shows that it is what allows communities to mobilize; it is
what allows people to sense new possibilities and the utility of being in the
underdog situation. Recognizing their resilience in their local-regional societies and
that of other communities in the globe has enriched their struggles, and to a large
extent, broadened my own understanding of these communities. We both learned
that although they do not share “indigeneity”, or “traditionality”, or
“quilombolaness”, but, rather, they share “underdogness”, and that made the
comparison between their cases meaningful.

That is why | am using theoretical references from different traditions of
scholarship as well as diverse case studies, and working with distinct communities in
the American continent. It is their “underdogness” | am after in the midst of the
search for a humanist and critical anthropology that represents a critique of social
institutions that produce the mechanisms by which these communities are polluted.
They are polluted by systematically being denied recognition by the State, by being
assimilated and terminated, and by facing unidirectional and exclusive development
policies that, although sometimes simulate respect and recognition of ethnic and
racial differences, are based on “systems of exclusion” that make communities
polluted and constitute impinging forces they resist. They also feel polluted
themselves being continuously forced on lower categories that create expected
places for their identification. The expected place that members in Periperi
recognize in their narratives is black, poor, rural, and ignorant. In La Marina it was
black, conflictive, dirty, prostitution, drug and gambling bound. In the Hwlitsum case
it was landless, acculturated, and dispossessed. These identities had to remain

below, latent, dormant, and underground to survive such a stigmatization. By
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accessing their historical consciousness they seek to shift those identities from these
expected polluted places. In re-writing their histories they have to face the pollution
that was thrown at them and the pollution they have gathered inside the
community. | apply these distinct theoretical approaches to develop portions of my
argument, for | am not just trying to measure or explain, but, rather, | am trying to
understand. | am aware that this approach represents, to some extent, boundary
transgression, but then again that is exactly what these communities in an underdog
situation are doing with their own mobilization.

| also take this approach to my writing here. Feeling sort of polluted myself,
coming from different backgrounds other than anthropology, | held on to the
narratives as “an explanation competing for legitimacy, performed in a way that
invokes ethnographic authority” (Cruikshank, 1998: 136). As the reader will
encounter in the next pages, the thesis is built around a series of narratives about
encounters that produced dialogues with several communitarian members. Reading
Muehlmann (2014), | realized that some of those dialogues could be developed into
full narratives. That is why | decided to foreground these dialogues with specific
characters, community leaders, who have the power to encompass a wider range of
subjects and people’s experiences.

From the narratives, | could identify other experiences drawing from by own
background and research with other communities, and the literature on indigenous
and traditional peoples that could aid the understanding of the realities they spoke
of. That is why these experiences arise in the text according to the pace and content
the narratives impress. | use these experiences to develop portions of my argument,
which the narratives helped to support. The results of this approach to writing and
comparative insights it produced are addressed in portions throughout the thesis
and are reassessed in the discussions and conclusions | make in the last two
chapters.

The research design used for structuring the work around these objectives
follows the model of the “most-different case scenario” comparative research design
(Przerworski; Teune, 1970). There are some apparent similarities between Brazil and
Canada (both countries are liberal democracies almost the size of continents, with

multi-ethnic populations). Cuba appears quite different (as a one-party socialist
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island nation with a much smaller population). However, the differences are
considerable.

Brazil is a hyper-capitalist country with massive poverty, whereas Canada is a
developed country with social inequality directed towards its indigenous population.
Cuba is considered a dictatorship, following Robert Dahl’s (2001) ideal type
democracy canons®, widely adopted by Western countries to criticize unaligned
congeners. But if we took the same approach applied to Brazil or to Canada, Cuba
does not appear to be a dictatorship.

The three countries represent, nevertheless, different realities on the same
continent, but, despite their differences, they have produced the conditions for the
emergence of the underdog situation within these communities. The point | want to
make is that the explanation for the emergence of the underdog situation is not in
Cuba allegedly being a dictatorship and Canada and Brazil not, or if the levels of
inequality in Brazil are higher than the other two countries. It is not how different
these countries are that matter for the comparison, but how, because they are
different, they have produced realities in which these communities fall into an
underdog situation. The comparison effort on this thesis in directed to this level.

The three communities are indeed in different American national contexts,
marked by different regimes of government, different positions within the World-
System (Wallerstein, 1997), and different geographic references. It is, however,
through deep ethnographic work that was possible to arrive at conclusions about the
external pressures and the triggers for collective identifications that mobilize their
political struggles. By examining the differences between the groups | am able to
analyze patterns of homogenization, such as the endurance of a colonial culture in
the social relations communities exchange with their corresponding “official
societies”, and the specificities of the different political struggles for certification,
titling, fishing and hunting rights, and institutionalization. | also assess the different
scenarios in which collective identification was triggered by activating historical

consciousness, as a means to boost the communities’ political struggle.
tob tth ties’ political st [

> Cannons of an ideal democracy, according to Dahl, would be effective participation,

equalitarian vote, thorough understanding, control over the planning program, and adult inclusion.
(Dahl, 2001: 49).
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The ethnographic work that included “thick description” participant
observation (Geertz, 1973), experience-near anthropology (Goulet and Miller, 2007),
and comparative analysis (Przervoski; Teune, 1970) has allowed me full immersion
into the communities realities and struggles, without being “quilombola”,
“marinero”, or “Hwlitsum”. Using these ethnographic tools, more than 65 hours of
dialogues, interviews and conversations, and additional recordings from
conferences, seminars and communitarian meetings in the three countries,
particularly in Periperi, La Marina and with the Hwlitsum people were produced, and
are the heart of this thesis.

We also produced maps using verbal testimony, photographs, and GPS
points. In Periperi and La Marina collectively made drawings from community
members about their perceptions of their communities were fundamental tools in
revealing different uses of their territories and ideas of extended community logics.
In both cases the drawings were more than illustrations of narratives and connected
missing points in between the observation and the description experiences. That is
an interpretation | owe to Azevedo (2013) and her idea, in close dialogue with Inglod
(2011), of “narrative compositions”, by which images and texts can be read
simultaneously filling in the hiatus produced at times by disconnected images of

time and space.

If there is a hiatus at the heart of ethnography, it is not then between participation and
observation, for these are in truth aspects of one and the same movement. It is rather
between observation and description. How might they be rejoined? One way to do so might
be to think of description in the first place as a process of line-making rather than verbal
composition. And this leads us back to drawing (Ingold, 2011: 9).

In the case of Brazil, community members attempted in their drawings at a
quite accurate and detailed depiction of their community, but one the ended up
revealing much more than a picture of the houses, communitarian places, public
equipment, and natural scenery. Extended community logics, conflicts, different uses
of the territory, distinct sentiments about the places within and outside the
community, and communitarian organization were among those “hidden
transcripts” (Scott, 1990). In Cuba, children of the neighbourhood drew different
maps related to their own perception of La Marina. The drawings expressed images

of places, moments, and things that could not be seen there. They were drawn in
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between those that were actually there for the participant to behold and describe.
However, even these places, moments and things that could be identified with the
community were tinted by the children’s own perception of the settings, as
compared to my own visual experience. These spatial and visual connections all
draw back to the several historical consciousnesses in the neighbourhood, how the
neighbourhood came to be, how it has resisted over the years and how it identifies
in the present. With their drawings kids expressed not only what they wished their
neighbourhood were like, but also how they experiment it.

For the Hwlitsum, | used maps that were built by Angelbeck (Wilson; Miller;
Angelbeck; Grove, 2013) for the case the indigenous people made to the National
Energy Board, following the opening of the consultation process for the construction
of an oil pipeline with impacts on one of the Hwlitsum claimed territories, at Canoe
Pass, near Ladner, British Columbia. According to Angelbeck (personal
communication, 2015) the information for the maps came from field trips where the
interviewees pointed out the areas that they clammed or fished, and GPS points and
pictures were taken by the anthropologist on the spot. He also used verbal
descriptions from the interviewees and had them point on a map where they would
fish for dogfish, for example. He later followed-up with the community members in
order to address any errors, corrections or additions.

Pictures of places and people as well as festivities, cultural manifestations
and gatherings in the communities, documents, notes and interviews the community
members made related to the research are also in the thesis where it was though
they would aid description made. In the appendix, the reader will also find
documents and references that support the description of events made in the thesis.

The relationship carefully built are based in reciprocity with the quilombo,
the neighbourhood, and the people, and that has been very clearly identified by the
members on each community. In La Marina | was identified by the neighbourhood as
a collaborator, and my role was to aid an on-going process with discussions about
ethnic and racial identification, helping put together the information coming out of
the interviews and documents researched by community, commenting on research
and interview techniques, and aiding debate that led to the strengthening of their

perception of their historical consciousness. That differed quite a lot from the role
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that was given to me in Periperi, where they identified me almost as a consultant;
someone they hoped would lay down the objectives, and to fulfill their needs. And
these two experiences were yet different then the one | had following up on the
struggles of the Hwlitsum indigenous people, where | played a more of a scout role
that would bring back and forth important, relevant information, and made
meaningful their translation in-between three different worlds. My sentiments
about this reciprocal relationship, its obvious advantages and its tricky difficulties,

are encapsulated in Cruikshank (1998: 22-23).

“Another way of understanding relationships is as reciprocity between providers and
dependants. In the past, every group need to maintain a balance between people who were
able to provide necessities of life and those who depended on them. [...] An elderly woman
might spend one winter with other family members. An able-bodied man or woman might
join a group temporarily. Both lateral and generational relationships then were characterized
by reciprocity”.

In every setting both the communities’ expectations and mine took different
paths. | also experienced much more than participatory observation through several
moments of experience-near anthropology, that is, anthropology that takes
indigenous and traditional knowledge serious, bringing their frameworks of
understanding to explain issues of daily life and of my own experience (Goulet and
Miller 2007). | did not refraim from engaging in their traditions as a practioner, or
from unveiling my own sensorial and telluric experiences shared with them. By
applying their framework of understanding to my research experience, | also became
more readable, more interpretable to them. That was fundamental for the
construction of the relationships with the communities, especially in Brazil and Cuba,
where | had more time for fieldwork.

In Periperi, my path with the community through their historical
consciousness awakening also activated my own perceptions about my own history
and culture, as it was rooted to the same tree of theirs. In accessing their historical
consciousness | was activating my own, and that was a fundamental connection to
the community’s struggle. It particularly made more complex to address racial and
ethnic related issues that were otherwise latent under the familiarity of dominant
histories. This experience-near form of anthropology has nevertheless contributed to

Periperi and | alike for it created common understandings on facing these issues that
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related to shared histories and traditions. An example was when | went with Seu
Antonio, recently deceased leader of the quilombo, to see Chica do Antero, a
“benzedeira” that prayed over my head singing “pontos”, stories referenced in
Catholic saints, “orishas”, deities of the Yoruban pantheon, and “caboclos”, ancestral
spirits that aid the living, following Afro-Brazilian traditions embedded in
“candomblé” and “umbanda” religious practices (Prandi, 2002; 2004). The “pontos”
led me to a trance that took me to memories of lullabies that were sung to me when
| was a child. When | opened my eyes, Seu Antonio was also signing the same lullaby.
That created a link for our understanding of how community dealt with
Afrodescendant traditions and the members who practiced them in the midst of a

highly Catholic driven community.

Circumambulating religion, or for that matter any social phenomenon, removing oneself
from ritual settings as much as possible, is to preclude the possibility of discovering what one
would sense and know from within that setting. This possibility is precisely what experiential
anthropologists seek to gain. (Goulet; Miller, 2007:8)

In La Marina, the experience-near was a question of proximity and distance.
As we shall see ahead, access to economic goods in Cuban society is virtually
equalized after more than fifty years of equality-driven policies that came out from
the 1959 Revolution. More recent economic actualization has, nonetheless,
intensified social stratification with the gradual (ever more rapidly) introduction of
market-oriented practices. The fact that | was in the country working for the
Brazilian diplomatic service put me often at crossroads in relating to the community
in regard to their perception of the gap between mine and theirs possibilities of
access to economic goods, a recurring theme in the narratives of people living a
changing socialist economy. Then again it would be virtually impossible to stay for
two years working intensively with the neighbourhood as | did, if | did not have the
anchor of the diplomatic service. That status, along with the authorization from the
Cuban government to research in the area, also assured me uninterrupted research.
On the other hand, it was sometimes troublesome to overcome the confusion that
arose now and then in between the roles of researcher and member of the

diplomatic service.
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Membership in the managing group of the neighbourhood, sharing the load
of addressing the official institutions, and the active participation in the community’s
cultural manifestations and social organization around the African-based traditions
allowed me reciprocal experience-near moments that were key to resort on carefully
build affiliations that ended up devising most of the confusion generated by my
status and economic differences. But it was not until they knew | was affiliated with
a “candomblé”®" house in Brazil that our field of significations started to come
together. It made a common understanding of what could and could not be revealed
in @ community deeply rooted to their spirituality. It reminded me later of what
Sonny McHalsie, cultural adviser of the Sto’lo indigenous people in British Columbia,
told me about his own experience with anthropologists that researched about his
people. Sonny said that if the anthropologist held no faith, even a Catholic one, he
could not really understand his people and the work would not be fruitful for both
the anthropologist and the people.

With the Hwlitsum, my insertion into their world was facilitated by exchange
with several professionals that have long been working with the band, namely Miller
and Angelbeck. That allowed me to address right on spot commentary with the
leaders of the community, concentrated on the present struggles community is
facing. Nevertheless, it was not a fully developed ethnography like the two previous
cases. | recognize the weakness of this approach that was to some extent counter-
balanced by privileged information from the professionals mentioned, specially the
access that was granted to me to the narratives they recorded and the products of
their work with the community for over 30 years. The decision to include the
Hwlitsum case within the scope of this thesis had to do with the great opportunity
for comparison the case makes in relation to the other ethnographies mentioned,
following the research design described. That is why the ethnographic background

on the Hwlitsum falls short in comparison with the other two cases, but it gains

e “The candomblé - Brazilian religion of the orixas and other African divinities, which

developed in Bahia in the XIX century - and the other religious modalities known by the regional
denominations of xango, in Pernambuco, tambor de mina, in Maranhdo, and batuque, in Rio Grande
do Sul, were, until around the 20th century, a sort of institution of cultural resistance, first of Africans,
and after of Afrodescendants, resistance to slavery and to the domination mechanisms of the white
and Christian society that marginalized blacks and mixed even after the abolition of slavery”
[Translated by the author from the original] (Prandi, 2004: 2).
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momentum in the comparison itself, as it presents diverse possibilities for
addressing the issue of collective identity and the homogenizing, impinging forces
that press communities to resist them.

The homogenizing forces that were identified in working with these
communities in underdog situations are related to a colonial culture that is
connected to global and globalizing arrangements of an unidirectional development
that offers few combinations to the cultural autonomy envisioned by these
communities other than the lower, polluted expected places “official society”
relegate them to and the simulation of the respect and recognition of their ethnic
and racial differences. This colonial framework of understanding pulses,
notwithstanding, through distinct structures of power, in which communities are
inserted. In La Marina the impinging force of the present economic actualization,
matched against the spoils of the accomplishments of the Revolution, creates a
heavy toll on collective identification processes, for it is caught up in the middle of
the national struggle for unity. In Periperi, the rise of development projects,
considered national and international necessities but which exclude the community,
has had significant impact on the community’s collective identification. With the
Hwlitsum, transnational economic interests reinforce the common sense views on
authenticity that have hurt the process of collective identification of the people and
their claims for a territorial base. In all three cases, structures of internal colonialism
(Gonzédlez Casanova, 2007) are identified with racism. So, while the three
communities are ethnically bound they struggle with racial prejudice.

Communities have resisted these impinging forces by means of
accommodation, materialized in forms of “acolhimento” in Periperi, by which white
families “take care” of dispossessed black families; the “Cubanity” in La Marina,
supported by the idea that everyone is equal under the new Cuban ethos; or
adopting the struggles of other, more visible, indigenous groups, in the Hwlitsum
case. But they have also turned those forms of accommodation into more explicit

“"

resistance using “acolhimento” as a platform for their notion of “extended
community” and the political use they could make of it, in Periperi; “emulating
without deference” (Keesing, 1992) Cubanity’s framework of understanding to

preserve their traditional organizations, aiming at a different form of insertion that
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journalist Tato Quifiones (2014) refers to as a “Cuban thing”, in La Marina; making
explicit their historical differences among the larger indigenous group, so as to
strengthen their case for collective identification, in the Hwlitsum case.

Further, they have resorted to making their struggle visible to outsiders by
joining organized protests and closing roads in Periperi; openly contesting the local
government in La Marina; and a press-conference demanding title to Stanley Park
(the most important public park in Vancouver), in the Hwlitsum case. Their
resistance is also manifested in a claim for recognition under a formal juridical
instrument, like the certification of the community as quilombola, in Periperi, the
recognition of the Hwlitsum people as a band under the Indian Act, and the claim for
institutionalization that La Marina has pressed on Cuban government. It is also part
of their resistance strategies accessing outside networks as a means to support their
struggle with universities, international, national and regional ethnically and racially
oriented organizations, hired professionals, and advocacy groups. Communities’
discourses and strategies of resistance have been counter-hegemonic and driven by
a need to become unpolluted. Although not having most of the times the force to
inflict real, revolutionary change on local and regional society, they are able to shift
their social positioning through their struggles.

These resistance strategies are based on their resilience in the face of
multiple forms of homogenization. Their resilience is materialized in “religious-
mythic-political territories” (Sodré, 2008) in which are condensed their traditions.
The “abacud secret society” and the “cabildos” are examples of these territories in
La Marina, the historically sustained 220 hectares where Periperi lies today is
another, and the claimed territories of Canoe Pass and Kuper Island represent that
for the Hwlitsum. The relationship with the nature shapes the landscape around
them and is a fundamental source for the resilience of these communities, where
family ties of blood and “of saint,” as is said in La Marina, are connected, cultural
manifestations are produced, and historical consciousness are awakened and
transformed.

From this resilient source, communities build their present struggles, related
to collective identification, recognition by the state, depollution in society, accessing

rights to hunt and fish, and becoming autonomous managers of public services.
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Within these different struggles to change history they are pushed to rewrite their
histories. In rewriting their histories, they have invariably to face their own internal
issues regarding authenticity and membership, as in the case with the Hwlitsum,
racial differences and past disputes for community’s leadership, in Periperi, internal
differences and disputes and frustrated communitarian previous experiences, in La
Marina. It is a constant process of affirming and denying their identity against odds
that are not often in their favour.

Chapter one deals with the conditions for my arrival in Periperi, my
encounter with Bispo, one of the leaders of the quilombola movement in the
Brazilian state of Piaui, and my involvement with the quilombola issue. Periperi is
one of the quilombola communities in the state, which is being impacted by the
development projects that are exploding in Piaui, following the avenues opened by
the Program for Growth Acceleration (PAC), coordinated by the Brazilian Federal
Government. Widely and historically known as the most backward state in the
country, Piaui is experiencing nowadays an environment that has features of the
developmentist drive that contaminated the country back in the 1950’s.
Communities are most often in the way, if they get a chance to be seen before they
are stepped at.

Quilombos represent “new collective identities”, “new social movements”, in
Almeida’s (2008: 18) terms, in Brazil. Connected historically, ancestrally, and
economically, culturally to their territories, they are from where quilombos have
drawn their political organization. Their struggle for the recognition and
maintenance of their territories is also the main aim of their opposition. Resisting
that opposition by everyday forms has aided their struggles to change their social
positioning.

The second chapter opens up a discussion about authenticity as it relates to
the claims communities push forward while becoming aware of their collective
identification. The example of the quilombo of Mimbd, which lies in the same
municipality of Periperi, and holds a certification by the State as a quilombo,
illustrates how authenticity claims can suffocate and override other self-
identification processes. Those authenticity claims are built within oppositions in

between civilized/primitive, organized/non-organized, and fit/non-fit, in relation to

53



the parameters “official society” preconizes and reinforces. Other examples from the
Hwlitsum and their struggle for recognition amid several economic and social
interests from the Canadian government as well as those of other bands in the
region; or from La Marina, where adherence to the parameters of authenticity
established by “official society” is used to channel resources away from the
community, are depicted to show that there are other factors working along with
these authenticity constructs than the alleged novelty of the communities’ self-
identification.

Communities are trying to get rid of the stereotypes, which are constructed
by these authenticity claims, though sometimes they are forced to assimilate them
in between the spaces that are allowed by “official society” for their economic,
social, and cultural reproduction. The State also encapsulates communities under
legal definitions of what a people are that make it difficult for them to be a people.
Images of the “dead Indian”, the “dead quilombola” and the “dead marinero”,
referring to these historically atomized and prejudice driven stereotypes, are still
part of the authenticity discourse.

Chapter three unravels the connections between a foreseen power complex
development project to be implemented in the Parnaiba River, which boards the
quilombola community of Periperi, and the history of implementation of the
previous development projects in the region, such as the Boa Esperanca dam. The
logics of the national developmentist drive begging in the 1950’s, to which the
construction of the Boa Esperanga dam was part of, still reverberates in the newer
plans for the implementation of the power complex. ldeas of “economic
redemption” through development projects, implemented at all costs, are impressed
in the activities of the joint venture that is hoping to approve construction of five
dams in the course of the river, two of them, Estreito and Castelhano, with impacts
to Periperi.

The contacts between the joint venture and the population to be impacted
by the dams were informal and brought more disinformation than clarity to both
communities and the entrepreneurs alike. Communities were forced into immobility
by the fear generated by the speculation around these crumbles of information. The

added impact of these two dams composed with the installed effects of the Boa
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Esperanca power plant, were not stated. The resulting assessment was overall in a
bad shape, creating an environment of distrust and fear inside the communities to
be impacted. The quick acquiescence of local politicians, government employees,
and elected officials to the discourse about the alleged benefits of the dams
concreted a perception that the development project was going to be a non-
participatory, top-down imposition.

The process that in some cases could virtually extinguish communities
alongside the Parnaiba River, has turned out in some cases to be a booster for the
self-identification quilombola process. This was the case with Riacho dos Negros,
another black community in the region that faces the possibility of being flooded by
the dams, and most recently with Periperi. Communities could see for the first time
that “the quilombola thing” was for real. And being “for real” meant that being
quilombola generated distinct rights. And being quilombola could press the joint
venture and official authorities to address communities identified as such, thus
generating a distinct exchange currency in the midst of the struggle.

The “transition period” (Peluso; Watts, 2001) to which Periperi was forced to
by this disinformation game and the fear it created has pushed the community into a
“transition moment”, in which “conditions of possibility” were reorganized, turning
Periperi into a “unit of mobilization” (Almeida, 2008; 2011) around their collective
identification as quilombola. It remains uncertain if these “conditions of possibility”,
created within this “transition period”, will grow to have a life of their own or if
there is a dependence between them, which might lead to a gradual drifting away
from the self-identification process along with the subsiding of the conditions that
provoked the “transition period” itself, in spite of the formal-juridical instrument
achieved, as Periperi was granted the quilombola certification by the State this year.
The question is how the community will embrace those conditions and move into
organized or “everyday forms of resistance”, and the strategies used to engineer this
action.

In chapter four, a common field of significations is revealed between Bispo’s
reading of the agrarian struggle in the state and the individual, family and
communitarian belongings members of Periperi hold to their participation on the

movement and institutions related to the rural workers in the region. That allowed
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for shared identities and a common framework of understanding around the class
struggle that were the base for addressing the quilombola issue. This base was
fundamental for laying out the objectives of the research from the community’s
standpoint. But it was also something that community had to face in order to
encounter new signifiers for their present struggle around the quilombola
identification.

From our shared understandings of the identities spun from this common
ground, | was able to construct my insertion in their realities. We were able to
discuss the place of Periperi within the local and regional arrangements of power;
their multiple histories in relation to the dominant version available; the
community’s relation to the state operating logics; the everyday forms of resistance
weaved from their traditions; the relation between individual assumed identities and
the present quilombola struggle; and the role of women’s narratives in addressing
unsettled disputes, and “hidden transcripts” in the community. Features of these
exchanges were the state’s “vaqueiro” myth, and how it relates to images of
tradition and modernity that inform identity building in the community; how slavery
was tainted with in the state, relativizing Piaui in the midst of the Brazilian colonial
slavery society, as a land of “freer” enslaved which allowed for looser social mobility,
and the its effect in the racial representations in the present; the logic of
“acolhimento”, and its role in subduing blacks in the region and usurping their
territories; how Periperi was able to maintain their territory amid such conditions
and framing relations with other surrounding communities and the “official society”
— the “extended community” logic.

Chapter five explores the trajectory of black and quilombola communities in
relation to the quilombola movement in the state of Piaui as well as the national
guilombola movement and representation. Incompatibilities between the rural class
struggle framework and the specificities of the quilombola agenda had to be faced
by communities and the quilombola movement alike in addressing the multiple
identities spun from colonial-driven contexts. Other issues arisen in the midst of the
constitution of the quilombola movement are important for the collective

identification in process in Periperi, such as the representative role of both national
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and state’s movements in relation to the quilombola communities and the issue
about recognizing collective cultural territorialities and titling collective territories.

Those are issues that intimately connected to how Periperi relates to their
communitarian organization and how families in the community have organized
around the territory. Through Periperi’s Association of Community Development,
community was able to catalyze a number of local development initiatives that
boosted Periperi to a singular position in the region. That role within these projects
produced “conditions of possibility” for mobilization around the Communitarian
Association. However, due to the biased nature of the project’s elaboration and
implementation, along with the inability within the community to manage them,
community organization suffered a blow that it has been struggling to recover.
Forced by a “transition period” in which community entered following the potential
implementation of two dams in the course of the river that boards their territory,
they are reorganizing their “conditions of possibility” towards becoming once more a
“unit of mobilization”.

In this process, they are inevitably facing different histories about themselves
and their relation to the outside, assessing the role of community leadership; the
collective use of their territory; the present and past identities within the
community, in relation to their immediate neighbors, to their extended community,
and to the “official society”. Features of this process are reencountering old grudges
in relation to the participation of community members in the aforementioned local
development projects; facing the internal prejudice they hold to each other and their
relation to outsiders and within the extended community; reordering leadership
within the community; coming to terms with the issues of identification and forms of
occupation of their territory the recent quilombola certification has stirred up;
reassessing their extended community logics to aggregate new territory, reshape
relationship with their white identified neighbors, and make a new pact with the
other black communities within the extended community.

In addressing those issues and mobilizing around them, community has
placed itself in an underdog situation in relation to the “official society”, but also
within their extended community. The recent certification of Periperi as a quilombo,

though they are still coping with the issues arisen by this process, forces a
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rearrangement of the local and regional status quo, as, differently from Mimbd,
Periperi has always been active in participating and building the extend community
around them.

Conditions that coax communities into underdog situations, as different as
they are, can be, nevertheless, identified in different contexts throughout the
continent. Throughout colonial, republican and Revolution periods, racialized
relations of power have endured in Cuba, which produced distinct identities and
forms of connection with the territory. Focused on the connections made within the
narratives of members of a black Cuban neighbourhood, La Marina, in Matanzas,
chapter six explores the representations within the national society that inform the
field of significations from which community constructs their idea of neighbourhood,
their history, their culture, their collective identification, and the several historical
consciousnesses that are being activated within the present struggle for
institutionalization.

The narratives in La Marina were so impregnated with connections to the
epitomizing moments the country has gone through that it would be even reckless
to address the present community’s struggles without understanding the exquisite
national setting in which it is inserted. However, | do stress that a thorough
assessment of the Cuban context and its differentiated position in the continent was
not the objective of this chapter, let alone this thesis — it would maybe require
several thesis to grasp a small part of it. Nevertheless, the aim of the chapter is to
highlight and give references to enrich the perception about the uniqueness and
similitude of the single self-proclaimed socialist country with other contexts within
the continent and in relation to the struggles of a community in an underdog
situation.

Building on these grounds, | thought the racial representations conveyed in
television, the most widespread means of communication in the Island, which has
conferred lower social positioning images and roles to blacks and mixed, were a
good start to approximate to the racialized context that was addressed by members
of the neighbour in their narratives. It also made sense to compare these
representations to those of another country in the Americas in which racialized

relations are part of the everyday life and are inevitably exposed on television —Brazil
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— considering that there is a wealth of Brazilian shows in the Cuban media. Blacks
and mixed are depicted in Cuban and Brazilian television in lower and undesirable
roles.

Mass media industries in both countries have been criticized on account of
these stereotyped representations by individuals and anti-racist collectives, to which
they have responded with the assignment of differentiated yet still falling into the
same trap, roles for blacks and mixed. They fall into the same trap because the roles
that depict black and mixed (especially the mixed), the “mulatos”, as relatively
successful characters in the plots, reinforce their disconnection to their communities
of origin, and their assimilation into the white man’s world. They play a servile role,
often desiring to move up in life at any cost, hiding their impure origin, and serving
the necessities of black control in society.

In Brazil, where data has been collected over two decades about racial
inequalities in the country (Osério, 2015), it could be verified that these
representations find resonance in society. And it is when black people fight for a
higher unexpected social position that racism operates more intensively. Such is the
case with communities that are in underdog situations. Racial issues are a key
component to understanding social dynamics in La Marina, not only because of the
predominant phenotype in the neighbourhood, but also because of how black
Cubans are seen in society, tinted by embedded images produced towards the
neighbourhood drawing from the history connected to the sugarcane slavery
plantation and the marginalization of the port activities.

The issue of racism and racial discrimination represents a “system of
exclusion” (Foucault, 2006 [1971]) that has allowed for racism to persevere in a
country that has implemented more than 50 years of continuous equality-oriented
policies. The ethnography in La Marina allowed for an understanding of how this
“system of exclusion” operates in the neighbourhood. It is not by chance that much
of the social positioning of those living in La Marina coincides with the stereotypes
identified in Brazilian and Cuban television. The neighbourhood’s attempt to occupy
unexpected social positioning leads to the intensification of prejudice, which targets

the ones who are prejudiced with claims that they are disrupting the national unit.
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In the name of unit, a process of indistinct, rapid and thorough exposure to
the world’s literature and thought, which characterized the early years of the
Revolution (De la Fuente, 2014), was vertically substituted by dogmatism caused by
the necessary alignment with the socialist field and the defense of a national identity
that could not find contestants, in a scenario of full fledged opposition to the United
States. It imposed a culture of control that materialized in the repression of both the
racial agenda and the emergence of self-identification process. The years of
economic degradation have corrupted solidarity ties amalgamated in the national
ethos, and intensified claims for self-identification as well as racial discrimination in
the Island.

Under the process of “economic actualization” that the country is going
through, social stratification is increasing, following the State’s acquiescence to the
reestablishment of “business as usual” relations, augmenting tension within society,
which carry an specific racial impact. Those are elements that explode in the
narratives of members of La Marina, connected to their relation with tourism, the
economic opportunities in the community, their access to public policies and
resources, all related to their possibilities to access the “institutionalidad”, or the
established political bodies and their delegates. On the other hand, narratives also
relate to the changes the country is going through and the spaces not opened for
blacks in the scope of the social-economical relationships that remain uncheck by
the government, such as the “pela isquierda”, the parallel market; and the “divisa”
economy, where CUC currency equivalent to the American dollar flows, in contrast
with the CUP currency used in government pall rolls and official regulated markets
for Cubans (1USD = 1 CUC = 24 CUP).

These are issues addressed by what Souza (2015) denominated “anti-racist
collectives” in the Island. The aim of chapter seven is to depict the relationship
between the agenda of these several collectives with the struggles that are being
undertaken on territories, such as La Marina’s. They have a role of what | called
“mediating mobilizations” to communities, exchanging their anti-racist agenda with
them and feeding on their struggles to support the claims they forward in Cuban
society. Souza (2015) classifies three universes in which these collective make their

way through Cuban society. The “official civil society”, characterized by organizations
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that were fundamental for the Revolution in forming and diffusing its creed; the
“recognized social anti-racist collectives”, which deal specifically with the situation of
exclusion and racial inequality, and are composed of activists who identify with the
Revolution, but also acknowledge barriers for the discussion of racial issues; and the
“anti-racist dissident civil society”, which have a much broader critique of the State,
in opposition to the socialist regime. The first and the second categories of “anti-
racist collectives” operate within the universe of La Marina and constitute a living
presence in the neighbourhood organizing the way public policies are delivered,
advertising and reinforcing the agenda of the State, in the first case, and interacting
with the neighbourhood in the discussion of racial issues, in the latter.

Therefore both racial issues and ethnic identification play a role in the
organization of the struggle La Marina is undertaking. Wade (1997) states that,
particularly in the context of the Americas, racial identifications lie within the
physical differences that “have converted into object of ideological manipulation in
the course of the colonial occidental expansion” (Wade, 1997: 17). On the other
hand, ethnic identifications are related to cultural differences, often connected to
the sense of belonging to a place.

This form of ethnic belonging has allowed for other forms of organization of
black societies in Cuba, forged under historic traditions of resistance to the colonial
rule and the systematically subduing of blacks in the country that has reached the
present day. They are connected with the racial debate, but operate in ways that go
beneath the State's radar. Differently from the categories described by Souza (2015),
their identity is multi-situated in racial identification, related to the physical marks of
the black predominance of its members, and in ethnic identification, related to their
connection to their base territory. They do not seek to occupy the role of the latter
“mediating mobilizations”, because they are deeply rooted within their own locality
as platforms for communitarian organization. Their organization reaches the
universe of the “mediating mobilizations”, regardless, as they are connected to a
growing racial consciousness through the experiences brought to the community by
these “mediators”, but also being themselves whom the collective “mediators” seek

to support their own agenda.
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Among the several black mutual aid and help societies that have been
organized since the colonial period in Cuba, the “sociedad secreta abacua” [abacua
secret society] and the “cabildos”, as we shall see ahead, stand as long lasting
organizations rooted deeply in the history and traditions of the African enslaved
brought to the country and their descendants. Along with the cultural
manifestations, arisen from the communitarian organizational /oci, they are also the
foundational organization for the current struggle in La Marina. A singular feature is
that these organizations are still present both in the imagery and as loci for collective
mobilization, either for mutual aid and help or around the discussion of racial and

III

ethnic related issues. They are also “religious-mythic-political” territories from which
communities have organized their struggles, resisting or accommodating impinging
forces, making it possible for them to activate historical consciousnesses that have
allowed them to construct their counter-hegemonic narratives.

Their tradition of resistance, supported on the networks weaved in these
territories, has made them resilient (Miller, 2003) and not trasculturated (Ortiz,
1963) among the Cuban ethos, reduced to a cultural trait, robbed of their ethnic
consciousness and identity. The narratives in La Marina dispute the concept of
transculturation widely accepted in the Cuban society, connecting their “religious-
mythic-political” territories with the representations they make of territories of
origin in Africa. If they were transculturated they would not have anywhere to draw
from to construct their strategies of resistance and their social-political organization
other than Cuban ethos itself.

Chapter eight explores the way La Marina has organized their struggles more
recently in communitarian projects to address their immediate claims, but also their
lower social positioning, and the racial and ethnic content it is embedded with. |
discuss the role of two of these communitarian projects that are present in the
narratives of the neighbourhood. The previous Socio Cultural Project was aimed at
addressing the neighbourhood’s problems regarding the valorization of culture,
sport and leisure activities, alternatives for economic income, and the amelioration
of the condition of the houses and other communitarian sites, through
communitarian  participatory work along with local institutions, mostly

governmental. Some of the expectations the inhabitants had towards the project
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could not be delivered and it created a general disbelief in communitarian projects,
building up on specific complaints about the role government institutions played in
the project, namely the Municipal and Provincial Directions of Culture, as well as the
role of their own leaders in negotiating the intervention with the outsiders. By
addressing issues arisen by the community related to how the city perceived the
neighbourhood, its culture and traditions, as well as its black majoritarian
composition, the project inevitably came about the realities that both these local
institutions that were involved as well as the community were not prepared to
address, in between resisting and accommodating to what the establishment was
being offering to the neighbourhood, materialized in the project’s activities.

The Socio Cultural Project catalyzed a huge amount of demands that were
repressed after years of neglect by authorities and local society and did not have the
structure, the resources, or the means to address them. These demands had to do
with changing prejudice images about the neighbourhood, revealing difficulties both
government and community encountered in dialoguing under the sign of
institutionalization and in promoting communitarian involvement and mobilization.
Even though being coordinators of the project, none of the community members
seemed to be qualified to address the “institucionalidad”, which preferred to
continue talking to the neighbourhood through outside delegates.

These are challenges that linger in the present project “Identity and
Neighbourhood Marina”, which aims at contributing to strengthening identity in the
neighbourhood by addressing its historical, social, cultural and economic traditions
and practices. Through participation as a collaborator in this project | constructed my
insertion within the struggles of the neighbourhood, dealing with the oral histories
and traditions Vansina (1985) that dispute the dominant version available, and the
prejudiced images local “official society” presses on the community. The
development of the project revealed community’s desire to dwell around historical
consciousness issues and re-write their history, asserting it in and against the
dominant version available, connecting it to the present struggles community is
facing and to the strategies of resistance it has been undertaking so as to change

their social positioning as a group in Matanzas.
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Building on the results of the research conduced within the scope of the
project, we are able to visualize different extended community logics at work
centered in La Marina, through unveiling the neighbourhood’s relationship with
other black neighbourhoods in the city, amid the different histories that both
challenge and accommodate to the constructs propelled by “official society”.
Chapter nine deals with cultural manifestations in the city which stage these
different histories, revealing a network of class, blood and “of saint” ties among the
black neighbourhoods of Matanzas - La Marina, Simpson, and Pueblo Nuevo - that
connect to the La Marina’s present perception of their extended community. The
interaction of this perception of extended community with other city’s spaces,
people, and identities restage historically built separations of class and latter
ethnicity and more recently, following the “economic actualization”, renewed race
discrimination, as it could not be fully addressed during the years of the Revolution.

But these interactions are also a testimony of how their resilience operates
making it difficult to construct the neighbourhood’s narratives under
accommodating roles. The historical consciousness within La Marina is activated
building on narratives of resistance. The narratives irradiate their tradition of
resistance in the organization of the community and cultural manifestations, which
become the material and immaterial products of this resilience, slowly, intensively,
and insistently impregnated into their culture. The way that they are accessing this
historical consciousness now and materializing in their struggle for
institutionalization has on these cultural manifestations forms of visualizing their
struggles and bringing cohesion and awareness about their traditions to the
neighbourhood, to their extended community, and to the “official society”.

Historical consciousness is also present and manifested in different forms
within the relations members of the community have in between them, in their
family nucleus, and also in the signifiers they endow their territory with. | begin
chapter ten addressing those different historical consciousnesses from the “narrative
compositions” (Azevedo, 2013) drawings the neighbourhood’s children made of their
community. These spatial and visual connections that they made through their
drawings link back to the several historical consciousnesses of the neighbourhood,

how the neighbourhood came to be, how it has resisted over the years, and how it

64



identifies in the present. The kids expressed with their drawings not only features of
the neighbourhood, but also what they wish their neighbourhood was like, and how
they experience it.

That made ground for the connection of their experience with the spatial
image of the neighbourhood, produced by the identification of their inhabitants with
their territory — the “papa fria” [cold potato]; the “papa tibia” [warm potato]; the
“papa floja” [loose potato]; and the “papa caliente” [hot potato]. The “papa fria” is
where identification with being “marinero” is feeble, and people are trying to
disconnect themselves with the neighbourhood and the stereotypes it carries; the
”papa tibia”, referring to the part of the neighbourhood where people identify with
participating only mainly in the occasions when cultural manifestations are being
performed in the streets; the “papa floja”, inside the neighbourhood, where people
could shift their identification according to their best case scenario of allegiance; and
the “papa caliente”, where there was nowhere to run from their identity as
“marineros”.

These spatial images also relate to their present struggle as the “papa fria”
easily draws their non-belongings to the stigmatization that has relegated members
of the neighbourhood to lower social positioning. In the “papa tibia” remain the
shortcomings in their resistance strategies in creating community’s cohesion amid
such strong impinging forces that have drawn members away from identifying fully
as “marineros”. In the “papa floja” lie the present expectations around the history
that is being re-written, as well as the accomplishments and challenges in facing
“official society” and their own histories. Within the “papa caliente”, their traditions
are sedimented in their historical consciousness in order to build their collective
identity, aimed at shifting their social positioning.

The “papa fria”, the “papa tibia”, the “papa” floja” and the “papa caliente”
should not be though as stationary but rather fluctuating spatial signifiers in the
neighbourhood. They are interesting as representations of the different historical
consciousness present in the neighbourhood, and how and when they are activated
or not. They are fluctuating because of new fields of significations that have been
opened up by epitomizing events, such as the “economic actualization”, presently, or

the Revolution in the recent past, or the frameworks of understanding propelled by
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dictators in the republican period, or the ancient colonial rulings. These fluctuating
signifiers have also been pushed by the situation community has assumed for itself.
They draw this situation from a tradition of resistance, condensed, re-territorialised
in “religious-mythic-political” territories. In these territories several levels of
historical consciousness are activated. They are the triggers for collective

mobilization in La Marina, but this is also true for Periperi or the Hwlitsum, as we

have seen.
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Chapter 1 - The Quilombola Bishop

| met Bispo at the meeting room of the Palmares Cultural Foundation (FCP),
second floor of the high-tech Park Cidade Building, where the foundation
headquarters was situated in 2012. Unlike what was going on at the offices of the
other tenants, though wrapped ever sumptuously, the installations of the Palmares
were staged to manifest discussions and themes related to the Afro-Brazilian culture,
the foundation’s mission in the governmental sphere. That afternoon, the theme was
the 169™ International Labour Organization Convention (ILO)’, and the reality that
quilombos all over the country face threats to their territories. My friend Givania,
herself quilombola from the state of Pernambuco, and leader of the national
quilombola movement, had spoken about Bispo months before when | had sought
her to exchange ideas about this PhD thesis and inform her of my intention to follow
ahead with the research about themes related to the traditional populations and
national developments, now from a compared perspective.

| came in late to the event, running, as | tried to recap my thoughts on the
theme on which | would speak momentarily. “The caravels arrived 500 years late in

Piaui, and they came in boats labeled PAC®”

. Even though | only overheard this
through the babbling of the usual suspects, its impact on me was of a thousand tons.
| had never realized before that | was hit by a type of man no more than a meter and
a half tall, with a face as round as the moon, barely needing a shave, with hard

working hands and soft talk, nonetheless, firm.

7 The 169" International Labour Organization Convention is a legally binding international

instrument open to ratification, which deals specifically with the rights of indigenous and tribal
peoples. Today, it has been ratified by 20 countries, which include Brazil, but not Canada nor Cuba.
http //www.ilo.org/indigenous/Conventions/no169/lang--en/index.htm, 03.09.15

“Created in 2007, in the second mandate of President Lula (2007-2010), the Growth
Acceleration Program (PAC) promoted the resumption of the planning and execution of large social,
urban, logistic and power infrastructure in the country, contributing to its accelerated and sustainable
growth. [...] In 2011, the PAC entered its second stage, lingering to the same strategic thought,
updated by the years of experience from the anterior stage, with more resources, more partnerships
with states and municipalities, for the execution of structuring development projects, which could
enhance the quality of life in the Brazilian cities”. http://www.pac.gov.br/sobre-o-pac, accessed in
12.03.15.

67



At the end of the seminar, | found out that man was Bispo, and | tried the full
course with him. | presented myself, talked about my idea for the research, about my
previous experience with the quilombo of Santana (Brasil, 2014), made our shared
connections with Piaui visible as my family is from the state, and made a positive
allusion to his commentary about the PAC and its impact in several municipalities in
Piaui. But for what reason really? He was Bispo, the “Bishop”, and, at the moment, he
was preaching outside his parish. His public was not the already converted. He came
there to collect souls, not to touch base on refried beans recipes.

| received a sonorous “tamo junto! [we are together!]”, and “the day you
want to show up there [in Piaui]...just come!” but it wasn’t until March of the
following year that we would talk again. My ideas had not yet become solidified
when | ran into a copy of a book that Palmares Cultural Foundation was about to
publish, by an author uknown to me named Antonio Bispo dos Santos. | devoured
the 80 some pages of “Colonizagdo, Quilombolas: modos e significagdes” (Dos
Santos, 2015). Amid the “confluéncias” [confluences], “transfluéncias”
[transfluences], and other “bio-intera¢des” [bio-interactions] provoked by the book, |
ran to the telephone to try to consult with Bispo, once again. | later discovered that
the concepts of confluences, transfluences and bio-interactions that Bispo worked
into his book, would be key to understanding the construction of identity in the state,
and could serve as very interesting parameters for the self-identification process of
communities in an underdog condition throughout the continent. We will come back

to that in a bit.

Confluéncia [confluence] is the law, which governs the interaction among the elements of
nature and teaches us that not everything that comes together, mixes, that is, nothing is
equal. [...] Transfluéncia [transfluence] is the law that governs the relations of transformation
of the elements of nature, and teaches us that not everything that mixes, comes together. [...]
It is by these laws that the great debates between reality and appearance are generated, that
is, between what is organic and what is synthetic. [Translated by the author from the original]
(Dos Santos, 2015: 81).”

In opposition to the dammed weariness to which Adam was condemned by the biblical God,
here [in the quilombo], what is lived is the pleasurable communion of the biointeragdo [bio-
interaction]. [...] Therefore, we could conclude that the best way to store the fish is in the
water, where they will keep on growing and reproducing. And the best way to store the
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products of all o four productive expressions is distributing among the neighbors, that is, as

everything we do is a product of organic energy, the product has to be reintegrated to that

same energy. [Translated by the author from the original] (Dos Santos, 2015: 76-77).

It wasn’t in the first, neither in the second, nor in third day that | could get
hold of him. After some two weeks of insisting and frequent tries, | could hear a
distant voice from the other side of the line that said to me: “Salve!” [Haill]. | went
down the same path as when we had met before, with the usual presentations. Bispo
listened carefully, expressing a restrained interjection here and there. Towards the
end of the conversation, and to my astonishment, he summoned me to come to
Piaui.

The propitious moment presented itself in the Integrated Seminar of the
Brasil Quilombola Program (PBQ)°, in May 28th, 2013. “PAC is the biggest destroyer
of quilombola organizations in Piaui”, declared Nego Bispo, opening the discussion
between a circle of quilombolas from the states of Piaui, Rio Grande do Norte,
Pernambuco, Paraiba e Ceard, as well as government officials, university professors,
specialists from civil society, and other interested people who were present that
sweltering afternoon. Everyone was squeezed against one another inside that
meeting room in the Luxor Executive Hotel in Teresina, the state’s capital. Everyone
knew Nego Bispo, some fondly, others respectfully, others cautiously, yet they all
called him Nego Bispo.

Soon impressions from the other people from Piaui stirred up discussions
ranging from the conflicts of the quilombola self-identification process and the
interests of the agribusiness in the community of Arthur Passos, municipality of
Floriano; to the implementation of a wind power plant, in quilombola community of
Sumidouro, municipality of Queimada Nova; to the stripping of the quilombola

community of Contente, municipality of Paulistana, by the transnordestina railroad;

° The Brasil Quilombola Program was launched in March 12", 2004, aiming at consolidating

public policies for quilombola areas. With its development the Social Quilombola Agenda was
instituted by Decree 6.261/2007, which groups actions related to these communities in four axis,
access to land, infrastructure and quality of life, productive inclusion and local development, and
rights and citizenship.  http://www.seppir.gov.br/comunidades-tradicionais/programa-brasil-

quilombola, 3.9.15.
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and to the five power plants Castelhano, Estreito, Cachoeira, Urucgui, Ribeiro
Gongalves, foreseen to be constructed on the Parnaiba river, which would impact
communities in the municipalities of Ribeiro Gongalves, Floriano, Urugui, Palmerais e
Amarante. The last two were communities | would get to know in a few months,
Riacho dos Negros and Periperi. All of the development projects discussed were in
one way or the other connected with the PAC. In that same year, Nego Bispo had
published a book where he addressed the consequences of this scenario on the

guilombola communities of the state.

The Project of construction of five dams of multiple use (electricity generation and water
reserve) in the River Parnaiba will serve as base for the integration of megaprojects of
mineral exploitation and of expansion of the monoculture irrigated agriculture frontier.
According to the state government, the construction of these dams could transform more
than half of the Parnaiba River into one sole lake, flooding the territories of innumerous
traditional riverside communities, such as: quilombolas, quebradeiras de coco [babassu nut
brakers], traditional fishermen, vazanteiros [small farmers that plant of the riverside], etc.
Construction of the Transnordestina Railroad, which, articulated with the dams, will add to
the base of integration, which will change the geography of the Caatinga, that is, the Semiarid
of Piaui. As in this region traditional population lives off the extractives, off the sheep-raising
culture, off the goat-raising culture, and off the raising of other animals in the extensive
system, that is, free in the pasture (for in this region the pasture and forests are for collective
use, precisely because the traditional populations, wisely, have no difficulty to recognize that
the natural resources belong to all), and considering that the Transnordestina will be no more
than a railroad at the exclusive service of the agribusiness, which will function as a type of
fence, which will divide the Semiarid in half, making it impossible in many places to continue
the extensive care of the animals, because of the risk associated with accident generated by
eventual collisions of animals and railroad coaches, one could have a small idea of how much
the expropriation way will wreck the ways of life and collective practices of one of the most
beautiful peoples and one of the most beautiful cultures of humanity. From then on, we can
imagine what could happen with all the megaprojects of expropriation that the colonizer
wants to impose, without any sort of debate or deeper thought about the severe and
irreversible consequences. [Translated by the author from the original"i] (Dos Santos, 2015:
66-67)

On the last day of the Seminar, in the midst of the discussion of these themes,
three people were presented to me by Bispo in a very distinct way. When we went to
lunch, Bispo pointed out on the other side of the dining room, a man in a white
Brazilian North-eastern cowboy hat worn over a ragged pair of jeans and a white
button shirt, opened half way down the black elder's chest. Thin and slim, he spoke
in @ most reserved manner with other quilombolas from different states. His

overlooking eye would follow me from then on. On the way out of the dining room,
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719 made with white beans, but still thrilled

full of a surprisingly delicious “panelada
by the stimulating conversation, we ran into Nilda, a young leader of the community
of Periperi, situated within the municipality of Amarante. She was pacing around the
hall of the hotel in search of a cellphone she could borrow in order to communicate
with the community. Seu Anténio, whom | would not meet there, had sent a
message for her to call him at their community.

At that point, over the empty plates once filled with that delicious “panelada”
previously mentioned, Bispo and | spoke about the plans for the research we
envisioned for Piaui. It was clear to me that for Bispo it was imperative that the
research would support the on-going self-identification process in the state, which he
thought to be backward in comparison to the national average. The issues with the
implementation of several development projects in the state, and their significant
impact on the communities were also on his mind.

The quilombola communities auto-define through their relations with land,
territory, kinship, ancestry, traditions embedded in the notions of belonging, and the
quilombos very own cultural practices, also with a presumption of black ancestry,
according to a singular temporal process, that does not bind them to the slave
period. The present struggle for recognition involves more than 3,000 communities
which are located in almost every corner of the national territory, as depicted in

Picture 2.

10 According to Luis da Camara Cascudo (1983) panelada is “a dish prepared with the

intestines, the feet, and certain insides of the cow, along with bacon, sausage or blood quenched
sausage, and conveniently seasoned. It is a dish adequate for lunch, and served with pirdo escaldado,
made from the respective boiling broth, with manioc flour”.
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Picture 2 — Quilombola communities certified by municipality in Brazil

Source: Secretariat for the Promotion of Policies of Racial Equality (SEPPIR/PR)

Date: March, 2013
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Being on the fringe of social, ideological, and economic rupture with the
status quo, the quilombolas have never had their territorial rights fully recognized,
which is the basis for the fruition of all their social, economic and cultural rights. As it
can be seen in Picture 2, the struggle of the quilombolas does not end in the colonial
and imperial period. It recurs in the imagination of Brazilian society, who are
frightened by new data about the black rural contingent in their country who have
been historically excluded, even from the statistics.

The approval by the National Congress of the inclusion of Article 68, in the
Act of Transitory Constitutional Dispositions of the Constitution, recognizing the right
to land reminiscent of the quilombola communities, who are "occupying their lands,
obliging the State to issue them their respective titles" (BRASIL, Federal Constitution,
1988, Art. 68), was certainly fruit of the struggle of the black movement, rural and
urban. However, the overwhelming majority of the constituents probably did not
have a clue about the dimension of the debt to the quilombola communities, and of
the challenge for Brazilian society, imprisoned by the imagined stereotype associated
with the Quilombo of Palmares™ and its specificity, frozen and atomized in time and
space (Almeida, 2002).

Since then, a lot has been discussed about quilombos and their concept, their
fundamental characteristics, their territoriality and temporality. If on the one hand,
some investigations, perceptions, and positions aimed towards the characterization
and qualification of the quilombo (Rinaldi, 1979; Almeida, 1989; Leite, 1990;
Bandeira, 1988; Arruti, 2006; and Costa, 1999), others moved into reinforcing
stereotypes, restriction, and tutelage (Maggie, 2006; Barretto, 2007; Magndlio,
2009). The roots of the conservative line go deep into the perpetuation of the
Freyreian thesis of racial democracy (Freyre, 1933), which gains speed right along
with the incipient assumption of rights, promoted by the Constitution with Article

68, and is very much alive and kicking today.

1 The Quilombo dos Palmares, free community originally formed by African enslaved that

escaped from the plantations, and incorporated dispossessed indigenous peoples and other
populations, was located in the region of the Serra da Barriga, which is presently part of the
municipality of Unido dos Palmares, in the state of Alagoas.
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Land, Thomas King (2012: 218) stated, “if you understand nothing else about
the history of Indians in North America, you need to understand that the question
that really matters is the question of land”. And it has not been different down South
for quilombola communities. The communities reminiscent of quilombos enter the
public agenda in a new perspective of guaranteed rights with Article 68, which grants
them the right to land. It is not a surprise then that land is also the heart of the
contrary claims to the effectuation of the quilombola rights. Almeida (2005)
emphasizes that, from this moment, the State establishes a new juridical relation
with these populations, assimilated before as minorities in the core of the nation,
based on the recognition of their cultural and ethnic diversity. Article 68, for the
anthropologist, inserts “a new modality of formal appropriation of land to social
groups as the quilombolas, based on a right to definitive property, not anymore
disciplined by guardianship, as it happens with the Indigenous peoples [in Brazil]”.
[Translated by the author from the original®] (Almeida, 2005: 15).

After Article 68, other legislations came to establish the concept of quilombo
and set ground for public policies for these communities. These include the Portaria
of National Colonization and Agrarian Reform Institute (INCRA) 307, of November
1995, pushing through the Decrees 3912, of September 10", 2001, and 4887, of
November 20th, 2003, until the Instrucao Normativa of the INCRA 57, of 2009. One of
the most encompassing definitions of what would be the concept of quilombo, later
approved by the Brazilian Association of Anthropology (ABA), was articulated by
O’Dwyer (1995):

Quilombo does not refer to residues of archaeological reminiscences of temporal
occupation or of biological proof. It also does not relate to isolated groups of population
strictly homogeneous. They were not always constituted from insurrectional or
rebellious movements. They are above all groups who develop their daily resistance
practices related to the maintenance and reproduction of specific life ways and to the
consolidation of their own territory. The identity of these groups is not defined by size
or number of members, but for its lived experiences and shared versions of its common
trajectory and continuity as a group. They are constituted by ethnic groups
conceptualized by anthropology as an organizational type, which grants them a sense of
belonging through norms and means of affiliation or exclusion. [Translated by the

xiii

author from the original™] (O’'Dwyer, 1995: 1).
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It is interesting to observe that the elements in O’Dwyer, which characterize
the concept of quilombo by denying it, can be related to some of the potential
motivations for the construction of the legal frame around the quilombola issue. The
Portaria 307 did not specify proceedings for the characterization of the communities
or for its titling. It does not shed light on who is entitled to the titling or who the
“special quilombola projects” that the Portaria foresees would be aimed at. The
instrument is clearly connected with the stereotype of the quilombo of Palmares.
The Portaria is a null regulation since, according to the Brazilian legislature, a Portaria
cannot regulate a constitutional disposition. The Decree 3912 determined that only
the “land, which were occupied by quilombos in the year 1888 [year of the abolition
of slavery in Brazil]” and “occupied by reminiscent of quilombo communities in
October 5™, 1988” would be contemplated under Article 68. It was necessary to
overcome the archaeology of Portaria 307, and the temporal restrictions of Decree
3912, to arrive on the process of definition of who are the quilombola communities
and on the elements that constitute their territory, with the implementation of

Decree 4887, of November 20", 2003.

Communities reminiscent of quilombos are considered as ethnic-racial groups,
according to self-identification criteria, with historical trajectory of their own, endowed
with specific territorial relations, with a presumption of a black ancestry related to
resistance to a historical suffered oppression. [Translated by the author from the
original]. Decree 4887/2003.

This definition contemplates the elements that positively characterize the
quilombos, in O’Dwyer: of identity, “singular historic trajectory”, of resistance,
“related to the resistance to the historic suffered oppression”, and of territory,
“embedded in specific territorial relations”. This last element in the text of the
mentioned Decree takes the form of ”occupied lands by reminiscent quilombola
communities, used for the guarantee of their physical, social, economic and cultural
reproduction”, articulating all the other elements brought about by O’Dwyer, being
them positive or negative.

Quilombola communities are social groups whose ethnic identity

distinguishes them from the general society. Souza (2008) also emphasizes that the
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ethnic identity corresponds to a very dynamic self-identification process, which is not
reduced to material elements or biological distinctive traits, such as the color of the
skin, for example. The identities established in this sphere are many times mutable,
as explains Barth (2000 [1969]), for they are in constant process of generation.

In this sense there are both “confluences” and “transfluences” (Dos Santos,
2015) that can be observed in the construction of the quilombola identity. The
identity construction is related to the colonial slavery mode of production and
societal relations associated to it, but is not encapsulated in this period, having
constantly adapted to the new circumstances imposed and negotiated by the general
society. The emphasis on a presumption of black ancestry, present in the legal and
academic texts of today, is indeed associated with the imagined grouping of African
enslaved escapees. It is necessary that this narrative has to be enriched by the
several other forms of access to land and resistance strategies that informed the
existence of quilombos, such as the peculiar case in Piaui, Maranh3do and Para of the
failure of the “fazendas nacionais [national farms]”, state-owned farms in the colonial
period. As we will discuss further in this chapter, land was abandoned and later
occupied by the abandoned human property of these same “national farms”. Other
forms of access to land were direct donation from the Catholic Church, payment for
services during periods of war in exchange for land, as well as direct purchase of land

after the abolition of slavery in the country.

Before the abolition, the occupations happened by means of escape and the
constitution of quilombos, by payment for services in times of war, disaggregation or
closing down of farms religiously administrated, without any payment of foro (what
occurred both before and after the abolition). In the post-abolition period, the
establishment of the communities in their territories may have occurred by means of
purchase; by donation or expropriation conducted by land official bodies” [Translated by
the author from the original™] (Souza, 2008: 35).

In addition, as a subversive or alternative form of collectivity, as Carvalho
(21995) calls it, numerous quilombos were also home to dispossessed whites of all
sorts, and destitute Indigenous peoples. Also Souza (2008) reminds us that the
quilombo was not in complete isolation, having several types of documented

exchanges, such as ad hoc commerce of goods and mutual services with occasional
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individuals and groups in the colonial sphere and later in the republican period,
reaching even the outskirts of the present day, like in the case of the quilombo of
Kalunga, in the state of Goids, which was “discovered” by anthropologist Mari

Baiocchi, in 1982.

To the dwellers of the mountains, the danger, which represented slavery has not faded
away. When we arrived there in 1982, we were taken for undercover military, and the
customary hospitality of the Kalunga was not established at first. [...] They believed that
‘slavery’ had come and that they would be ‘imprisoned and taken away from there”™"
[Translated by the author from the original] (Baiocchi, 1995/96: 111).

So, a lot of different people with distinct backgrounds came together in the
quilombo. However, following a process of “confluence” it is not expected that every
grouping had the same resulting characteristics throughout the country and within
the quilombos themselves. Nevertheless, Barth (2000 [1969]) points out that the
ethnic identity of a group is the base for its organization, its relation to the other
groups, and its political action. This concept relates to what Almeida (2008: 18-19)
identified in Brazil as the emergence of “new collective identities” and “new social
movements”, “deep locally rooted, with environmental conscience, gender criteria,
and grouping around the same claims, by means of a political-organizational

vaii

criteria”[Translated by the author from the original™]. This political-organizational
criteria and the presumption of a black ancestry, not at all characterized by the
phenotype of its members, becomes the motivation for their struggle for
recognition, and at the same time is the basis for the construction of their identity in
relation to the general society.

It is by a process of “transfluence” that traditions that have been historically
weaved from different backgrounds are brought about as a support to the present
struggle for recognition as a quilombo, and to the construction of a collective identity
connected with their territory. This “new collective identity” refers both to the
traditional process that was weaved within the community, and its historical

relations to the general society, and to the present political struggle for recognition.

These four dimensions, tradition, struggle for recognition, collective identity, and
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territory, are therefore intertwined in what Almeida denominates “territorialidade”

[territoriality].

Territoriality functions as an identification, defense and strength factor, even when it’s
the case of temporary natural resource appropriation, by social groups classified many
times as ‘nomads’ and ‘wanderers’. Solidarity bonds and of mutual aid inform a body of
rules sustained by a physical base considered common, essential, and inalienable,
despite existing succession dispositions. [...] It was exactly this identity factor and all the
other factors adjacent to it, which lead people to group under the same collective
expression, to declare their belonging to a people or a group, to affirm a specific
territoriality, and to demand before the State in an organized way, claiming a reckoning
of their intrinsically constructed forms of access to land [Translated by the author from
the original™"] (Almeida, 2008: 29-30).

That is why Article 68 is important, because it establishes a platform for the
recognition of this complexity and of the forms of insertion of the quilombos into
Brazilian society. It is only with the effectuation of Article 68 that the invisibility of
these communities begins to be ruptured and their fundamental social-cultural
rights, rights of second generation, be recognized. Throughout the states of the
Federation there are also Articles in their Constitutions that address the issue, as it is
in the case of Maranhdo, Bahia, Goids, Pard e Mato Grosso.

Along with these Articles in the State’s Constitutions, there are specific
legislations that follow from them. These legislations are present in the states of
Espirito Santo, Mato Grosso do Sul, Pernambuco, Piaui, Rio de Janeiro, Rio Grande do
Sul e S3o Paulo. There are 11 states that possess specific legislation (Constitutional or
not) dealing with quilombo land normalization procedures.

The other components of Brazilian legislation that relate to the quilombola
communities are Articles 215 and 216 of the Federal Constitution, the National Policy
for Sustainable Development of the Traditional Peoples and Communities, instituted
by the Decreto 6040, of February 7”‘, 2007, and the 169th Convention of the
International Labor Organization (ILO), incorporated into the national legislation by
Presidential Decree number 5051, of April 19th, 2004. The Articles relate to the

12xix

preservation of the culture. The Policy in its third Article 3°77, addresses the

12 ape . . . .
The traditional territories are spaces necessary for the cultural, social, and economic

reproduction of peoples and traditional communities, being them used in a permanent of temporary
form, observed, in respect to the Indigenous and quilombola peoples, respectively, articles 231 of the
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definition of territoriality, and the Convention'** brings about the dimension of self-
determination, also incorporated in Decreto 4887/2003.

The Brazilian State, therefore, incorporates ethnic expectations inside the
nation, combining these new territorialities with economic determinants. “The
territorial configurations are a set of natural systems, inherited by a given society,
and of engineering systems, and technical and cultural objects historically
established” (Santos 2010: 248). For a long time the natural systems of the
guilombos were forgotten, and their engineering systems overshadowed, underused
and cast aside to marginalization. This is why there is such difficulty of incorporating
systems based on the territoriality of the quilombos into the logic of economic
determinants managed by the State. Almeida (2005) signals that every process of
rupture or achievement which supports the engineering systems of the quilombos
today have not still resulted in “the adoption by the State of an ethnic policy or in
systematic governmental actions capable of recognize the factors that have an
influence on an ethnic consciousness” (p.15-16). Almost two decades after Article 68
was approved, little more than a hundred communities have had their territories
titled. There are more than three thousand quilombola communities present in the
five regions of the country that do not have their rights recognized.

This is a situation shared by black rural communities all throughout the
Americas. Some eight years from now, | encountered the realities of quilombola
communities, working at the Special Secretariat for the Promotion of Policies of
Racial Equality at the Presidency of the Republic (SEPPIR/PR). What fascinated me
during my early education as an internationalist, and still fascinates me now, was the
potential connection between black rural communities of the Americas due to their
similar histories of resistance to slavery and the domination systems that came after,

as well as the presumption of a black ancestry.

Constitution, and 68 of the Transitory Constitutional Dispositions Act and related regulations. Decree
6.040, of February 7th, 2007. [Translated by the author from the original]

B “Article 1: consciousness about their identity as Indigenous or tribal shall be considered as a
fundamental criteria to determine the groups to which the dispositions of the present Convention
apply”. Decreto n2 5.051, of April 19th, 2004. [Translated by the author from the original]
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For more than four centuries, the communities formed by such escaped slaves dotted
the fringes of plantation in the Americas, from Brazil to the southeastern United States,
from Peru to the American Southwest. Known variously as palenques, quilombos,
mocambos, cumbes, mambises or ladeiras, these new societies ranged from tiny bands
that survived less than a year to powerful states encompassing thousands of members
that survived for generations and even centuries. Today their descendants still form
semi-independent enclaves in several parts of the hemisphere - for example, in
Suriname, French Guiana, Jamaica, Colombia and Belize- fiercely proud of their maroon
origins and, in some cases at least, faithful to unique cultural traditions that were forged
during the earliest days of African-American history. (Price, 1992)

Where the African enslaved were in the Americas, there was resistance. And
this resistance, when materialized in a territory, was given different, often derogatory
denominations. They were quilombos, mocambos, and terras de preto no Brasil
(Almeida, 2005); hide-outs and Seminole maroons, in the United States (N'Diaye;
Bilby, 1992); maroons, in the English Caribbean (Suriname, Guiana, and Jamaica);
afro-Guyanese communities in French Guiana; afro-Ecuadorian territories, in
Ecuador, afro-Panamas, in Panama, palenques, in Colombia, Cuba (also Cimarréns)

and Mexico; and cumbes in Venezuela.

No colony in the Western Hemisphere, no slaveholding area, was immune to the growth
of such alternative maroon societies. Wherever large expanses of inaccessible and
uninhabited terrain permitted, as in the vast Guianese rainforest or the mountainous
Jamaican interior, these communities proliferated. [...] Present-day Maroon peoples
include the Saramaka, Ndjuka, Paramaka, Matawai and Kwinti of Suriname; the Aluku of
French Guiana; the Palenqueros of Colombia; the Windward and Leeward Maroons of
Jamaica; the Garifuna of the Atlantic coast of Central America; the Maroons of the Costa
Chica region in Mexico; and the Seminole Maroons of Texas, Oklahoma, Mexico and the
Bahamas (N'Diaye; Bilby, 1992).

It can be said in the model Scott (1986) develops, that there were “everyday
forms of resistance”, rebellions and even revolutions among the actions that
generated these social groups. Differently from Scott’s findings, though, the trigger
for the actions of these distinct forms of resistance were not necessarily identified
with a class concept, but rather with ethnic and racial components. It is also
identified with the broader context of the dominated and dominator, being derived
from the colonial slave system or from the various forms of domination that came
out from the post-colonial arrangements, and is informed by internal relations within
the community, much in the way Ortner (1995) describes the relations of different

South-Asian post-colonial contexts. It is in the internal relations that the ethnic and
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racial components stand out and that the everyday forms of resistance are more
acutely perceived.

The Haitian Revolution, for instance, was fought through by several rebellions
and insurrections of African enslaved, characterized as both organized and guerilla
action, which alternated in-between moments of temporary alliance and defiance to
not only the French colonizer, but also the opportunist British, and the ever greedy
Spanish from across the border (Grau, 2009). Therefore, everyday forms of resistance
were as important as organized resistance in order to finally take power from the

French colonizer and cause worry to the dominators all through the continent.

The Haitian history of independency is intrinsically connected with the history of its
quilombola movements. [..] Even though there are ideological divergences in the
interpretations that different authors make out of the concrete historical role of the
maroon rebellions in the fights for the Haitian independence, the fact is that Haiti was
the only nation in the New World, in which the black liberation project, with the
constitution of quilombos, can be seen as a national project. [Translated by the author
from the original™] (Carvalho, 1995: 23-25)

Another example is in the Quilombo of Palmares in Brazil, which is said to be
the largest long-term rebellion of enslaved African peoples in the Americas. For
almost 100 years, people from Palmares resisted domination, utilizing guerilla
fighting, trade, mutual services with the colonizer, recruiting enslaved people from
plantations as a way of tilting the power from the owners, and receiving fleeing
indigenous peoples and white deserters as a way of strengthening the alliances
inside the quilombo. The resistance, as described by Carneiro (2011 [1958]) was
“vacillating, occasional, and heterogeneous”, but was able to allow for the continuity
of the quilombo for almost a century. The effects of that resistance still reverberate
in the imagination of Brazilian society today, and are embedded in the legislation

around the thematic.

The quilombos arranged, from the beginning, a certain modality of commerce — the
simple exchange — with neighbouring dwellers. They exchanged production of land,
ceramics, fish, and animals by manufactured products, firearms, clothes, and industrial
and farming tools. Now and then, however, the exchange ended up in armed conflict —
and the ‘frontier’ of Palmares lit up with the burning of the sugar-cane fields, cattle
ranches, and white-men plantations or bled with the fight between the palmarinos and
the landlords. From there the entradas, the successive expeditions aimed at the
destruction of the quilombo. For there also the resistance of the blacks, who, though
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vacillating, occasional, and heterogeneous, achieved to remain alive, through more than
50 years of struggle, the dream of liberty in Palmares [Translated by the author from the
original™] (Carneiro, 2011 [1958]: 4)

Form another perspective, there are many examples similar to the history of
Periperi, where the resistance strategy was in the very denial of connection with a
quilombo and everything that related to it; the presumption of black ancestry, and its
history connected to slavery and conflict. In the example of the Hwlitsum indigenous
peoples in Canada the denial of their existence as a people was based on the denial
of their very own forms of resistance. The criteria for recognition under the Indian
Act require that they bear proof of occupation of a determined territory. Since the
British Navy bombed their territory in the 1800’s, they have wandered without the
possibility of being home. Their claim for recognition is based on their presence on
their territory, which is no longer, what has led to Canadian government to disregard
them as a people. In both cases, communities’ rights to present themselves as
collectivities are conditioned by a territorial base. That is why it is all the more
interesting to analyze the motivations of these “everyday forms of resistance” that
may not have led to a full rebellious process or revolution, but have achieved a
change in the position Periperi people occupy in the social relations of the region,
along with the movement in the direction of the recognition of their collective
identity as quilombolas. We will see more of this ahead.

This is what | was thinking about while watching the presentations about the
169" ILO Convention at the Seminar, and Bispo had pulled me out of the conference
room to introduce me to Nilda. Upon getting off the phone with Seu Antonio, Nilda
spoke with concern about the choirs, which had been conferred by her interlocutor,
whom seemed to have sort of an upper hand over her. According to her, there were
attempts, related to the reckoning of the community as quilombola, that Bispo had
been throwing at her for some time. | understood that | was one of those attempts
as well. Nilda thought that being there in those moments, such as the Seminar, was
interesting to get to know people, sustain relations with other quilombolas from
nearby cities and elsewhere, solve one or thing or another “ na rua [in the street]”,

that is, outside Periperi. As she no doubt identified as quilombola, repeating
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everything she had learned in that Seminar and in the other two or three local and
regional meetings she had participated. Bispo bet on Nilda’s youth for the renovation
of the identity process in the community.

Nilda spoke about the community, Bispo spoke about the identity process,
and | spoke about the research. During all this | began to think of Amarante and to
the histories that my great uncle told me about the way his parents had left from the
municipality of Regeneragdo to arrive there. They were histories related to a “gipsy”
kind of life around cattle commerce. What were valued were the skills in being a
“vaqueiro [herdsman]”, the outmost idea of manhood and freedom, though
“vaqueiros” were and still are entitled to a lower social positioning. In between those
grounds other forms of classification were latent, but would be called upon their role
when differentiation was needed. That is why Enoch, my great grandfather’s son
from his previous marriage, “lived by himself”, away from the family nucleus. And
that is why if Nego T6, great black “vaqueiro” that accompanied him on almost every
venture of his cattle business, would complain about his life or precarious working
conditions, he would be taught of his place, making him remember his condition
related to his slave “origin”. Those are histories, nonetheless, that today find no place
in the present narratives my family make about themselves, connected to a life post-
Piaui. Even the ones who remain in the state try to disconnect themselves from the
state reality, by rejoicing in celebrating foreign accomplishments and deeds, and
their eventful presence in these ex-situ realities. Those histories remain latent,
nonetheless, but will be called upon their role when differentiation is needed.

Facing and encountering those histories has helped to place myself into the
region’s history through the life histories of my family. But it also made it complicated
at times because of this intersection and the mixed feelings that were impossible to
shed away. It is nonetheless how | arrived at a common field of significations that
allowed me to understand the racial process in the region, because my relative

described it to me.

I was born in Agua Branca. It was not a city yet, it was a district. So, as daddy was a little bit of
a gipsy, he moved from one place to the other, [..] From Agua Branca, he came to
Regeneragdo. Daddy always dealt with cattle, and with small scale farming; it was not
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commercial. [...] When it was needed, or according to the amount of cattle he gathered, he
relied on a ‘pido’ [hersman] here and there. So, one that always strode along with him was
Enoch, who had an independent life, but was very much ‘vaqueiro’. Enoch was very much
‘vaqueiro’ and when we went to buy cattle, daddy always called him because, in addition to
being his son, he was very much ‘vaqueiro’. The black who strode along with us was Nego T6,
who daddy said that was his relative, on my grandmother’s side, my daddy’s mother. This one
was black, very black indeed, a tall black, and very ‘vaqueiro’. [...] No, we didn’t even talk
about it, there was no tension what so ever. It was a normal life, we didn’t talk about no
distinction, nothing of that. Daddy, for example, employed a worker in Amarante. He was a
black who was called Otaviano; he was a butcher. And he as a black of our house, he went to
the house, did things for my mommy, but there was nothing, there was no prejudice what so
ever. [...] Referring to blacks, daddy would say, do you know xique-xique [type of cactus]?
There is the mandacaru, which is big, and there is the round one, with a lot of thorns, xique-
xiqgue. Anyhow, imburana, do you know imburana? Imburana is a tree that is hole; they even
make pipes off it. So daddy would say that xique-xique is a stick of torns; imburana is a stick
of bees, because it is hole and bees like to make their hives in it; a cattle’s tie is ‘canga’
[leather reins]; and the suit for black is ‘peia’ [a letter thread that is wrapped around the legs,
used to tame cattle]. So when the black sometimes complained. You are in heaven, my boy,
you should be tied to the post, in chains; now you are here in the middle of the people, what
are you complaining about? [Translated by the author from the original™" dialogue with my
great uncle Francisco de Carvalho. April 2015].

The researcher imposes on himself the discipline of impartiality. It is however
too difficult (if not unnecessary) to suffocate the heart and the curiosity, when facing
such “confluences” and “transfluences”. The history of my family, as that of the state
of Piaui itself, was always placed in the second surreptitious plane of the frugal
interactions. What has always been valid to my relatives is what has been built after
leaving the state, aside from one or other nostalgic reference of the “nearly-good”
things, autochthone of their beloved ancestry state. The “umbu-fruit” tree; the
orange eaten under the tree; the sugar-apple picked by the hand, but always in the
angry neighbor’s farm or in any other house but their own. The “sarapatel” [a
Brazilian Northeastern dish made with pork or lamb blood], offal, tripe and spices],
the “bode murcho” [quenched goat meat], the “picanha” of lamb, but bought in the
municipal market, filthy and without adequate installations. The “baladeira”
[slingshot], the phishing line, the improvised reel, the hook, the bamboo rod, the
cords, the “cuzcuzeiras” [couscous-making pan], oh! Those are the best! But as
rudimentary as they come. Or they are jocose memories, always told in a diminutive
tone, about the hardships of the place: the heat, the poverty, the backwardness.
Reading the passage below, of Matias Olimpo in the preface of the work, which is

regarded as the first systematization of the history of Piaui, | dearly remembered of
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those family histories of quasi-schizophrenic love for the state. | would also
remember of this nostalgic moment, a month and a half after, listening to the

histories of Periperi and its relation with Amarante.

Piaui has always been a forgotten region, inclusively, especially by people from Piaui who
emigrate from here and forget about it, when they do not deny it. [...] Poor land and, as for
that, forgotten, everything that is presented is fruit of the obstinate efforts of the
dispossessed man that woks the land. And poverty of one added to that of the other
generated the incomprehensible love, which identifies the piauiense with his home.
[Translated by the author from the original®"] (Porto, 1955, prefacio)

| awoke from these memories grateful of Nilda's acceptance to initiate
discussions about the research in Periperi. | got out of there with her cellphone
number and the promise that we would see each other in Periperi a month's time
from then. Once in Periperi | would meet Seu Anténio, who would provide
everything needed for the work. Bispo agreed to come with me to the community as
well, and just like that (as it seems to happen) | felt | was already packed and
prepared to embark on that boat through the Parnaiba River to Periperi.

We said our good-byes, Bispo and I, there at that moment. He had other
business to attend to in the state capital. | joined the “Lezeira” that the quilombolas
from Piaui were offering to the participants of the Seminar. Led by Naldinho (Arnaldo
de Lima), from the quilombola community of Custumeira, along with other
quilombolas from the state, the Lezeira started with rhythmic strikes on three or four
“tamborzinhos”, drums, made out of wood, covered with cattle leather. As it was
improvisation, the “Lezeira” lacked the melodic tunes of the “sanfona” [accordion],
sibilant whispers of the “maracas” [shaker], and the acute rhythms of the “tridngulo”
[triangle], which the “pandeiro” [tambourine] struggled to compensate for, and that
the voices of the quilombola achieved anyway in all its sentimental presence.

The “Lezeira”, according to Naldinho is where “everyone dances with each

other and no one is excluded”*

. Always paired in equal numbers of men and
women, the dancers embrace and spin over the centre made by two, losing their pair

only to find another in a continuous circular movement until the end of each

" In the documentary “Lezeira”, made by the Instituto do Patrimonio Cultural e Artistico

Nacional (IPHAN), Superintendéncia do Piaui. DVD. 20 min.
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“cantiga” [song]. These songs refer to several elements of daily life, work choirs and
ailments, and tradition connected to Catholicism and “Umbanda”, a element fusion
between afro traditions and Catholic popular religiosity that had always been very
close to my own understanding of the state’s religiosity, growing up in a family from
Piaui. Processes of “confluence” had produced different forms of fusion like the
“Lezeira”, which often aggregated Indigenous traditions, and that were reproduced in
almost every quilombola community | had visited.

Such was the case of Pagode in Periperi. It mixes dance and music resembling
a Baido, the faithful expression of Northeastern music from “sertdo” [hinterland],
marked by the combined sound of guitars, accordions, zabumbas [two-sided base-
drums], and pifanos [flutes]. Luiz Gonzaga, the King of Baido, in 1946, popularized
the rhythm introducing a style based on “his performance [which] added the
instrumental combination - accordion, triangle and zabumba — transforming baido in
an accessible rhythm for urban crowds”. [Translated by the author from the
original®™] (Santos, 2004: 45).

Such set of drums, triangle and guitar is also the base of Pagode, tradition
that today Periperi is trying to revitalize. It has always animated the festivities in the
community with kids dressed up accordingly, youth beating on their drums, elders
improvising by the cadency of the sound. It pervades religious festivities, political
gatherings, and birthday celebrations. Even though electronic forré is dominating the
spaces of the present festivities, the Pagode still survives in the early memory of the
elders, the affirmation of the leaders, and in the desires of the youth, constituting a
banner for cultural resistance in the community.

For as long as | can remember in Piaui, Catholicism was reckoned as a virtue,
while African-based traditions were reckoned as a necessary means to an end. One
in the open, the other in the shadows. One validated by society, the other denied
and ostracized until there comes a time of need. And everyone needed, every once
and a while when medicine and prayers will not do. But this is something never to

talk about. At least not in Church, not in front of society, not even to your
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acquaintances, but surely they will awkwardly but vigorously talk about it within the

family nucleus and among members of its immediate extension, the community.

We follow the [Catholic] Church and the cultures, we follow the Lezeiras. Here in the
quilombos, we have to mess with everything”. Maria do Espirito Santo, interviewed in the
documentary “Lezeira”, made by the Instituto do Patrimo6nio Cultural e Artistico Nacional
(IPHAN), Superintendéncia do Piaui.

The moon is coming, is coming very slow. Jesus sent the moon to illuminate our conga
[Translated by the author from the original15 lullaby sang to me by my uncle, Fernando
Siqueira Rodrigues].

One of the exquisite moments that experience-near anthropology (Goulet;
Miller, 2007) facilitated while | was working with the communities that are part of
this present study, was when | met Chica do Antero, on the outskirts of Periperi. |
had been working with Periperi for almost two years by then, and returned to the
community in November 2014 so we could get together and assess the strategies
being implemented to forward their struggles for the preservation of the community
and recognition of their status as a quilombo.

Following from my own experience with the state and its traditions
embedded within my family history, | had been intrigued by how the community’s
connection with the Catholic cult was a source for collective cohesion and political
organization. But it was indisputable, in a black, self-identified community such as
Periperi, there was no talk of “caboclos”, “crendices” [beliefs], or other traditions
that, although remaining in the shadows, have always had to be purified by the
Catholic presence. These were part of the world of the taken-for-granted practices |
experienced within my family and in interacting with the state’s environment.

Seu Antonio’s daughter had caused him to worry about her marring one of
his own relatives. He cursed their marriage and said he was tired of trying to
convince her otherwise. He had prayed and wished for a different outcome, but so
far things were not working the way he hoped for. In the midst of these exchanges,

he invited me to climb on his motorcycle and drive towards the outskirts of the

© The word “congd” is originated from the bantu language and is used in the ritual of

Umbanda to denominate the sacred altar. This altar is composed of images of Catholic saints,
caboclos, pretos-velhos [iluminated spirits of the enchanted]. http://tate-
umbandaeseusmisterios.blogspot.com/2010/06/importancia-do-conga.html, accessed 12.03.15.
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community, where we would meet Chica do Antero, a local “benzedera”, someone
who deals with spirits and the unknown, as he said. “Benzederas” can provide
remedy to ailments of all sorts with their praying over the head of the person who
seeks their aid. The praying mixed Catholic hymns, with singing alluding to the cult of
orixas of the Yoruban pantheon, referenced in “candomblé” or “umbanda”, regarded

in Brazil as Afro-Brazilian religions (Prandi, 2002; 2004).

As our Lord Jesus Christ baptized Saint John Baptist in the Jordan River. In Noah’s arch | place
you, and with the key to lock you. Oh Jesus Nazarene! | bless you Jesus in which he was born,
answer The, may your enemies never close on you. [...] As you are a Virgo, may the orixa,
your lines, your ‘pontos’, all your Ogum, and so here we go. Ogum, you look over this man,
do not let the evil come. It is time, it is time, my father, it is time to work. Hail, Queen,
mother of mercy, life, sweetness, and hope for us, hail! [...] May it be taken from you all evil,
all danger, all disasters, all accidents, with the powers of the Father, Oxald, with the strength
of Our Lady of Exile, with the strength of Ogum, with the strength of Xangd, with the
strength of Saint Michael, with the strength of all saints, powerful, and miraculous.
[Translated by the author from the original ™" experience-near moment with the
“benzedera” Chica do Antero, Periperi, Amarante, November 2014]

And that is what Seu Antonio was seeking when he approached Chica do
Antero that day. It was the first time we had ever shared that since the time we had
met under the gigantic cashew trees that shade his house. It was not a subject
present in any of the numerous narratives | had shared with community members by
then. Nevertheless, Chica was very much acquainted with Seu Antonio and was
completely at ease receiving us at her home. She ended up praying over my head
and prescribing a ritual | should follow coming home.

The praying also connected all of us, Seu Antonio, Chica, her husband,
Antero, and me, part of that magical-religious practice. Chica’s voice that rhymed in
our heads, with our eyes-shut, would linger individually in our spirits. It would also
create mutual understandings of the setting we are in, making us accomplices in
accessing the “hidden transcripts” (Scott, 1990) that these traditions represent to

the community.

I was in the middle of the forest, when | heard the drums play, but | am Mineiro, but | am
Mineiro, Saint Barbara call upon me. Hail Heaven! Hail Earth! Hail the mediuns! Hail all the
paths! Hail all the planets! [...] Now sit here that | will bless you. You place him here in the
right position. | am a guide. | am a man of table, | am a man of cure, a man of strength, light
of powers. My name is Mineiro. Everybody knows me as Mineiro, but | am the Prince of
Golden Hands e happy with whom came here. And very welcome | receive your blessings
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your strength and your light. Now | will begin to pray [Translated by the author from the
original™" experience-near moment with the “benzedera” Chica do Antero, Periperi,
Amarante, November 2014].

| was the talk of the town the next day from my meeting with the
“benzedera”. Early in the day people were already giggling and smiling at me both in
front and behind my back. Somehow everyone got to know quickly | had been in
Chica’s house and that went on until the last bar conversation we had that night.
Suddenly everyone had a narrative to share, based on the oral histories and
traditions their elders had told them about spirits, such as that of the “vaqueiro
encaborjado”, the ghostly figure of a herdsman who rode off the Chapaddes of the
community; or beliefs, like the orange peel thrown over the house's roof rafters
when you want that someone think of you, or the bottle of water above fruit trees,
such as cashew or mango, so that their flowers would not fall with the coming of the
eclipse. Histories relating to the efficacy or disbelief in the powers of the
“bezaderas” multiplied in everyone’s stories. There was also an interesting
comparison between different “benzaderas” powers, and how you could measure
them by their strength in connecting to the spirits.

Participating in that magic-religious moment allowed me to enter into the
other domain's “hidden transcripts” in the community which were at work, related
to the roles women play in the community social dynamics, occupying some places
such as the leaders of those magical-religious practices and being silenced by men in
others, such as the political organization of the community, as we shall see ahead. It
also unveiled the role of Catholic religion in subduing the more maternal role
community women played through those magic-religious practices. Furthermore,
those shared realities made us accomplices which established ties beyond the
almost institutionalized ritualistic moments the Catholic cult represented to the
community. It was like going to Church on Sundays and playing in the ballpark every
afternoon.

These “hidden transcripts” are deeply connected with to the maintenance of
the status quo in the state. These interactions in between different traditions in Piaui

gain even stronger tonalities with the assumption of a distinct colonization; made of
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hand-in-hand efforts of all races. It culminates in the figure of the “vaqueiro”, the
amalgam of the intrepid white, black and indigenous cattle herdsman that is
imprinted in the state’s identity as the utmost ideal of freedom. “Vaqueiro” is
imprinted in the names and they idea it conveys in the lives of members of Periperi,
as we shall see ahead.

In between rhythmic strokes of the “tamborzinho” | felt over my shoulders
the overlooking eye of the elder man with the white hat who | had previously
mentioned. His eyes would not leave my memory after | saw them for the first time

in Periperi.
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Chapter 2 - In Bispo’s Caravel

| had some difficulty fitting everything in the 90 litre backpack, which did not
seem to want to join me on another academic adventure in that cold, cloudy night of
June 7th, 2013 as | prepared to leave for Teresina and Periperi. As | tried once again
to pack everything into the generous yet insufficient compartments of my trusty
travel companion, | reflected upon the experience of Malinowski (1922) in the
Trobriand Islands, and of Leach (1954) in Burma, and the compelling passion that
allowed these anthropologists to venture to distant destinations and make
temporary homes in these intriguing places for months or years.

Looking back at my three children, and at my busy life and work partner, the
sensation that came upon me was of ambiguity when | thought about the following
weeks away. | would leave behind our hectic life inevitably connected with cannons
of modernity, but one which we had been able to adjust to our needs, to our
particular views of our surrounding world, in which we had made our place and
placed our faith and dreams. It was still interesting to think about the way that many
of the strategies we engineer in order to fit in the multitude (Hardt e Negri, 2004)
are embedded within the trajectories of the communities with whom we share our
academic adventures. The more | think about this particular interaction, the greater
the feeling that these trajectories of the communities do have a primordial role in
the composition of the world in which we live in.

Accelerated by these thoughts, | felt stimulated to throw the bag over my
shoulders and keep on moving with the 23 kilograms of clothes, sheets, towel, rope,
lantern, pocket-knife, hammock, flip-flops, computer, recorder, camera, GPS, a
Boazinha “cachaga”, to give as a gift to Bispo (and possibly share some of it),
notebook, pencil, and dreams, that | was carrying. Barbara threw me a sceptical look,
worried by the sight of the bag, half my own size, protruding from my back.

Every seat was taken in the flight TAM JJ 3882 that covered the 1,681
kilometers that separated Brasilia from Teresina, having no major routes between

them. What saved me from starvation after the two and a half hours of non-stop
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flight was Luciano, a body-builder cousin of mine who picked me up from the airport

when | arrived late in Teresina. | can always trust in a ”beiju"16

with eggs to fill up my
stomach at his house. One egg in mine, four in his, we exchanged news, including my
plans for being in Piaui that time. | went to sleep pleasantly surprised by news that
Luciano was working at the Instituto Nacional do Patriménio Histdrico e Artistico
(IPHAN), in the state, and with the information that IPHAN had a wealth of material
on the cultural manifestations of the quilombola communities in Piaui. We agreed to
stop by the Institute the following morning to talk with Ricardo, another IPHAN
employee who was in charge of quilombola communities.

Luciano’s Schwarzenegger style at a first glance does not reveal the readiness
and attention with which he takes care of his own. We were not able to meet
Ricardo that morning, for he had gone on a trip to the quilombola community of
Contente in the Northern part of the state, but the next time | would be in Teresina,
two months after, Luciano would hand me all the material that IPHAN had produced
about the communities of Piaui, in dvd, audio, and text.

The next morning at five o’clock, | carried my backpack to the second floor of
the Petronio Portela bus station, ticket in my pocket, waiting for the TransPiaui bus
that would take me to Floriano, the “Southern princess” of the state. Teresina’s bus
station was built in the 1950’s, following a population boom that changed the
demography of Piaui, and fixed the limits of its capital, erected in between the Poti
and the Parnaiba River. Until the 1950’s, according to Porto (1955), the state had a
diminutive population for its area, in relation to the national scenario. The quality of
the roads that connected the state’s cities was not much different than they had
been more than a century after than from the period of the autonomy of Piaui, when

they were used by physicians from the National Malaria Service.

An English traveler, who was in Piaui in the middle of the past century [XIX], describes the
difficulties he came by to reach Oeiras and from there to the municipalities of the extreme
South. The advantages of using the automobile considered, for the ones who would risk
breaking down on primitive roads, the traveler does not find much substantial modifications
in the grueling itinerary described by Gardner [Translated by the author from the originalx"v”i]
(Porto, 1955, apresentagao)

16 A manioc flour wrap, typical of the Northeast of Brazil.
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In the morning of July 9™ 2013, the TransPiaui bus slid along highway BR 343,
though. The itinerary of 243 kilometres could have been covered in less than three
hours were it not for the constant stops in the municipalities situated along the road,
Demerval Lobdo, Lagoa do Piaui, Monsenhor Gil, Agua Branca, Regenera¢io and
Amarante. After nearly six hours, | arrived at the bus terminal Dirceu Arco Verde, in
Floriano, where | had agreed to meet Bispo. The choice of Floriano was not at
random, having passed Amarante, the municipality where Periperi is situated, on the
way from Teresina. Bispo was coming from S3o Jodao do Piaui, 248 kilometers South
of Floriano, and had insisted that we arrived together at Amarante.

| was welcomed by him with a firm hug and a smile which showed the joy of
our reunion after the long years we had not seen each other. He stood out from a
distance, not from his exaggerated height, but from his Portuguese Caucasian looks,
tanned by the ever-searing sun of Piaui, his head of blondish hair, and “de fora”
clothes, of a confection ex-situ. This other cousin of mine had come to collect me
after my arrival. He found me drinking a coffee and cream in between bits of a
“puba” cake at the snack bar of the small, rudimental bus terminal, where | was
exchanging impressions of the city with the attendant on duty, who by that time
suspected she knew my family. Her assumptions were confirmed when Sebastido
approached the counter. She turned to him right away and said something like this,
carried over in her characteristic Piaui accent: “Oh my, Doctor Sebastido, you're
here!”

Sebastido was a cardiologist in town. He had made a return trajectory to
Floriano after graduating and working in Rio de Janeiro, to the relative displeasure of
the imaginary elaborated by his family, which was at the same time very happy with
the coming back of their good son. Another example of the local contradictions of
love and hate for the land. The familiar lunch that followed was crowned with all the
distinctions. Goat barbecue, stewed manioc, ripe beans, and of course, a lot of beer,
which in Piaui it is said to be the coldest in the world. The intriguing trip | would
make to Amarante to research about the “negos de 13 [blacks from there]” was a

recurring subject at the lunch, which went into the late hours of the night. Although
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very interested in aiding and abetting whatever work that could bring me closer to
them and their state, it was quite difficult for them to picture why | had picked that
particular subject. These impressions are very closely connected with the
constitution of the traditional family, who like many others in the state, sustained an
embedded and veiled “cordial racism” (Hasenbalg, 1979) towards the “sem eira nem

beira”, the dispossessed of the state.

Amarante has this history, conserves this history, these sayings: someone does not have ‘eira
nem beira’, so in Amarante this is very easy for you to comprehend, because the
constructions, a house of someone who has, of someone who has ‘eira’, a house that has
‘beira’, and a house that does not have ‘eira’ nor ‘beira’. There in the Velho Monje hotel,
there in Amarante, it is an enormous structure, with an area in the inside, built in a format of
‘U’, so this here is a house of someone that is noble. That house over there is built with the
balconies also towards the inside, but in a ‘L’ shape, it is the house of a rich person. That
house over there, that the balcony is built to the outside, it is the house of someone of the
middle class. And the house that has no balcony, that is the house of the one that does not
have ‘eira nem beira’ [Translated by the author from the original® dialogue with Antonio
Bispo, no trajeto de Floriano a Amarante, June 2013].

It was no coincidence that few of the “sem eira nem beira” in the state of
Piaui who | had heard of were not black. These groups of dispossessed are either
without a history or dragged down by it. The charter of the Governor of the Province
of Piaui to the Portuguese Overseas Minister, from the time of autonomy in 1761,
acknowledges, though ambiguously, the so-called reciprocal equality amid whites,
blacks, and mixed “mulatos”, sustained on the edge of a knife. In the preface of the
same book, on a subject that Porto prefers not to comment on, Olimpio renews the
same meaning with deeper melliferous tones about the imagined homogeneity of
blood amid the races, allegedly “pure” in its mixtures. Bispo would demystify these
relations that were historically weaved in the state with the details of his quilombola
livelihood before we even got to Amarante. | felt as though everything that came out
of my mouth in that lunch-dinner-supper sounded as though it was straight out of
the fantastic realism of Garcia Marques’ stories. By that time Bispo had already left

Sao Jodo do Piaui on the highway BR 230 to meet me in Floriano.
Of the free people, which belonged to the black class, they are so few that, that it is certainly
not possible to form a separate body. The ‘mulatos [mixed]’ here in a bigger number, having

among them many of high reputation. The whites finally are less than the mentioned
‘mulatos’ in a such way that, no even in the company of the ‘dragdes [imperial guard]’ could |
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conserve it without much mixture. Furthermore in this ‘Sertdo [hinterland]’, by a very old
costume, the same esteem of whites, ‘mulatos’ and blacks, and all among each other live in a
reciprocal equity, being it quite rare for a person to separate from the ridiculous system,
because, to the contrary, they would expose their lives™ [Translated by the author from the
original] (Porto, 1955: 75).

About the racial behaviour in Piaui’s plateaus. Society that forms in democratic bases,
unknown to the problems of agrarian concentration imposed by the mills of the ‘Reconcavo’
of the state of Bahia and of Pernambuco’s costal forest, has not allowed differentiation
among White, black and ‘mulatos’. There was, since the beginning, a sort of homogeneity in
the blood. This constant is what we should not betray, for it was that imprinted upon us the
characteristic type of the Northeastern ‘vaqueiro [herdsmen]”™™ [Translated by the author
from the original] (Porto, 1955, prefacio).

We had agreed to meet in the same bus station, which at six in the morning
also changed into a public mini-market. Passengers or not, people crowded the little
coffee-shops and snack spots scattered around the bus station as they waited for the
next bus or passenger to arrive, killing time in between a cuscuz'’ with sarapatel’®, a

”19 Another cousin, Petronio, took me to

chat here and there, and a “cha de burro
the bus station, on the way revealing his knowledge about the social dynamics of
Amarante, and about the Mimbd, who he considered to be “the only true quilombo
of that region”. It would not be the last time | would hear such assertive statements
about the authenticity of this quilombola community compared to the other black
rural communities of the municipality, whether they self-identified as quilombos or
not.

The quilombo of Mimbd is situated at 62 14’ South 429 50" West, at the
Mimbd Hills, 22 kilometres from Amarante and 170 from Teresina. It lies in the valley
of the river Canindé, near the streams Burutizinho and Mimbd, which the quilombo
took his name from. The quilombola community of Mimbd was certified by Palmares
Cultural Foundation in 2006. Although Mimbd has a very similar historical trajectory,
social relations, and ethnic composition to several other black rural communities of
the region, it was singled out by municipal and state government officials and

supported by a relative wealth of studies about the quilombo, as well as by the local

imaginary that was built around the legends and myths surrounding the place.

v Sort of a cake, made from corn flour, typical of the Northeast of Brazil.

Typical Northeastern dish, made form the insides of pork or lamb, added to the blood of the
animal, chopped in small pieces.
19 Sweet stew, made with corn and milk.

18
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Tavares (2008) reminds us that the foundation myth of the community, which
describes a marriage between three brothers (Francisco, Laurentino and Pedro, from
the Rabelo da Paixdo family) and three black sisters (Antonia, Benedita and Rita,
from the Martinho José de Carvalho family), was elaborated as a way to shed away
suspicions about their connection to enslaved Africans in the region.

Myths like this became the referential for the singularization of the
community in the local imaginary, to which contributed its relative isolation and the
endogamy regime that likely caused apparent genetic decaying effects, such as
congenital blindness and dwarfism, also marks of its stereotyping. The belief in the
isolation of the Mimbd is an ongoing anecdote in Amarante, though, according to
Tavares (2008: 49), “since the 1970’s, a lot of the ‘mimboenses’ married with people
from other locations. Therefore, presently, there is a great mixing in Mimbo”*"
[Translated from the original by the author].

So, myths were built by the community with the objective of hiding their
heritage. Later, “official” society looks into these same myths, historically built
around the community, to single it out amongst the others which had essentially the
same characteristics, but lacking some stereotypical feature or another that had
made Mimbod known to the general public. Now myths are also a basis for the
differentiation between Mimbé and the other communities on claims related to
authenticity. Thus, the affirmation of the myths is an important part of the social
dynamics which allow for the singularizing of Mimbd and support for their struggle

for recognition.

Do you see what the lack of information does too me? | am from Amarante and did not know
that Periperi is a quilombola community, | didn’t know. | only knew about Mimbé. — Allow
me to tell you why you did not know. Because the process of recognition of the self-
identification of some quilombola communities, it happens at a slower pace. Like at the
community there, Lagoa. Lagoa is a black community, isn’t it? Whether Lagoa some day is
going to self-define as quilombola is another story. There is when they are going to make an
assessment of their historical trajectory, all this. They can do it or not. This has become
clearer after Lula created a Decree, which regulates the Article 68 of the Constitution of 88.
So, some communities, for instance, Mimbd. Mimbé, because there you have all sorts of
research made, history, and all. Periperi still does not have official certification, but it is in
process™" [Translated by the author from the original conversation with Socorro Leal Paix30
and Antonio Bispo, Fazenda Araras, Amarante, June 2013].
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This polarization has taken a toll on the self-identification processes and
recognition of the other black rural communities in the municipality. It plays a
curiously contrary role to what happened with the quilombola community of
Conceicdo das Crioulas, in the ‘Sertdo Central’, in the state of Pernambuco, where,
the concentration of communitarian efforts around its recognition generated
awareness amid official bodies, international organizations, and universities. Unlike
in Mimbo, Conceicdo das Crioulas became diffusion centre, positively reverberating
the wealth of quilombola self-identification process into the surrounding

communities (Brasil, 2014).

There is in Mimbd, besides the Chapel and the ‘terreiro [temple of afro traditions]’, a health
clinic ‘Marinho José de Carvalho’, which functions precariously, a school, with grades one
through four of the basic education and the fifth of the fundamental, a house for processing
manioc (Casa de farinhada), a club for leisure and entertainment (clube da Beleza Negra) and
a digital station (Zumbi dos Palmares) recently built through a convention with a bank. As
well as electricity, channeled water, and a communitarian telephone (um orelhdo)*"
[Translated by the author from the original] (Tavares, 2008: 55).

In spite of the relatively precarious state of the public services and equipment
available in Mimbd, which Tavares describes above, and especially in relation to the
other black communities in the municipality, the quilombo at the banks of the
Mimbd stream concentrates practically all the very few municipal public policies
aimed at the quilombola communities, notably related to the financing of cultural
activities, but also connected with better implemented schooling and health
services. The stereotype of Mimbd is related to a construct of the community as
being the only place truly of black people. It is thought by the “official society” that
they are the ones truly related to the slave period and to the history of the African
enslaved escapees from the sugar-cane plantations of Bahia. They are also are seen
as undeniably poor and lacking in “civilized” cultural heritage, to which “official
society” relates in a most Christian way: public policy as charity. Charity they cannot
extend to the other communities, since they do not hold these identifiable marks of

stereotyping in a “verifiable” manner.

That is why, in this context, we held here as a traditional community, not quilombola.
Now, with the word quilombola, a ‘nego [black]’ to swallow that is a fight. Because it is
not in the blood, it is not in the culture. We could say from 1800 to 2014, it is what?
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130, 140 years, and that has never been endorsed, we heard about quilombola in the
books, that is, very far from the reality, but inside the blood, of the ethnicity, that has
never come associated with us really. So it is this difficulty that we have found in the
aspect of us inside here really of adopting the word quilombola. Now, some have
already begun to grow a consciousness because we know we have nowhere to run to,
some already accept it well. Now, at first, when there was talk of quilombola, some
jumped ten meters high. Because we thought being quilombola was to undo from the
social developed environment and so on [Translation by the author from the original™"
dialogue with Raimundo Vaqueiro, leader of the quilombola community of Periperi.
June 2013.

The stereotypes, whether exogenous or endogenous to the communities,
arrive at an authoritarian argument of authenticity regarding Mimbé in contrast with
other black rural communities, especially those within the same municipality of
Amarante. This argument is embedded in the discourse of the governmental
municipal representatives, reflecting the direction of the public policies regarding
quilombos presently implemented by the municipality and simultaneously justifying
their aim. Very well intentioned, it is clear that the argument is aimed at mutilating
the distinct self-identification processes, out of fear of the reordering of rural
relations in the municipality, spun from the potential organization of the
communities under a collective identity motif.

The quilombolas of Mimbé have also incorporated authenticity as a means to
distinguish their identity against that of the allegedly “mixed black”, as | have heard
on many occasions from local governmental officials, inhabitants of Amarante, and
members of other black communities alike, when referring to communities of the
surroundings. In a sense Mimbd has chewed on the governmental bait and are now
the scapegoat for the immobility that local government shows towards the other
communities. On the other hand, one might argue that Mimbd is only “playing the
cards as they are laid”, and that, by claiming authenticity, the only community
certified in the municipality is strengthening its organization.

III

The singularizing of Mimbd, supported by the stigmatization “official” society
makes of its stereotyped symbols, is reinforced, on the other hand, in the
communities’ strategy of recognition as a quilombo. Nevertheless it provokes a
process of distancing in the other communities to the quilombola self-identification

process. The triggers of this process, therefore, lie both in the affirmation and denial

98



that the “official” society makes of the elements that would characterize a quilombo
in relation to Mimbd and the other communities, respectively. They are also present
in the affirmation and denial Mimbd makes within the community itself and to the

III

“official” society, in embedding those marks in their struggle for recognition and
singularizing them in relation to the other communities, respectively.

Similar claims of authenticity have been observed in relation to Indigenous
communities and other black rural communities throughout the world. Mario Blaser
(Blaser, Feit, McRae, 2004: 31) emphasizes that, “in many cases Indigenous peoples
find themselves in the situation of having to authorize their life projects in a very
modern fashion as 'authentically Indigenous’, referring to the struggle that the
Paraguayan Chaco Indigenous communities have undergone to adjust to the social
structure, since the nineteenth century. Scott (apud Blaser, Feit, McRae, 2004: 307)
singles out, regarding the relations of the Northern American Indigenous peoples,
“that Aboriginal title fosters a rentier mentality, inimical to authentic productivity
and growth”, separating, thus the “entitled” and the “dispossessed”, as
“established” and “outsiders” (Elias, 2008 [1965]).

This was the case in La Marina, with the Marineros' claim that they are the
true bearers of Afro traditions connected with the whole country in the city of
Matanzas, even though they were the “outsiders” in the particular moment | was
there. The ones who led the project “Callerén de Tradiciones [Tradition Alley]”, in
the neighborhood of Pueblo Nuevo, were at that time the “established” ones.
Although the research partially acknowledged that La Marina was a source of Afro
traditions in the city, it gave support to the project in Pueblo Nuevo, and further on,
neglected La Marina, concentrating all its activities on the first neighborhood. Afro
traditions in the city have since been framed in Pueblo Nuevo, to which support by
numerous governmental and international organizations have been concentrated,
leaving La Marina in the blank.

From another perspective, the struggle of the Hwlitsum Indigenous People, in
Canada, in claiming their identity as a band has different authenticity issues that can

be considered in the light of the discussion above. The Hwlitsum attempted, at first,
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to enter the treaty process with the Hul’'qumi’num Treaty Group (HTG). “Although
Hul'qumi’num elders acknowledged their people shared ancestry with the Hwlitsum
people, the two parties could not reach final agreement on the terms of their union

for treaty purposes”?°

. Due to a claim that there was a lack of clearly defined
membership and historical existence as a governing body, it was not until 2008 that
the Hwlitsum would be entitled as “Status Indians” under the Indian Act. The claim,
therefore, stands upon the inability to show the Canadian government proof of
authenticity. In response to the move the Hwlitsum promoted before the Canadian
government, the Musqueam nation, a larger tribe that controls significant parts the
mouth of the Frasier River, have positioned against the Hwlitsum, claiming that the
case of the Hwlitsum is phony. The counter-claim of the Musqueam is based on the
fishing rights in the mouth of the Frasier, which makes it all the more interesting
from the perspective of the resistance strategies each party is putting forth in other
to guarantee their share in the midst of asymmetric hegemonic relations, and among
themselves, as active players of this system of social relations.

The ghost of the “dead Indian” still haunts discussions on authenticity
throughout the continent. Originally applied by King (2012: 54) in reference to the
simulacrum intentionally constructed by North-American society, in order to create a
representation of an indigenous person that never was, the term “dead Indian”
could easily translate into “dead quilombola” or “dead marinero”.

The idealized conception of a quilombo that never existed has long been
present in the minds of members of the Brazilian society, particularly those who are
conservative-oriented, recently finding nest in the reactionary claims of authenticity
and how to determine it. Conservative parties have filed to the Supreme Court
asking for the annulment of further regulations of the Article 68 of the Constitution.
What they are really after is the restriction of the notion of quilombo to an atomized
historical occurrence, that could not have developed and reached the present day.
So, in order to prove their right to a quilombola identity, communities have to resort

in finding any kind of document that can connect them to the slave period; they

20 Treaty commisioin update. The independent voice of treaty making in British Columbia. July,
2008. p. 3,4, 5 and 8.
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have to be black looking; they have to be poor, dirty, and miserable; they have to be
the “dead quilombola”. Any deviation from the “dead quilombola”, and all sorts of
claims of inauthenticity are thrown at them.

Coming back to the case of the Mimbd, which exemplifies the simulacrum
working at large. Mimbd people exalted their connections with the “dead
quilombola”, because for the first time, they found a way to establish a more
equitable relationship with Amarante’s society. In Periperi, they are chasing the
“dead quilombola” as well, because they want their share in these changing
relations. Marineros are desperately trying to get rid of the “dead marineros”, but
Matanzas society will not let them get out of it. Although the neighborhood has long
been free from prostitution, gambling, and drugs, the stereotype is still imposed on
them as a means of exclusion. The all feathered and angry looking “dead Indian”; the
revolted, chain-breaking black ex-enslaved “dead quilombola”; and the conflictive,
pimp-oriented, diseased black “dead marinero” are all simulacrums used to exclude,
ghettoize, and make destitute communities throughout the continent.

Therefore we are beyond the “naive belief in cultural purity, in untouched
cultures whose histories are uncontaminated by those of their neighbors or of the
west” (Ortner, 1995: 176). Authenticity is playing a most decisive role in current
relations of communities and the dominant society, generating different strategies
of resistance amongst the micro power relations within the communities and in
relation to the dominant society. In the midst of this candlewick, | stand with Ortner
when she identifies authenticity as “pieces of reality, however much borrowed from
or imposed by others, [that] are woven together through the logic of a group’s own
locally and historically evolved bricolage” (1995: 176). Furthermore | agreed with
Seymour (2006: 305) that all these interactions are intentional and counter-
hegemonic. To me they constitute strategies of resistance in the context of
asymmetric power relations, which imply a domination-dominated relationship, but
also a relationship in between the so-called dominated and, in their turn, a

relationship between these micro relations and the asymmetric context.
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In a context of differential power relationships, resistance refers to intentional, and hence
conscious, acts of defiance or opposition by a subordinate individual or group of individuals
against a superior individual or set of individuals. Such acts are counter-hegemonic but may
not succeed in effecting change. They can range from relatively small and covert acts [...] to
an organized [demonstration]. [They] may never be openly recognized as an act of resistance
(Seymour, 2006: 305).

Resistance. What an interesting and troublesome concept. As troublesome as
the authenticity claims it is intrinsically related to. Paraphrasing King (2012: 218), |
could risk saying that it is all about resistance. If you need to understand nothing else
about the history and present of the communities we speak of here, you need to
understand that the question that really matters is the question of resistance. When
people from Mimbéd construct their identity on an authenticity claim, based on a
“dead quilombola”, is that resistance? Or is the resistance in the past when they hid
down the valley of the Mimbd River in an inaccessible region? Is resistance in the
everyday struggle of the Hwlitsum, being denied their identity as a band, or in the
case they filed to the National Energy Board in order to be recognized and allowed to
participate in the discussions around the implementation of a pipeline that will go
through their territory? Or is resistance in bearing the prejudice to be called
marinero, or being conscious of that prejudice and calling themselves marineros in
spite of that? Is resistance in actions that defy the self-imposed capitalist system in
its peripheral form, or the socialist regime? Is resistance necessarily against the
State, government, and the Revolution? Or otherwise, does resistance need to be
revolutionary?

These questions were present all throughout this study in different places,
such as a socialist island, the hinterland of a continental developing country, or the
disputed urban area of a developed country. It was quite interesting to see how
these power relations unfolded in the three contexts in which | was lucky to live for a
while, and the role research played in their strategies of resistance. Being it a
monograph in La Marina, or data for the process of certification of the community as
quilombola, in Periperi, research required more than the usual informants from the
communities and much more than the usual listener and observer from the

researcher. Community involvement was very much in the elaboration of these
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outcomes that were demanded by the community from the research. And a good
deal of experimental anthropology (Goulet; Miller, 2007) was required from the
researcher in order to live the every day forms of resistance (Scott, 1986) that were
required for what community was asking from the research.

Some models, such as cultural schemas (Seymour, 2006) or revitalization
movements (Wallace, 1956), which are dear to psychological anthropology, were
also very helpful in understanding the motivations for the proposition of these new
strategies of resistance that could spin off from the research itself. We will have time
to develop that later, for Bispo had just arrived and nothing else mattered more than
finally getting to Periperi.

Twenty minutes later, | saw Nego Bispo getting out of a black car, his tired
but happy expression indicative of his long travels. He came accompanied by one of
his faithful esquires who was just as smiley as him. | myself did not look so good
after my lunch-dinner-supper of the day before, but we greeted each other with
heartfelt joy. Bispo does not drive, although an old L200 pick-up truck had been
trusted to him, with which he moved around the state. It would not be this time
around, obviously, that | would climb into “chapa branca”, as the pick-up truck is
known in the state’s hinterland, because it was awaiting maintenance at the time.

Washinha had been chosen this time to escort Bispo until Floriano. Washinha
was also from the quilombo of Saco do Curtume and loved the histories of Bispao, as
the youth of the quilombo calls him. He was my peer in years and looked part
indigenous, part white, part black, a type of man that in Piaui is identified as
“caboclo”. The brief conversation with Petronio had to be interrupted, as Bispo was
eager to depart for Amarante. Seu Antonio awaited us for lunch. Though the trip
only takes around one hour, Bispo had some surprises on the way that would
demand some of our time.

The route from Floriano to Amarante is marked by plateaus and reddish hills,
carefully and insistently snipped by the force of nature, giving the impression of
asymmetrically juxtaposed brick walls of different sizes. These mosaic pieces that

emerge from the green of the confluence of the palm trees, with the pre-Amazon
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forest and the high “Cerrado”, generated a singular contrast under the sun, already
searing in those early hours. The sharp outline would complete the cubist canvas
that built up frame by frame on the window of the black, Teresina-Pl-license-plated
Volkswagen, if not for the imminent search for the river.

In a brief glance over the road map of Piaui, one quickly notices the
coincidence between the course of the highway BR 343 between Floriano and
Amarante with the course of the Parnaiba River. | had looked carefully upon that
map in Brasilia in order to trace the paths we would cover along the trip, and that is
why | hoped to stumble on the running waters of the river when we drove down the
road. Today, writing these lines, thinking about those sensations, | remember the
nostalgia and estrangement that boiled up from that setting, since the road was not
unknown to me then, as | had covered it numerous times since | was a boy heading
to Teresina.

The initial frustration of not seeing the river turned to excitement with the
new view | had of the trajectory, unveiling the unguarded minutiae of the green-
reddish setting. The little leaves of the sharp bushes closer to the road gave way to
the majestic trees and palms down of the river. The banks of the Parnaiba, the
region of transition between the Northeast and the Amazon, is directly influenced by
the vegetation of the neighbouring state Maranhao, and makes with the palms an
odd mosaic. The “cajuis”, “jatobazinhos”, and “paus de colher”, of the “carrascos” on
the side of the road mix with the “paus d’arco”, “angicos”, “candeias”,
“catingueiras”, “oitis”, and “mutambas”, characteristic of the mixed “Caatinga”. Lots
of times the mosaic is cut off by the agglomerate of “carnaubas”, which open up a
distinct setting, homogeneously dominated by palm trees. The “buritis”, “babagus”,

and “tucuns” are more promiscuous and easily mix in the Caatinga.

The territory of Piaui is made of a vast table top or plateau, inclined to the valley of the
Parnaiba, having the higher edges settled at mountain range or tableland, which receives
different local denominations after the names of Tabatinga Tabatinga, Galhdo, Mangabeira,
Jalapdo, Piaui, Dois Irmdos, Serra Grande e lbiapaba. Ramification of the Central Brazilian
Plateau, it spreads over a 10,000 kilometers, notably standing out in physiognomy of the
Northeast. In the North meridional part of the state, the mountain abruptly ends up in sharp
chiselled walls of very difficult access. [...] It is formed by sandstones predominantly red,
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alternating multi-colored beds and leaflets, at times calcareous [Translated by the author
from the original™"] (Porto, 1955: 87).

Listening to Bispao scrutinizing quality excerpts of the setting from his own
bio-interactions with the place added to my nostalgic and estranged signifying of the
scene that went by in front of me. It was this same signification | had previously
discussed, however dulled by the years | had not been in the region and by my own
lack of previous interaction with the place, that allowed me to participate in that
magical moment, moving blindly, up the river.

| would arrive at Periperi aboard Bispo's Caravel, adding goods of all sorts to
my backpack. The encounter with Bispo, tinted by the reunion with my family,
created an unexpected field of significations for the work before us with Periperi. It
made me face the latent racial issues that remained dormant, but arise when there
is a need for differentiation driven by vivid economic, social, and cultural interests; it
caused me to move beyond what | had thought about the social dynamics of
recognition, adding the odd flavours of the authenticity issues in the region; and it
opened up different forms of relations to the physical environment in which Periperi
is situated. An environment that has been depicted as agrestic, sharp, vile,
aggressive to humans, undeveloped, backwards, though one which communities
have made into their homeland through careful bio-interactions with it, amidst the
confluences and transfluences that were both imposed and produced by them. | felt
as if Bispo’s Caravel had been coming and going for quite sometime, and | was glad

that | was among its passengers this time around.
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Chapter 3 - Dams through the “Mazeway”

As | painted my mental picture and the screen impressed upon me, Bispo
went on about the black rural communities in Amarante that would be impacted by
the Estreito and Castelhano dams, which were planned for construction along the
Parnaiba River, in areas in the municipality. All riverside communities in Amarante
would be impacted by either one or both of the dams. Most of the communities to
be impacted consist largely of black inhabitants. The only community in the
municipality of Amarante that was certified as quilombola at the time was Mimbd,
although different self-identification processes could be seen from every other
community. Mobilization against the implementation of the project was also

present, but poorly or eventfully articulated as it would be the case in Periperi.

Why did | insist on coming by car? Because the idea is we cut through here before the city,
and go through the diverse black communities that are going to be impacted by the dam, the
Castelhano dam, which comes from the municipality of Palmerais to the city of Amarante,
and after you go by Amarante, up the river, there you will have another dam, which is the
Estreito, which impacts all of the other communities of the municipality. So, all the riverside
communities of Amarante will be impacted by one dam or the other. So what is the idea? We
will, soon after we get to the division between Floriano and Amarante, go down by the track
of the river and will already see the communities that will be impacted by the Estreito dam,
that does not add much to our travel time. [...] We entered in the division between Floriano
and Amarante and those are all black communities, all. Some already have a discussion on
identity, others still not, but they are all black [Translated by the author from the original
conversation with Antonio Bispo, on the road from Floriano to Periperi, June 12th, 2013].

The project of five hydro facilities envisioned presently by the power industry
and the government for the Parnaiba River is intimately related to another
controversial hydro project, which dated some 50 years back, at the turn to the
dictatorial period, in 1963*'. The Boa Esperanca dam, also known after the name of

the military President, General Castelo Branco, was idealized in the midst of an

2 The Companhia Hidrelétrica da Boa Esperanca (Cohebe) was created in 1963 to bulit the Boa

Esperanga dam, also known as Presidente Castelo Branco. The dam is situated on the Parnaiba River
and began operation in 1970, with two 54 MW engines each. Cohebe was incorporated to Companhia
Hidro Elétrica do Sdo Francisco (Chesf) in 1973. For references  see:
http://www.memoriadaeletricidade.com.br/default.asp?pag=12&codTit1=44367&pagina=destaques/
linha/1948-1963&menu=381&iEmpresa=Menu#44367, in 3.3.15.
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industrial boom in Brazil, which by the time the dam began construction, had
matured into a national policy of developmentism under the military regime.

In a previous work (Brasil, 2014), | submerged myself into the roots of the
developmentism, as it still remains as an important feature of the Brazilian social
construction. The policy was characterized by a “tripod”: “industrialization, based on
the substitution of imported goods, focused on the ‘base industry’; international
investment, rapid expansion and accumulation of foreign capital, notably private,
and the State, in the direction of development, by means of indicative plans and
priority areas” (Brasil, 2014: 91). The power sector was one of the most important of
these priority areas to impact national development. Nothing could stand in front of
this gigantic drive, especially in a region, in which government and “official society”

were in desperate need of development.

[...] we had a great professional motivation, when, along with other technicians of DNOCS,
visiting the Governor of the state of Piaui, if | am not mistaken it was in the year of 1961, in
the Karnak Palace, at some point in the conversation, the Governor stood up and with his
right arm pointing at the crucifix on the wall, looking at the visitors, said with emotion: ‘build
this dam; it will be the salvation of Piaui”™™"" [Translated from the original by the author]
(Dantas, 2010, p. 65)

There lies the urgency of salvation that revolved around the construction of
the Boa Esperanga dam, which was the materialization of hope for the long awaited
development of the state. The construction began in 1963 in the city of Guadalupe,
80 km from the nearest commercial city of Floriano, distant only 62 km from
Amarante. The initial operation was engaged in 1969, and the dam was finally
inaugurated in 1970. The plan for the dam had always been the idea of a supply
driven market orientated towards the Northeastern urban centers, such as Salvador,
in the state of Bahia, Recife, in the state of Pernambuco, and also Fortaleza, in the
state of Ceara.

The four engines were built but never really fully operated, as the water
accumulated by the dam never actually sufficed to turn all the turbines at once. Over
the years, 237 MW spun from the power plant at a controversial cost of a strong and
progressive silting of the river and consequently diminishing of the water volume in

the middle and low Parnaiba, as well as widening the distance between its banks,
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practically impeded navigation in its course, let alone the interruption of the passage
of the fish, and the destruction of the old city of Guadalupe, with the complete
removal of its population®.

The hydro project would bring an “economic redemption” to a desolated
region of the country. It also changed the face of the economy of the agrarian state,
built around the commercialization of primary goods, and using the river as an
escape route. The energy generated was quickly integrated into the national power
system and flowed away from the state, carrying with it the hopes for a booming
development, leaving a trail of modifications to the scenery of the river cities, and
still felt to this day by communities such as Periperi.

The connection between the impacts of the Boa Esperanca dam and the
potential results of the implementation of the newer expected hydro projects over
the territory of the communities along the river are known well by the members of
the quilombo of Periperi. Before the implementation of Boa Esperanga, as Seu
Raimundo still remembers, the river was pure life. It was a natural connection from
Amarante and to other cities of the state directly with the community of Periperi. In
its banks, members of the community could extract the best production; naturally
fertilized and irrigated the lands were from the spoils of the river. It was also where,
in times of severe droughts frequent to the region, the community members had a
chance of producing what was called “agriculture of varzea” in the flood plains all
through the year.

The newer project, called the Power Complex of the Parnaiba, is composed
by medium size power plants, which according to the entrepreneurs joint venture®,
would produce 425 MW. The total would be divided into 113 MW (Ribeiro
Gongalves), 134 MW (Urucgui), 58 MW (Cachoeira), 56 MW (Estreito), and 64 MW
(Castelhano). The Power Complex is included in the PAC for the Northeast region,

and it carries along the same momentum and economic redemption that

2 Public Civil Action to the State’s Court, in 2011, by the Fundagdo Aguas do Piaui

(FUNAGUAS). The Action was incorporated in the as MPF/PR/PI 1.27.000.000531/2010-83, in October
7", 2011.
2 Presentation made by the joint venture, composed by the Companhia Hidrelétrica do Sdo
Francisco (CHESF), CNEC, and Energimp, at the Boa Esperanga dam, in July 3rd, 2009.
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characterized the discussion on the previous Boa Esperanca project. Federal, state,
and municipal government representatives, as well as local politicians and
entrepreneurs were advocating for the Power Complex hand in hand, as could be
seen at the public hearing held in Teresina, in March, 2010. They were not shy when
talking about the benefits that the construction of the dam would bring to the state,
especially to the municipalities where they would be built, such as Amarante and
Palmerais. Investment would come, jobs would be generated, the local economy
would thrive, and goods would flow into to the cities and onto the tables of its
inhabitants. According to governmental officials, joint venture representatives and
politicians present at the mentioned hearing, negative impacts would be minimal.

The format of the hearings is very curious. Under the environmental
legislation in Brazil, entrepreneurs are required to facilitate public hearings to inform
the general population, particularly the impacted ones of the proposed
developments of the construction of a project. These are based on Environmental
Impact Assessments (EIA), and Environmental Impact Reports (RIMA), the later being
aimed at summarizing and making the information more palatable to the common
citizen. The EIA/RIMA to be presented in the hearings are based on previous studies
conducted by the joint venture in the region where development project is to be
implemented, and in accordance with the terms issued by the National
Environmental Agency, the Instituto Brasileiro do Meio Ambiente (IBAMA), and in
consultation with several other governmental bodies on themes related to their
institutional mission. The studies are generally presented right before the project
obtains what it is called a Previous License, which allows the entrepreneur to initiate
construction in the area of the project. That is also the moment when the hearings
are held.

Before the hearings, none of the impacted need to be heard. Nevertheless,
the presence of people related to the joint venture had been constant in the region
for more than a decade, even before the issuing of the Previous License in 2011. The
first thing that struck me from the reports of the inhabitants of the communities of

the region is the unusual nature of these encounters, where neither party needed to
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be reckoned, yet both knew what the other represented. So they met, but didn’t,
and information did not flow as it should, from one end to another, resulting in
crippled projects of life and development from part to part. The imaginary around
the construction of the dam was already being built on these crumbs of information,
gathered without consent of the inhabitants, and exchanged with reserve by the
joint venture representatives. The status of the interface has not changed much over

the years.

- Sure! Before this hearing, they came here a lot. They held a lot of meetings with us here.
They made a recollection of everything here. Even of an orange building...they gathered all,
all for the hearing. [...] Since when this business of doing the dams heated [...] It has been
some 4 years, hasn’t it Maria? The people don’t even want to talk about it. — When there was
first talk about it here, it has been some 11 years. 11 years. It could be 12. It is when they
said they would actually make it, that my mother liked to curse, when she went to the other
side of the field, she liked to curse. Then she started to curse those “big words’, that these
miseries that come from hell to open business on earth, such a good land, these miseries
come and end it...these miseries...dams to end the land. It has been 11 years since my
mother died and no dam has arrived. It is when | look at my things, when the boys start
talking, that | see. What do | do now?**" [Translated by the author form the original
dialogue with inhabitants of the Lagoa community, Manuel e Maria Domingas, Amarante,
Piaui, June 2013]

The impacts of these encounters were felt from the beginning, and
reverberate until the present. Bispo, after recollection of perceptions of members of
communities impacted by the dams along the Parnaiba River, identified the
immobility to which communities are forced to by the fear generated by the
speculation around these crumbles of information. The fear is related immediately
to the conditions for their economic, social, and cultural reproduction, and they end
up in the possibility of the loss of their territory. Those perspectives cannot be
separated, although the possibility of flooding their territory presupposes at least in
theory their relocation. That is a possibility, however, that is not even considered by
Periperi, as it is absent from the narratives, and something that it is “too painful to

think about”.

The impact is in place from the moment they were announced [the dams]. It is not even
because they were already impacted really, because everyone has doubts, do | continue to
plant or not? Will | plant perennial cultures or [other] cultures? And then on, people when
they are going to build their house, build it or not? Do | renovate it or not? So the community
is paralysed. There you already have an enormous damage. The tension is very big. [...] The
very own production, the issue with housing, the investment in real estate, about the way of
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life of the community, the planning; what is the situation of a family that is building now?
How is it going to plan its life over so many doubts? And if it builds, where do | go? The very
own municipality when time comes to build a school builds it or not? So, it is paralysed. The
municipality is also in doubt. When you send a financing project to a bank you will have
difficulty to invest in that project. How are you going to finance a project in an area which is
going to be inundated? So, there are a lot of doubts™™ [Translated by the author from the
original dialogue with Antonio Bispo, on the road from Floriano to Periperi, June 2013].

In the treatises between the joint venture for the Power Complex and the
Environmental License Bureau [Instituto Brasileiro do Meio Ambiente — IBAMA]* it
became clear that the conditions for the implementation of the projects related to
the power plants Castelhano and Estreito were far from sound, regarding both the
environment and to the surrounding populations. The added impact of these
projects as well as the Boa Esperanga power plant were not stated. A full
hydrological cycle was not contemplated in the studies. The maps were in bad shape
and in an incompatible scale for the area under study. There was no study related to
the environmental viability of the projects. There were no elaborated studies of the
river and its inhabitants; there was no mention of fisherman, indigenous peoples or
guilombola communities. There was no identification of the urban and rural
population of the region. The study foresaw the relocation of eventual inhabitants in
the influence area as the only possible alternative for the implementation of the
project. There was no characterization of the workforce to be hired for the
construction of the project. There was no characterization of the direct and indirect
influence areas. The study did not say a word about the conservation of historical,
archaeological, speleological, or natural patrimony around the region. Mitigation
measures were presented without consideration of preventive or corrective content,
disconnected with the region’s daily realities on the ground. Information was
obtained without consent from either unnamed or unknown inhabitants of the

region under the influence of the project.

Methodologically there is a gross mistake in relation to the interviews conducted with the
communities, for it is ethically biased gathering of recorded information without the

2 Despacho 374/2009-DILIC/IBAMA, December 18th, 2009. Parecer Técnico 92/2007 -
COHID/CGENE/DILIC/IBAMA, December  6th, 2007. Parecer  Técnico  28/2007 -
COHID/CGENE/DILIC/IBAMA, May 9th, 2007.
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authorization of the interviewees. Parecer Técnico 92/2007 — COHID/CGENE/DILIC/IBAMA,
December 6th, 2007.

Nevertheless, the Previous License would be granted by IBAMA to the joint
venture for the whole Power Complex in December 3rd, 2011. Before that, the joint
venture was allowed to conduct public hearings. One would assume that would be
the time for the impacted to be heard. Public hearings were held in the state’s
capital, and in Parnarama, a municipality located on the other side of the Parnaiba
River in the state of Maranhado, and sister city with Palmerais.

Here is when it gets even more curious. Teresina is some five hours away on
the run-down E. Soares company bus, which is available for the cost of around 15
dollars each direction of the trip. If you understand that the earnings in Periperi
range to no more than 100 reais, close to 30 dollars monthly, one can imagine how
few were actually able to attend. The hearing was held on a week day, making it all
the more difficult for people with jobs or working on their fields to be away from
their chores. In consideration of the potential for bias, the official regulations stated
that no transportation was to be provided. In Parnarama they were closer, but they
still had to cope with the cost of the crossing of the river, adding another four dollars
on top of four they would spend to travel from the community to the crossing point.

Seu Raimundo and Seu Antonio nonetheless gathered resources among the
community and went to the hearings, as it was a life or death deal for them and for
their homeland. At the hearing they faced a very different reality than what they had
expected. The objective of the hearing was, as stated, to inform the general
population, in particular the impacted communities. And so they took notice of it.
They were informed by the joint venture representatives, aided and abetted by the
government authorities in different levels and shapes, of the supposed marvels of
the project and what they would gain from it. Among the diverse audience they
were inserted in, they tried to follow the questions that were raised by local
politicians, interested citizens of Teresina, syndicate leaders, teachers, retirees, and
journalists, all almost anonymous in the report of the hearing that came after. The

guestions were simply read, but not answered. After all, the objective of the hearing
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is to inform, not chat; and if you sign the attendance list, to have some food for the

road.

[...] communities participated in the public hearings, but the public hearings, according to the
communities themselves, were very complicated, because people could not be heard, in
most times, they could not interject questions through speech, it had to be written, and the
traditional communities command the oral language better, and those who could speak, had
their time limited. In the process of the hearing, it was commented that they offered a snack
to everyone, but the condition to have it was to sign a paper to confirm the attendance, but
the people also had doubts, so the process is very troublesome and the studies are being
remade. Every time the joint venture are questioned, they remake the studies, so there is
not really confidence” [Translated by the author from the original dialogue with Antonio
Bispo, in the road from Floriano to Periperi, June 2013]

The questions raised in the hearings had to do with concerns about the
impacted sites and number of communities included in the influence area;
clarifications on the connections between the Power Complex project and the Plan
for Acceleration of Growth (PAC); possibility of a real consultation process through a
plebiscite; indemnification of property and people eventually to be removed from
the impacted areas; elucidation of the measures and proceedings for the relocation
of communities under the influence area; screening of the archaeological and
natural patrimony in the influence area; studies about the economic activities and
alternatives to the implementation of the project; navigability of the river; habitat of
the fish; and the impact on its runnels; revitalization of the river and the
preservation of the vegetation around it. The participants also complained about the
short time that was given for their voices, as compared with the time that was
occupied by the representatives of the joint venture to “inform” in the audience.

Despite what was said in the report of the hearing given to IBAMA, the
quilombolas, traditional farmers, and general public were dissatisfied with the level
of complexity and density of the information delivered at the hearing. The hearing
did not address the expectations of the inhabitants of Amarante and the influence
area of the dams, nor how the development project would effectively change their
lives, or what parameters the joint venture was using to assess that change. Instead
of consulting the population, the hearing added to the already inflated sensation of
abandonment, suspicion, and incredulity, concreting a perception that the

development project was going to be a non-participatory, top-down imposition.
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We really don’t know anything. There is a lot of talk, a lot of speech, a lot thesis, but a lack of
action. In truth, you are the first to come here and touch this subject. It is obvious that | think
all communities have already said that at the public hearing. It is obvious that at this public
hearing it was openly said to people, the professionals, and the technicians which were in
charge of it. It was openly spoken about, the dissatisfaction, do you understand? Although,
we also knew that only dissatisfaction will not mean anything to this country, because Belo
Monte is there to show to the whole country and in this public hearing it was asked of these
technicians who were there defending this cause, if they could show us any case in Brazil
where there was an impact of dams, and anyone was satisfied? We notice that there are
associations, there is the movement, and what we recently came to know is that it was
already bid upon several times and there was no joint venture to claim it. Why? The cost is so
big for a minimum production. Last week, | saw on television, politicians saying that there
was no winners and there won’t be no winners because the investment is big, inclusively
because this one here, because there 5 dams here in Parnaiba. This one here would be the

one which would produce lowest of all the five. We even think that sooner or earlier, we

don’t know"' [Translated by the author from the original conversation with Socorro Leal

Paixdo, Fazenda Araras, Amarante, P, June 2013].

All in all, the questions had to do with the expectations of the inhabitants,
raised by a potential and significant change in their lives, which would have effects
that could not be anticipated, based on what they had been informed about. What
would actually be modified, for better or worse, was not being addressed, and as
there was no real exchange going on, one could never be sure how much it was
appreciated by either side. This was the case for Seu Raimundo and Seu Antonio, for
example, present among the 1,662 people that signed the attendance list that
afternoon in the Municipal Stadium Rufino José Celestino, in Teresina.

As it happens in systems where power relations are asymmetric, the less that
people are informed, the better the results for the dominator group, who can
perpetuate its dominion over a population of destitute no-bodies. These destitute
no-bodies are left clueless within their powerless existence. However, as Scott
(1986) points out, there are other everyday forms of resistance that might emerge in
scenarios such as these, where there is no clear institutional way out, or where the
conditions for rebellion that could lead to a revolutionary process are not on the
immediate horizon. Furthermore, it was important to see, with the help of Ortner
(1995), that there were other internal dynamics at work in Periperi. One the one
hand, they would represent different forms of resistance outside the common

dominator-dominated dilemma. On the other hand, they came to de-romanticize the
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existence of Periperi and its inhabitants as merely being played-out, submissive, non-
participatory, accepting ponds.

In order to further explore these resistance strategies, it is necessary to
unfold a few more of the events that led to the drive towards the identification of
the community as quilombola and the acquisition of a larger real state in the
surrounding areas under the agrarian reform regime by certain elements of the
community. We will have time for that in the next chapter, but for now | will address
the first step of the materialization of the “quilombola drive”, which came from a
place the joint venture never would have imagined when they singled out the
community of Mimbd as the only quilombola community in the municipality and
disregarded all the other riverside communities from their study.

Some months later after the hearings, Fundagdo Cultural Palmares (FCP) was
asked, under environmental regulation, to pronounce the findings of the joint
venture for the influence area of the Castelhano and Estreito dams on quilombola
communities. Judging by what is in the official reports issued by the FCP?*, they did
not really get it. They have also not improved much over the years, according to
what quilombolas from Periperi and Riacho dos Negros alike have presently stated.
FCP’s reports highlighted the fact that the joint venture continued to acknowledge
Mimbé as the only quilombola community identified in the influence area of both
dams. Although Mimbd remained until this year as the only certified quilombola
community in the municipality of Amarante, several other communities, including
Periperi, had already been identified by FCP?®, and thus, should have been

considered in the impact studies implemented in the region.

> Parecer 23/DPA/FCP/MinC/2010, December 9th, 2010. Parecer 001/DPA/FCP/MinC/2011,

January 18th, 2011.

2 Besides Mimbd, among the quilombola communities situated in the influence area of the
power plants Estreito and Catelhano, FCP identified, in the municipality of Amarante, the quilombola
communties of Caldeirdo, Conceigdo, Remanso, Malhadinha, Lages, Lagoa, and “Piripiri” (Periperi). It
is also in the Report indentification reported by the Coordenagdo Estadual das Comunidades
Quilombolas, which identified other communities in Amarante, besides the quilombola community of
Manga, in the municipality of Floriano. They are: Morros, Malhada Vermelha, Belo Monte, Gameleira,
Veredinha, Mel, Mandacaru, Raposa, and Conceig¢do. Regarding the influence area of the Castelhano
power palnt alone the Report included the quilombola communities of Riacho dos Negros, in
Palmerais/Pl, and Brejo de S3o Félix, in Parnarama/MA. Parecer 23/DPA/FCP/MinC/2010, December
9th, 2010. Parecer 001/DPA/FCP/MinC/2011, January 18th, 2011.
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Apparently, most of the considerations FCP made in the report were
disregarded by the joint venture. None of the quilombola communities listed by FCP
are part of the direct and indirect influence area map above, taken from the power
plants very own EIA/RIMA. In the official report by FCP, it is criticized that there was
no real dialog with the communities, as it was only done in an informal and
unilateral way, without consent or a specific format, like the public consultations,
anticipated by the 169th ILO Convention and accepted in Brazil until the present.
Aside from the fact that no sound information was provided by the joint venture,
even about Mimbd, the community singled out in the EIA/RIMA, and from then on
every report that a public office, NGO, or international organization made about the
Power Complex, it did result in gaining the attention of the “left-out” communities,
as well as that of a certain “blessed” eye.

Bispo had been talking to black riverside communities in the municipalities of
Amarante and Palmerais for quite some time now with relatively little success. That
is why he considered the self-identification quilombola process in the state, and it
was no different in this region, backwards in relation to the national average. From a
Marxist perspective, conditions were not really in place for a revolution. There was
not a noticeable class struggle, for the illusion of an impoverished state had led to
the phony idea that the gap between the ones who own the means of production
were not that far from the working mass. They continued to rule, holding every
public office, owning and being able to register every piece of land. Workers were
not really workers for the relations with the ruling class were permeated by a
familiar touch, added to a lifetime of vassalage, and embedded in asymmetric
racialized relations.

A few of the black were allowed gradually into public offices, some of them
were granted an invitation to the owner’s club. When they did not play their part
seemingly, they were simply swept from their feet and back to their assigned seats.
A striking example is the trajectory of Seu Raimundo who came to be the President
of Amarante’s Rural Workers Syndicate, and Seu Antonio, who held a chair at the

board of Directors of the same Syndicate. At the first sign of resistance to the
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establishment, they were moved out. Today they play the sidelines gathering votes
and momentum for the ruling white elite in exchange for some crumbs. The reality
described is like that of the self-fulfilling Scottian prophecy that “all too frequently
the peasantry finds itself in the ironic position of having helped to power a ruling
group whose plans for industrialization, taxation and collectivization are very much
at odds with the goals for which peasants had imagined they were fighting” (Scott,
1986: 6).

The process that in some cases could virtually extinguish communities
alongside the Parnaiba River has turned out in some cases to be a booster for the
self-identification quilombola process. This was the case with Riacho dos Negros, and
most recently with Periperi. Communities could see for the first time that “the
quilombola thing” was for real. And being “for real” meant that being quilombola
generated distinct rights. And being quilombola could press the joint venture and
official authorities to address communities identified as such, like it happened with
Mimbd. After all, Mimbd had made the headlines just for being black and rural, with
a history connected to slavery. They also had a distinct historical trajectory based on
their collective identity within the delicate context of scarce information and
potential threats to the existence of their riverside communities. Such things had not
been well regarded by anyone in the region before that. In the state, black had
always been synonym of poor; if you are from the rural area, even poorer and more
ignorant. Who would want to relate to that?

Interestingly enough, despite the Article 68 being in place for over 20 years,
and Decree 4887 for a little less than a decade by that time, some community
leaders started at that moment to see identification as quilombola as a palpable way
out of the issues they had been forced into by the potential implementation of the
dams. They began gradually introducing the quilombola self-identification into their

“ordinary weapons of relatively powerless groups” (Scott, 1986: 6).

[..] foot-dragging, dissimulation, false-compliance, pilfering, feigned ignorance, slander,
arson, sabotage, and so forth. [...] They require little or no co-ordination or planning, they
often represent a form of individual self-help; and they typically avoid any direct symbolic
confrontation with authority or with elite norms”
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Results were at odds. When some leaders in the neighbouring community of
Riacho dos Negros blockaded the main road to Teresina, Palmerais with burning
tires, sticks, and stones, they made headlines in state TV and newspapers. | am
talking about Riacho dos Negros because they are engendering resistance strategies
that have been followed by Periperi leaders, who have come to relate to their
narratives, and, to some extent, use their experiences in Riacho dos Negros as base
for emulation in Periperi. They also joined the mobilization in Riacho dos Negros
when they blockaded the road, and partnered up with them during the public
hearings regarding the potential implementation of the dams, which affect both
communities.

Chuta, one of the leaders of the community, explains how the idea of the
demonstration came from a child who had overheard the adults talk at the
community’s square about the announcement that the construction of the dams
would be initiated soon. The child had seen on the news a demonstration carried out
by some “Indian” people somewhere he could not identify, who had burnt tires and
gone crazy blockading the highway. After a fifteen-minute assessment of the pros
and cons and of the available spare tires in the community, they decided to move
whatever they had into the highway. They spent three days in the blockade, and
state representative of IBAMA even deemed to come down from Teresina to talk to
them. After fierce negotiation, they put down their “ordinary weapons”, and
dispersed from the highway. Yes, they made some fuss, and they did get a
commitment from the state representative of IBAMA that the joint venture would
reassess the studies, and include Riacho dos Negros.

A report later came out that showed Riacho dos Negros in the direct line of
the dams. Everyone would have to be relocated. Although they could not change, at
that time, their odds in relation to the impacts the dam would inflict on them, they
sure did shift their position in the way that the developers, government, as well as
local and regional society addressed the community.

In Periperi things were running at a slower pace. They were still afflicted with

lingering sores from a poorly ending story of relative “wealth” generated by the
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creation of a collective project, materialized on the Periperi’s Association of
Comunitarian Development. They had become the number one producers in the
region, but had numerous loans taken out on the behalf of the community by some
of their leaders who managed them recklessly in the end, following internal disputes.
Contributing factors were the failed governmental development projects, bringing
technologies ex-situ with international funding, internal disputes of resource
allocation, and old grudges. All this created a sentiment in the community of
suspicion, and even aversion to collective projects. In spite of the collective space of
the community (mainly the river and the Chapaddes from where the houses are
settled over to the edge of the hills that limit the boarders of the community),
everyone was keeping to themselves. Anything that resembled an attempt to join
hands in a project was immediately connected with the failure of the Association
and consequently discarded.

Nonetheless, the news of the dam stirred up apparently resentfully settled
issues. The disinformation and erasing game that the joint venture played revived in
Periperi the role of some of its leaders and their alliances that had long been
deteriorated and unauthorized. Without any correlation to the universal
categorization Wallace (1956) tried to make, | found that his “mazeway”
psychological schemes were quite useful to picture the social change in process in
Periperi. For Wallace, the “mazeway”, which is a mental image of a society
elaborated by themselves, is always trying to adapt to different levels of stress.
Stress was definitely upon Periperi with the lingering potential impacts of the dams
and the possibility of flooding in parts or all of the land of the community. The
prolonged uncertainty and lack of information also augmented the stress levels on
the community. And finally, the stagnation created by the situation contributed
further to the increase of stress, as communal and individual life itself could not be
planned ahead without careful consideration of the effects of the dams.

Everyday life examples of stress generated by this situation multiplied in
numbers over the years of stagnation. A child is born in the community, the parents

could never be certain if they invested in the construction of a new bedroom or not,
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for it could all be flooded next month. Farmers could never be certain to plant in the
“terras filé” just up from the riverside, for they were positive they would be flooded
by the dams, but did not know when. Seu Antonio’s porch, where we always sat
down to chat, is waiting for the roof to be erected when all that fuss is washed away.

For Wallace, change occurs within a society through individual perceptions of
the surrounding reality, connected with evaluations of stress levels. Those are
situations when the individual is forced to choose between putting up with a
situation of stress and maintain the current “mazeway”, or create a different
“mazeway” with the expectancy of achieving new bearable stress patterns. These
are the situations which the author identifies with the occurrence of revitalization
movements. “A revitalization movement is defined as a deliberate, organized,
conscious effort by members of a society to construct a more satisfying culture”
(Wallace, 1956: 265).

Following Wallace’s characterization of revitalization movements, what
happened in Periperi had traces of revivalistic and vitalistic movements. Revivalistic
movements emphasize the institution of values, customs and aspects of nature,
which are thought to have been part of the “mazeway” in previous generations but
are not present now. Despite the grudges of the past, it is expected that Seu
Raimundo and Seu Antonio dealt with this new stress provoked by the potential of
change caused by the dams, for they are examples of past leadership, organization,
wealth, and community based development. It is not a linear process, and ups and
downs were observed all by the internal community negotiation process. What was
interesting, though, was that their legitimacy was never questioned; their authority
was challenged, but never really contested.

Another aspect of the revivalistic movement in Periperi has to do with their
own characterization of the community as quilombola. Back in the 1950s, Carneiro
(2011 [1958]: XXXVI) in addressing the quilombo as a historically atomized dead fact,
but still an imaginary reference to the present struggle of the black movement in
Brazil, believed that the quilombo was a “reaffirmation of the culture and style of life

of Africans. [...] they were a counter-acculturation phenomena of rebellion against
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the patterns of life imposed by the official society, and of restoration of old values”
[Translated by the author from the original"'"]. If we add to the counter-acculturation
phenomena the whole process of “confluence” that characterized the formation of
distinct quilombola social groups, it is plausible to say, therefore, that they drew on
their familiar and communitarian traditions and later constructed knowledge to
organize their communities.

Additionally, Carneiro states that the formation of quilombos was part of a
larger process of stress within the society that he calls “official”. If we disregard his
assumptions of a loosening of the control exercised by the landlords as a causality,
which there is no sound record of in the historical texts, his investigation on the
relation of the formation of the quilombos and the localized economic downfall of
the colonial mode of production along with the increase in the number of enslaved
brought to the country in different regions and distinct periods, we could say that
the counter-acculturation the quilombos represented was a resistance strategy

responding to the levels of stress inflicted in the whole local social system.

The quilombo was, therefore a singular happening in the national life, whatever angle one
looks at it. As a way of fighting slavery, as a human settling, as a social organization, as a
reaffirmation of values of African cultures, under all these aspects the quilombo reveals itself
as a new, unique, peculiar fact — a dialectic synthesis [Translated by the author from the
original™] (Carneiro, 2011 [1958]: XVL).

This resistance was aided by the traces of what Wallace calls vitalistic
movements, which are the same processes presumably at work in Periperi presently.
Vitalistic movements are characterized by the importation of alien values, customs
and material into the “mazeway”. Periperi could not find allies in the local elite, all
pro Power Complex project, from the mayor, to the city councillors, to the President
of the Syndicate, to the larger companies installed in the region, such as Suzano
Celulose, a big paper producer and land owner in the region. They could find some
allies within the “traditional farmers”, small-scale, white, once relatively wealthy and
important for the agrarian local economy, but today destitute of their waning
importance. They remain landowners, though, but produce nothing or very little

from the land. In addition to their weak position in the already asymmetric power
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relations of the region, Periperi had to get over a history of racial prejudice in order
to concrete the alliance with the “traditional farmers”. So, although they do have
common agendas in respect of the implementation of the dams, they have little
power between them to face the contrary forces, and they still have to work out a
backlog of unsettled business, which is not likely to happen in a short time.

It is easy to see why someone like Bispo would find audiences there in
Periperi and other surrounding communities. Bispo had been aware of this shift that
news of the dams had generated in the communities in the influence area of the
larger Power Complex, such as Amarante and Palmerais. It was an opportunity to
articulate the everyday forms of resistance into an organized strategy. First, it was
important that the communities advanced their self-identification process. In order
to do that, they would have to get to know and register their history, long erased by
prejudice and invisibility, disregarded by regional and national society and
intentionally sunk into the oblivion by local elite. Understanding their heritage would
be the platform for the claiming of their rights.

Nevertheless, as it would be in the case of La Marina, Matanzas, Cuba, and, in
Canada, with the Hwlitsum, understanding heritage and registering it would lead us
a long way. In 2015, Cuban journalist Tato Quifiones spoke to me about “los pueblos
sin historia”, referring to the book he had just published about the “abacud”, a
secret society of men, connected to a “carabali”*™" origin, who have consistently
made headlines of the police reports in Cuba from the colonial 19th century,
throughout the Machadian and Batistian dictatorship periods, and into the
Revolution years. The “abacud” society played a major role in organizing African
enslaved in political strife against a societal system that institutionally excluded and
subjugated them. As we will see later in this work, it was also present in La Marina

and is to this day a source of the neighbourhoods’ identity, built around its

i “[...] ‘carabali’, came to be called the gathering of ethnicities that dwell in the actual

Southeast province of the Nigerian Republic, in the territory known as the ‘Old Calabar’ [...] the
fafiguismo [the abacud secret society] constitutes a very singular ethographic and anthroplogical
phenomena that, outside Africa, can only be observed in Cuba”. Translated by the author of the
original (Quifiones, 2014: 69).

123



resistance strategies. The problem lies in how to access a secret society that has

been put in a position of marginalization since its creation.

However, the things came to be known because the elders told them to the younger, as | tell
you now. That is how things came to be known; but there is no History, or if there is a
History, what happens is that it is not written. (Qunifiones, 2014: 20). [...] the religious
organizations in Cuba were not only efficient instruments for the conservation and
transmission of their cultures, if not, furthermore, they exercised political organization
functions in order to fight slavery. Their clandestine character hid their true political role.
[Translated by the author from the original™] (Quifiones, 2014: 106).

In the midst of their struggle for recognition, the Hwlitsum have had to face
and encounter different stories about themselves. Being neglected recognition from
the Canadian State as well as by other tribes in the Cost Salish world, the have had to
make their case to different bodies both within government and within indigenous
institutions. They have also had to gather attention from the Canadian “official
society”, in order to present themselves as no only “legit” but “nice” Indians. Each
one of these arenas is regulated by different parameters of satisfaction as to what an
indigenous band under the Indian Act should be; as to how the Hwlitsum would not
or would best overlap with the interest of other bands; as to whatever impact their
recognition as a band would have to property arrangements in place by the “official
society”. To each one of these arenas that often times run concurrently a distinct
strategy had to be laid out. Those strategies are all counter-hegemonic and with
intentionality, though intensions on both sides are not at times clearly stated.
Nevertheless, in having to please different intensions laid out on these multiple
arenas, the Hwlitsum have had to access different portions of their history and
culture, making some of them explicit in one arena and not in the other.

Aware of this, Bispo put together a carefully assembled kaleidoscope of
coalitions that fed upon each other’s work to reconstruct the intentionally neglected
and erased heritage of the black rural population in the state. The way that it works
with political leaders like Kimbo in La Marina, or Chief Rocky of the Hwlitsum people,
or Bispo in Piaui, is that they seek scholarly assistance that can aid them in their

political struggles. The pay off is that we, as anthropologists, are able to see these
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processes from the inside with much greater clarity, which would be virtually
impossible from surveys or other aggregated data.

In this kaleidoscope was the inventory of cultural references from black rural
communities in the state that IPHAN carried out in 2006 (IPHAN, 2006). Also several
researches from the Federal University of Piaui (UFPI) and the Federal Rural
University of Rio de Janeiro (UFRRJ) who were initiated to these communities to
study the impacts of the Power Complex, such as Kalume (2013) on the quilombola
community of Manga; Sousa (2013a, 2013b) and Periperi; Costa; Saraiva (2011), and
the historical architecture of Amarante.

Here is where the parallel between the revivalistic and vitalistic movements
becomes clearer. As this work developed, Periperi started to connect with the
dormant stories that referred to their heritage. The community had historically

III

struggled to fit in with the “official” whitened society of Amarante, avoiding any
connection with their blackened phenotype, rural backwardness, and conflicted past
related to slavery that labeled them as ignorant and submissive. Shades of
affirmation as black people, tales of the history of the community related to the
slavery period, and a relative pride in the rediscovered heritage materialized in the
traditionally engineered forms of production and social organization that came up in
the Periperi’s Association of Community Development, began to appear in the
context of the self-identification process at hand. To fill in the blanks, outside
comparative references in support of the community’s self-identification process
were brought in with the aforementioned works.

| came to dwell in Periperi after all this was already in progress. Aside from
my role as a researcher based on both the UnB and the UBC, | was working at FCP as
an international adviser. | did have concerns that this job engagement could
befuddle my own involvement with the community. It was unclear at first, although
Bispo had told me the community was quite experienced in different contexts of
struggle. It became clearer once Periperi and | got to know each other better and |

got to understand the reach of the previous work that had been developed. The

community had already been discussing the quilombola identity, and had reached a
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decision in at least two recorded group meetings that it was the way to go. Sure,
there were different levels of understanding of what being a quilombola meant, and
there were still some who held grudges about the term itself “quilombola”, and
those lingering stereotyped connections of black and poor, rural and ignorant. All in
all, community members came together around their quilombola identity, whether
enthusiastically or reluctantly. This is what gave them momentum for the
negotiation of a research project about the community that could relate with and
give support to the process of certification of the community as being reminiscent of
quilombo.

Quite an organized strategy of resistance, | must say. So now, the everyday
forms of resistance, which did not “present any public or symbolic challenge to the
legitimacy of the production and property arrangements being resisted [...] neither
required any formal organization [..] had no authors who would publicly take
responsibility for them” (Scott, 1986: 10), had conditions for entering a “transition
period” (Peluso; Watts, 2001). This “transition period” is such in which the
historically weaved power relations that kept communities apart from the land
allocation and decision-making process, are in a process of forceful reorganization by
the implementation (or the struggle for implementation) of legislation refereeing
their rights.

| applied the same concept in 2010, when another quilombola community,
Santana, in the state of Pernambuco was facing impacts of the construction of a
canal which split the territory of the quilombo, and which would carry the waters of
the transposition of the biggest river of the Northeast, the S3o Francisco, across the
region (Brasil, 2014). The community had been certified by FCP four years back from
the date, and in the wake of similar intentional disinformation and disregard by the
authorities and entrepreneurs alike, the community applied to INCRA for land
regularization under Decree 4887, as a collective owned quilombo. Their process ran

relatively quick in comparison to the national average, as it took them some five
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years until President Dilma Rouseff signed the Decree®® granting them collective
ownership of their territory in 2011.

The challenge for the communities to get recognition takes many forms, but
arrives at two distinct turning points, which can be complementary or independent. |
have never come across a situation where the process of certification opposed or
hurt the process of titling. In most cases they are intertwined turning points, and
often “conditions of possibility” may produce one or the other, or both of them.
Sometimes, as it is the case in Periperi, conditions for the drive towards certification
are built within the self-identification process itself, in which land issues play a
primary role, but have not yet become the focus. Other times, like in the case of the
quilombola community of Jambuagu, in the state of Pard (Pereira, 2008), the struggle
is directly connected with land issues, and the question of the titling becomes
urgent, although woven inside the self-identification process, as it has to be, since
the negotiation is for a collective title. No evolutionary rule can be applied between
one or other and, since they are turning points, they will inflict a change in the social
relations surrounding them to different degrees of intensity, according to each
individual case. There is no direct relation of intensity that can be drawn from either
the certification or the titling.

The certification is based in the concept of self-identification as it is laid out
by the 169™ ILO Convention. Since its creation in the year of the Constitution, the
process®® has suffered from the instability of the governmental body which is
responsible for it, the Palmares Cultural Foundation (FCP). The FCP has held a
marginal spot in every government since. Today it ranks as having the lowest budget

of all federal bodies. Its policy has been built around relatively well intentioned

28

http://www.in.gov.br/visualiza/index.jsp?data=31/01/2011&jornal=3&pagina=124&totalArq
uiv 0s=216, acesso em 10 de fevereiro de 2011.
» In order to be certified a community has to present a report to FCP, which contains
information on their historical organization process, a memoir with the signatures of a significant
number of members of the community who relate to the self-identification process, and a
communitarian petition to issue the certification as a quilombo. The reports currently aided by a
technical visit by FCP.
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particularisms and is carried on the shoulders of a passionate, distorted group of
black intellectuals and artists, whitened administrators, and occasional free-lancers.

| came to enhance my understanding of the particularisms of the
construction of the process of certification in 2013 during a reunion of all the ex-
presidents of the FCP, held by its last former president. José Rufino, who conducted
Palmares when Fernando Henrique Cardoso was President of the nation,
remembered that nobody knew what to do with Article 68, and it probably would be
lost into oblivion. To promote the regularization of land for the quilombos would be
like messing with a beehive in the nude. Opening a new window on land reform in
Brazil that was just not going to happen. But as nobody really knew what the
certification would grant rights to, Rufino decided to start granting certifications all
around, even though he had scarce means to do it. Only 234 certifications were
issued before 2002, but considering the conditions given to FCP, the inexperience
dealing with such a precarious subject, and the doubts about the Foundation's
mandate to implement land regularization, it was not a bad result overall.

As we saw earlier on this chapter, numerous legislations marked the process
of constructing the “official” definition of the quilombo, and at the same time,
pinned down the attributions of each governmental body within the thematic.
When it was clear that the attributions related to land regularization were not under
the certification and the FCP, the speed of certifications slowed, as the responsibility
of the remaining demands on that subject had been shifted over to INCRA, who took
it on without the structure or knowledge to do s0°°. In 2008, when FCP became part
of the official institutions that were involved with the Environmental Licensing
process, the numbers of certifications were on a rise-up again. In 2012, surrounding
discussions over the necessity to reach a conclusion for PAC development projects,

certified communities were suddenly ousted from consideration in the

30 Today, the process for titling is run by INCRA. It can be initiated by the Institute itself or by

any quilombola or quilombola organization. Then, a Technical Report of Identification and
Delimitation (RTID) is prepared, and later forwarded to several official bodies responsible for different
intersecting interest for manifestation. If everything is accordingly, the Portaria of Recognition of the
Quilombola Territory is issued by the president of INCRA, which is followed by the Decree of
Dispossession for Social Interest, signed by the President of the Republic. More on www.incra.gov.br,
access on 18.03.15.
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Environmental Licensing. Certification numbers diminished again during this period.
Nowadays, with the slow pace of titling, certification gained speed again.

This briefly described history sheds light on a cyclic process of indifference
and reluctance by the central government, along with a complete disregard for the
policy itself, more than it does a mutually exclusive relationship between the two
regulations. Behind the scenes, it can be seen how each regulation creates a shift
within the resistance strategies of these communities in order to adapt to the
fluctuating rules of the game.

The trajectory of the quilombo of Santana and their struggles for titling and
resisting the implementation of the transposition of the Sao Francisco River make a
good example of this reality for the communities. By the time the Decree granting
them collective ownership of their territory was signed, the 64 family quilombo had
paid a high price for the relatively organized resistance strategies it had engineered
in order to preserve and continue its existence. Some 17 km long and 500 m wide of
the community’s preserved Caatinga were wiped-out by the canal, which also made
a significant part of their territory inaccessible. This had direct effects on the local
community organization, as the water supply, originally from the stream which ran
through the community, was cut off by the canal, creating numerous challenges for
agricultural development and goat farming, which were the main sources of
communitarian income. Youth from the quilombo flocked to the fallacious job
opportunities offered by the constructors, only to find them much more shot-term,
low paying, precarious, and longer hours than the entrepreneurs and government
officials had made them believe. The dispute over the indenisation of the land
dispossessed for the construction of the canal broke out into an internal battle over
whose land was whose within a community where everything was shared before.
The collective identity process suffered a blow from which it almost could not
recover. It was clear that the “incipient achievement of rights generated by the
quilombola struggle carried within the impulse for a reorganization of the social

relations in the region, which is a source of stress by itself” (Brasil, 2014: 164).

129



Through the assessment of the community, its relations to the construction of the

canal, and the numerous agencies involved, it could be

verified that the quilombo of Santana was under a ‘transition period’ [..] which was
intensified when the community organized around its identity struggle. Nevertheless, it is
also true that communitarian organization around its political struggle produces a greater
capacity for better-qualified interfaces. In scenarios of natural resource extraction, there is
an even greater asymmetry in power relations, which coax identity fragmentation.
Sometimes it is the very own communitarian organization that serves as the last barrier for
its dissolution (Brasil, 2014: 171).

In November of last year, | was invited as an observer to the National
Quilombola Articulation Table, run by INCRA with representatives of quilombola
communities from all over the country. | sat right behind Maria Aparecida, one of
the leaders of the quilombo of Santana. In a personal communication with her at the
end of the meeting, | had the opportunity to give her several copies of the book,
which gathered facts, impressions and conclusions about the quilombo and its
struggle, under the context of the implementation of the canal (Brasil, 2014). It was
also a chance to get an update on what the quilombo was up to.

The book itself presented a great start for the conclusions she would kindly
offer me that afternoon. After the collective titling of the community in 2011, which
coincided with the partial interruption of construction on the canal (which is
presently unfinished), push came to shove, and communitarian leaders started
reorganizing communitarian life around the identity issue. It is still unclear what kind
of project of life the quilombo is engineering. The very participation of Maria
Aparecida at a government organized articulation table on quilombo land
regularization issues is a sign of the communitarian involvement. She also spoke
timidly about the other initiatives, such as the renovation of the school and
construction of new houses in partnership with governmental federal bodies, and
the initial re-involvement of the community’s youth around communitarian issues. It
has always struck me, the velocity of identity fragmentation and the complexity of its
reorganization, let alone reconstruction.

It is also yet to be seen what kind of local and regional reorganization of

power relations the recent certification of Periperi as reminiscent of quilombo by
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FCP*! will engender. Especially because all the bids for the dams put together by the
National Electricity Agency (ANEEL) resulted in no contesters until now. Little by
little, fear of the arrival of the dams has loosened within the community and the
issue has lost its momentum in the local communitarian discussions. Thus, news of
the certification of the Periperi arrived at a time in which conditions for the
“transition period” are in place, yet are somehow dormant.

{aow

It might be the high time for what Almeida called ““momentos de transi¢cao’
[transition moments] or the particular historical situations in which social groups and
peoples realize that there are ‘conditions of possibility’ to push their basic claims
forward, to recognize their collective identities, and mobilize forces around them,
transforming their practical knowledge into a vigorous formal-juridical instrument”"!
(Almeida, 2008: 17). In that sense, each of the three cases described have gone
through “transition moments”, unequivocally different from each other, but with
sound results in regard to “vigorous formal-juridical instruments”. One might argue
that the titling warrants more concrete rights to land than the certification, which
refers more to the cultural rights of the community. But the difference is in the
modality of the instrument, not in the insensitivity or validity of the “transition
moment” and its corresponding effects on the community.

That is why, in all three cases described, the “transition moments” were so
intimately connected with the construction of the collective identification process,
along with its motivations, correlations, and development. Moreover, the
“conditions of possibility” were in each case related to specific “transition periods”.
The question after all this, in each context, is whether these “conditions of
possibility”, created within “transition periods”, will grow to have a life of their own
or if there is a dependence between them, which might lead to a gradual drifting
away from the self-identification process along with the subsiding of the conditions
that provoked the “transition period” itself, in spite of the formal-juridical

instruments achieved. From my reading of Almeida (2008: 29), | believe that this

relation made between “conditions of possibility” and “transition periods” is a given.

3 Self-identification Certification, issued by FCP in the Portaria 19 of January 30th, 2015,

published in the National Official Diary (DOU), in Februry 2nd, 2015.
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“Transitions periods” produce “transition moments”, which allow for “conditions of
possibility”. The question is how a community embraces those conditions and moves
into organized or “everyday forms of resistance”, and the strategies used to engineer

this action.

[...] the access to natural resources for the use in productive activities is not engaged only
through the traditional intermediate structures of the ethnic group, of the kinship groups, of
the Family, of the village, but also by a relative degree of cohesion and solidarity obtained in
face of antagonists and situations of extreme adversity and conflict, which politically
reinforce the solidarity networks. [...] The political-organizational criterion outstands,
combined with ‘politics of identity’, from which the objectivized social agents draw their
movement to face their antagonists and the State apparatus"IVii [Translated from the original
by the author] (Almeida, 2008: 29-30).

Even before | arrived to Periperi in the first place, Bispo had another surprise
up his sleeve. On our way out of the Araras farm, we took a dirt road and came out
at one of the auxiliary entrance roads of Amarante. Immersed in the conversations
with Bispo, | barely noticed the directions he pointed periodically to Washinha, but |
had the impression we would make one more stop before our destination, although |
had no idea where. The auxiliary road we took narrowed as robust trees closed in,
ending up at a gigantic just after a little wooden bridge over a creek of crystal clear
running water.

Past the gate, we stood at a sign which read “sitio Floresta [Floresta ranch]”,
placed on top of an enormous replica of a bottle of “cachaga” which had a label that
said “Lira”. | understood right away why we were there. The Lira family was one of
the first to arrive in Amarante, and according to them, along with the Ayres and the
Veloso, it is reputed to consist of the Village of S3o Gongalo of Amarante, erected
over the Indigenous allotment Akrod. The region where Amarante is currently
situated was the territory of the Akrod Indigenous people, from the group of the
Pimenteira, and the Caraiba linguistic family. The conflict between the Indigenous
and the Portuguese colonizers in the region had already begun in the 18" century
with the first attempts at the “unravelling” of Piaui (Lima Sobrinho, 1946).

The literature on this “unravelling”, again, is tinted by the paradoxical
dilemma of love and detachment, which impregnates the social relations in the state

presently. Porto (1955) indicates that Piaui’s colonization was motivated by “the
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riches of its sesmarias”. However, further along his description, the author refers
several times to the gruelling times that the colonizers had to go through and in the
hands of the prickly nature of the inhabitants of the region. The reoccurrence of
perceptions among colonizers past and present about the inadequacy of the original
occupants in a place full of unexplored potential, is bewildering, as we will see also in
the microcosms of Periperi.

Another interesting point that provokes effects in the present time is the
obscure origin of the lands of the state, marked by the fight between the
“sesmeiros” and the “posseiros”. Presumably, it was another Portuguese by the
name of Domingos, the Mafrense Sertdo, and not the heir to the Garcia D’Avila
Tower, Domingos Jorge Velho, the Caramuru, the one who experimented through
the plains of Piaui with the “inconvenient” Indigenous Akrod, Guegués, Tremembés,
Tapuios, and the rough confluences of the agrestic bioma. Mafrense did not leave
descendants, and the lands occupied by and granted to him in sesmarias were
trusted to the Jesuits in 1751. Pombal’s measures, during the period of 1755 to
1777, culminated with the expelling of the Jesuits, and the lands reverted to the
Portuguese Crown. Part of the lands from the spoil of Mafrense were again leased in
sesmarias to private entrepreneurs. The profile of these entrepreneurs was of
absentees, but not uninterested. They were already landlords in the state of Bahia,
who held several sesmarias, but their occupants held a much more diverse profile.
For three years after the autonomy of the state, the Portuguese Crown declared free
of debts whoever was willing to settle in Piaui (Porto, 1955). Portuguese and
Brazilians “da terra”, white identified born in the country, and colonizers alike
flocked to the newly created state in order to make a living on the banks of the
Parnaiba river and its runnels. But they were not unaccompanied.

Mafrense had tried to create a cattle industry in the state, bringing along with
him a contingent of African enslaved workers. With the dissolution of his estate into
the hands of the Jesuits, much of his human property established themselves on the
unoccupied land. There was born the legend of the “vaqueiro [herdsman]”, the

intrepid, and quasi-free-men that would promote the de facto settling of the estates

133



in the region. All throughout the Jesuit control, Pombal’s reversion to the Crown,
and the later period of “national farms” administrated by the State (cumulatively
over two hundred years), run-away African enslaved from the coast plantations,
freed blacks, and dispossessed whites, the “posseiros”, fled and moved to the
territory, mixing with the indigenous and black peoples and establishing
communities that came to participate in the cattle business.

They would work as herdsmen, farmers, and housekeepers in the lands of the
“sesmeiros”, the holders of sesmarias titles. Bit by bit they came to own several
parts of the open field, many by purchasing its ownership with the selling of the
offspring they did not report to the sesmeiros.

Periperi is presently located in a “sesmaria” which was divided by the
Portuguese Crown into “datas”, one of which was granted to the Veloso family in
1813. Jozé da Costa Vellozo was himself a “posseiro” that established a commerce
business selling products originated from cattle business and palm (carnaulba,
babagu, and tucum) extracts to Portugal, and importing from the metropolis general
goods to supply the Sdo Gongalo of Amarante Village. Successful in his venture, Jozé
pleaded the Crown to grant him a “data”, claiming he had right over three leagues
length and one league wide, inherited part (although not stating from who) and part
to be developed on Crown land. That is where he built his estate at the farm Boa
Esperanga, and where Seu Raimundo’s grandfather began to make his living in

Amarante.

Boy, this is a history, which | gathered it all, the only thing is that it is not in a book, | have it
all in my head. It was like that: this great-great-grandfather of mine arrived from Portugal to
here, and | caught the history of his coming. | don't even know when it was, it was in 1700
and something, something like that. Then when he came to Brazil, that he boarded there, the
boat boarded there, there in Parnaiba, there they said, there! we arrived in Brazil. He said: in
which state? | want to go to the state of Piaui, because in these times the states were already
divided, eh? And then he said: | want to go to the capital of the state of Piaui. Now you board
your goods to the smaller boat, because in the Parnaiba only little steamboats and a
motorboat that drags five or six boats, of the size of house like that. A monster boat. | still
could see that boat. You rent a boat then you transfer your goods, then you catch a little
steamboat with your family, and then up the river until you get to the port that is called Sao
Gongalo, that is here the Amarante. When get to the port of Sdo Gongalo you board and ask
around to see how you can manage to send a message to Oeiras, which is the capital. There
were no roads, no planes, no nothing, there wasn’t really not even a wheel barrel. The he
came, when he got here he said: is the Sdo Gongalo port here? Somebody told him: yes. And
how do | do to get to the capital, to Oeiras, that a merchandise of mine is coming. He said
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now you rent a ‘house’ like that, then you send a telegram to Oeiras asking for a troop of
donkeys so they can carry your goods and your family. And form here to Oeiras it is not really
that far. Today it is so, because of the roads, but back then it was a three-day trip mounted
on a donkey. Then he sent the telegram to Oeiras and the telegram arrived, then he
mounted the goods on the donkeys. He had to make two trips, transporting my great-
grandfather, my grandfather, who was one of the oldest, already married, bringing two kids
from Portugal, a man and a woman, and then they went to Oeiras [Translated by the author
from the original"IViii conversation with Dié Veloso, interviewed at his house, Amarante,
November 2014].

This sort of violent, absentee, and disordered occupation is intrinsically
related to the many loopholes the possession and ownership of the land in the state
has until today, and it could not be different in Amarante. The social relations of the
present still try to emulate the accommodations of the past in a perverse game of
shadows. This game is played by absentee sesmeiros, white colonizers, destitute
indigenous peoples, and black occupants, all with precarious claims to the land, and
its aftermath is the stage for the present situation, characterized as a “transition
period”.

The Sesmaria Charters are still the sole so-called “official” source of land
rights, though the original sesmeiros are scarcely reputed land in the region. Several
guasi-legal arrangements with Crown, and later with the Republic, allowed access to
land for the colonizers, land which was far too large for them to develop for their
own good. Some of the families like the Veloso are still in the scene, but much of
their estate was either bought or taken from them by the occupants, the
“posseiros”, who have been adapting precariously to the changing rules over the
years. As the system functioned under the practice of transmission of possession, as
ownership could not precisely be determined, new whitened colonizers, no more
than “posseiros” themselves, have gradually forced the settling of their estates with
the aid of public authorities, as they most often have more abundant means of
persuasion (money and political influence) than the black and indigenous occupants.
Occupants today remain under precarious arrangements that range from crippled
possession documents to dispossession, generated by the expropriation of their
lands through the gradual cheap buying or forceful expulsion promoted by

developers. The indigenous were claimed to be extinct in the state and are presently
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trying to reclaim bits of their territory, under the rights granted by the Constitution
of 1988. They play no major role, though, in the Amarante sub-system today.

As colonizers of the region, the Lira family had a farm called Santa Rosa, 12
kilometres from the city center of Amarante. Through processes of occupation
similar to those described, they abandoned the farm and their estate was moved to
the ranch Floresta, closer to Amarante. Bispo was eager to try their nationally
renowned “cachag¢a”, which has been produced by the family since the glorious
times of the Santa Rosa farm. Stopping there had the pretext of trying the product in
order to prove its quality for the potential introduction of the liquor into the new
venture Bispo was envisioning for his own quilombola community, located in the
municipality of S3o Jodo do Piaui: a traditional restaurant, with locally produced food
and other regionally produced commodities.

We each bought five or six litres straight from the still at a reasonable price of
20 reais a litre. With a well-deserved and generous degustation in our stomachs that
lifted our spirits, we were ready to continue our journey to Periperi. | had no idea
than how far those bottles would travel, and the quality of conversation they would
create. But that is story for later. Periperi was at hand, and | could not wait another

minute.
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Chapter 4 - The “negos” of Periperi

We parked the black Volkswagen gol under the gigantic cashew trees that
shaded the porch of Seu Antonio’s house, nearby the relatively new state-administered
asphalt road PI-130, 17 kilometers distance from Amarante and 24 from Palmerais. It
was lunchtime, and were it not for the enormous crown of trees smothering the searing
heat from above, it would not have been possible to sit on those plastic-lace chairs that
were brought out onto the porch.

Seu Antonio was much like what | had imagined when | first heard of him in
Teresina one month and a half prior to our meeting. His welcoming eyes cautiously
swept over Washinha and | and our luggage. He met Bispo with a direct look, a firm
handshake, and a warm embrace. Bispo was rather enthusiastic in the embrace and
made a point about showing how happy he was to be there in Periperi. Bispo was
among his flock, there is no doubt about that, but they were not worshipers.

Nego Bispo had been coming through black rural communities in the state since
the time he had been mandated in the state’s Syndicate and Federation of Rural
Workers. It was within the agrarian reform process that his idea of belonging and the
connection to a specific ethno-racial state context blossomed and converged into the
quilombola struggle.

Bispo arrived in the quilombola movement with a background in agrarian
struggle, woven within the Syndicate of Rural Workers of his home municipality,
Francindpolis, situated at the Berlengas River valley, in the old Papagaio [parrot] hamlet.
He reached the board of directors of the state’s Federation of Rural Workers in the late
1980’s, when he was 30 years old. That is also when he understood the distinction
between “the class struggle people” and the “traditional people”, who were both
treated within the Syndicate by the same logic of access to property rights over land,
which implied that the different uses communities make of their territories would not
often fit the Syndicate’s agenda. That is when he also encountered new ways to discuss

issues closer to his formation, under the state’s quilombola movement.
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So, when | realized this difference, which was not present were | lived, it was when | arrived at
the syndicate, already 30 years old. Then | decided to comprehend it differently, because |
comprehended it like that when | was formed. So, | found a closer relation to my formation in the
traditional communities, the black communities, and the indigenous communities, among them.
And it was then that | saw the inside the syndical movement there was this distinction, there
were the traditional people that | dialogued well and there was the class struggle people, whom
are from the socioeconomic organization of the country. Then | opted for discussing that which
was my formation, my tradition. That was in 89, 90, beginning of the 90’s till half, till 98
[Translated by the author from the originalXIiX dialogue with Antonio Bispo, Quilombo of Saco do
Curtume, Sdo Jodo do Piaui, Piuai, June 2013].

Since the Syndicate years, he had already perceived the racial divide, which
made it that the majority of the board was white. He could also see the contradictions
between the way that he was raised, the values he accessed during his formation, and
what the class struggle offered him. It made him think about the condition of black
people amid the agrarian struggle in his region; the uses black communities, such as the
one he was raised in, made of their land; and the opposition between different ideas of
property. He realized that the agrarian reform did not discuss the uses of land, but the
property of land. That is why he stated that these black communities are not
characterized by familiar agriculture, which is rooted to the familiar cooperative
property of the land, but rather by collectiveness, which embraces different uses of the
territory, according to communitarianism. By this logic, there were fields everyone could
use; individual use of the land was based on the capability of working on it; and that
arrangement was not written on stone, as the capability of working the land might vary
momentously by individual, family and the use the community decides of the land. So,
land was not a commercial good, a property, land was nature’s element, an element of
use and support for the community members economic, social and cultural

reproduction.

[...] Then it be good for you to listen to other people and you will hear other versions and all the
versions are a reality, a situation. But, | my case, how do | press on the subject? In 1990, | go to
the Rural Worker’s Syndicate and then when | arrive at the Syndicate, what do | find, | find a class
structure, of one category, but where the directions, the people who form opinion, who are more
in the front-line, most of them, are people of light skin. Although most of rural population in Piaui
are black people, the people who are at the board of the Syndicate are of light skin. Yes. And
then, | am one of the people of dark skin who entered. So, in the Syndicate, the first president of
the municipality where | was born is of dark skin, but he was a person who had some entry, an
involvement with municipal public power, and he was, he had a relation with the white folk, very
different than mine. When | arrive at the Federation, there | see it differently, in the Federation |
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see a lighter color. | enter in the Federation of the Workers in Agriculture and we where six at the
board. Two people of dark skin and four of light skin. And among the people of dark skin, in true
only one person of dark skin and five of lighter skin. When one of the lighter skin is ousted is that
one of dark skin enters, but that one does not stay, since the context did not allow for him to
stay. And then | am always dialoguing with these situations [Translated by the author from the
originalI dialogue with Antonio Bispo, Quilombo of Saco do Curtume, Sdo Jodo do Piaui, Piuai,
June 2013].

It was this whitened board that also gave tone to the Syndicate’s agenda:
struggle for land ownership that also imposed social categories and uses for what
individuals and collectivities did with the land. The multiple social identities that blacks
have historically assumed in the state, such as the “posseiro” [who takes possession of
the land either by force or by purchase]”, the “meeiros and arrendatdrios [temporary
workers on sort of leased community and farm land]”, the “foreiro [those who pay for
the temporary use of the land]”, the “morador [inhabitant]”, and the “cabloco [referring
to social-ethnic divisions]”, which coincided most often with labor identities, were
transformed and amalgamated, within these Marxist-capitalist-oriented, one-
dimensional, whitened syndicate spaces (familiar agriculture), and forced into ex-situ
impervious categories (rural workers and peasants) which allow for only one land use
form (cooperative or individual property). These historically assumed social identities
include the blacksmith, the midwife, the “benzedor [who prays on consultants a fusion
of afro and Catholic rituals connected to Umbanda to alleviate their ailments]”, the
“raizeiro [also connected to Umbanda, the one who knows and fabricates medicine
from roots and herbs], the “oleiro [who make objects from clay]”, the carpenter, the
joiner, the cobbler, the “fazedor de jaca [the one who makes the jaca, a sort of a wicker

basket that is attached to a horse or donkey], and the donkey tamer.

It is when | went to discuss the agrarian reform issue, then | see another delicate situation, which
is black people are in determinate areas in which they are treated as historical ‘posseiros’, other
people call them ‘moradores’, or ‘foreiros’, anyways, and other denominations, and the people of
white skin, they are the ones who have more of the domain over land. So, you will find family
agricultures of white skin, whom are ‘proprietarios’ [landowners], and you will find black
agricultures, whom are ‘moradores’ or are ‘posseiros’ or live in ‘terras devolutas’ of the state
[unoccupied government lands], and are not, in general, ‘proprietarios’. Or that are, in majority,
people with, the ones we say are living in the estate inherited from their grandfathers, of their
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fathers, but did not proceed with the ‘rolamento’®” or else, then you will begin to see the

differences in this relation with documentation, which is the same thing that happens in my
community, | was also raised this way. [...]. So here, in Piaui, we had, in rural areas, we had
several categories, we had the ‘posseiro’, the ‘meeiro’, the ‘“foreiro’, the ‘vaqueiro’, the
‘morador’, the ‘arrendatario’, all in all, the ‘caboclo’, we had several denominations, we did not
have family agriculture, we did not have rural worker, because when you use rural worker, you
are going toward a capitalist category or a Marxist category, well you are going to a class struggle
category, you say ‘worker’. That is it. When you classify the rural workers, who live in rural zones,
by a logic of labour, you begin to establish, rural worker, worker that, you begin to segment
groups, the categories in a logic of labour, but it was not like that, the identities were in its
relation with space. It is the ‘morador’, the ‘foreiro’, the ‘posseiro’, the ‘arrendatdrio’, the
‘caboclo’, and so on, the ‘mestre de oficio’, and then another thing, sometimes there was not
even, by this token one could say, the ‘vaqueiro’, the ‘pescador’, the ‘artesao’, the ‘ferreiro’, it
was more in the logic, the ‘ferreiro’, the ‘parteira’, the ‘benzedor’, the ‘raizeiro’, the ‘oleiro’, the
‘carpinteiro’, the ‘marceneiro’, so in truth in the space organization was different, it was space
and relation with space. So, you had the comrade, who was ‘sapateiro’, the ‘fazedor de jacd’, the
‘fazedor de silla’, and the ‘amansador de burro’. So, categories were distributed by their craft. So,
in regard to your craft you were denominated, it did not matter if you were from the city of
countryside. You could live in the city and be a ‘sapateiro’, and you could live in the country and
be a ‘sapateiro’. You could live in the field and be a ‘marcineiro’, they were all ‘marcineiro’. It was
not a rural ‘marcineiro’ and a city ‘marcineiro’. So, this denomination of rural and urban came
with the economy, with labour division, with humanity segmentation in categories of work, so
market could rule. [Translated by the author from the originalIi dialogue with Antonio Bispo,
Quilombo of Saco do Curtume, Sdo Jodo do Piaui, Piuai, June 2013]

We had came to talk about the subject as we sat on an immense jacaranda log
laid beautifully on Bispo’s porch, in the quilombo of Saco do Curtume, Sdo Jodo do Piaui,
under a tremendous hangover caused by the 2013 S3o Jodo Festivity. It was said to have
rivaled most famous festivities of Pernambuco in terms of animation, invitees, artists,
and, of course in bonfire size, and in quantity of available cachaga. If one or the other
festivity was more or less animated, | cannot really tell, but that S3o Jodo in S3o Jodo do
Piaui would be memorable. The next day’s rich conversation carried on with the
excitement of the previous day, as it connected Bispo’s reading of the agrarian struggle
and the quilombola movement in the state with the results of our first visit to Periperi.
All these elements were present in Periperi: communal use of the land, multiple social
identities that community members have historically assumed in the region, and the
lack of space to address those issues, caught they were in between the rural class

77

struggle and the “official society”’s strategies of domination.

32 Necessary Notary process in Brazil in order to measure, divide, and delimitate boarder lands and

confer property titles.

140



As | sat on Seu Antonio’s porch under that gigantic cashew tree, | could hardly
imagine the background that connected Bispo’s trajectory with the political
participation of the leaders of the community. Seu Antonio himself had been on the
board of directors of Amarante’s Sindicate of Rural Workers, as was Seu Raimundo, the
owner of the white Northeastern “vaqueiro” hat | mentioned previously, who | would
finally meet at this point. They shared the same “codes” related to the regional agrarian
struggle, which made the conversation seem to be facilitated by previously established
common ground. What was not as clear, though, related to the subject at hand, which
had brought us there to the community from different perspectives, the quilombola
self-identification process.

Soon after introductions, my anxiety coaxed me into addressing the objectives of
my being there, which revealed some unease in the previously welcoming countenance
of Seu Antonio. That momentary awkwardness went on through lunch and the after
lunch cigarette, back on the porch. We had not taken our bags out of the black
Volkswagen yet, as we did not know where we would be staying, but things soon slipped
back into ordinary conversation, as | grew accustomed to a rhythm alien to my own
unsettled spirit. This was broken by the distant sound of a motorcycle that could be
heard clearly through the sibilant sound of the leaves of the cashew trees. Indifferent to
our presence, the motorcycle gained speed, as it was approaching the yard up front
when Seu Antonio’s shouting stopped it in its tracks. An elder black man with a white
hat on his head dismounted the vehicle in ragged working clothes, and a machete on his
hips. | was finally going to meet Seu Raimundo.

He greeted us with great warmth, and in two-minutes time all the initial unease
was dissipated from Seu Antonio’s face as we discussed ideas for the work with the
community. Seu Raimundo had a clear picture of how he thought the research could aid
the community’s struggle, which provoked further insights from Seu Antonio as well.
Later, | would come to know the details about the previous work regarding the self-

identification process in Periperi, mainly in the context of the implementation of the
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dams. This made them quite savvy on what was needed for their envisioned project,
although there were many additional steps they were not yet certain about.

First of all, the leaders concurred that the history of the community was not fully
documented and written yet. They were aware that it was a fundamental piece for the
struggle they considered key to their quilombola self-identification process: the
certification by Palmares Cultural Foundation. They told me about the somewhat
dormant discussions that had taken place a year before, around the issue of the
quilombola self-identification, which had generated community-signed memoirs, also
seen as important material for the certification. | came to know that the struggle of the
community was shared to some extent by other presumably black riverside
communities of the immediate surroundings. Leaders of Periperi had arranged meetings
there with communities such as Riachdo and S3o Jodo, due to the fact that they saw
themselves as, and were seen by these communities as the “source”, both in relation to
a presumable “blackness” with a past connected to slavery, and as natural leaders of the
communities, drawing upon a past related to Periperi’s Association of Community
Development, and the present problems they faced with the dams. The quilombola self-
identification process was, thus, directly connected with the fear of the uncertain
impacts of implementation of the dams.

Coming to think of it now, the recent certification of Periperi as a quilombo not
only crowns the achievement of most of these quickly drawn up objectives, but also
sheds light on the questions, past and present, about the meaning of the struggle for a
collective identification. Those questions are deeply embedded in the community’s
historical trajectory, and take into account their organization, their sense of the
communitarian, and their territoriality; their identity connected to being black and a
history of slavery, as well as their relations with the “official society”, Amarante in
particular. The certification drove the community into a “transition moment” on the
wake of a “transition period”, coaxed by the potential implementation of the dams and

its impacts. Present “conditions of possibility” are deeply rooted in the questions of
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collective identification. Certification, in a sense, highlights those questions that remain
to be addressed.

The quilombola community of Periperi is situated within the jurisdiction of the
municipality of Amarante, in the state of Piaui. As a whole, 37 families live in an area of
around 220 acres, divided into nine "tiras", stripes, of 23 ha each. It is estimated the

communities' total population is around 388 inhabitants.

“Santo Antonio'd

Picture 4 - Localization of the community of Periperi between the municipalities of Amarante and
Palmeirais, Piaui, Brazil.

Source: Screen snap in the author’s possession
Date: October 4th, 2013

| exchanged life stories with Periperi on three separate occasions in the year
2013, in May, June, and August. We reunited in November of the following year for a
further assessment of the process of our collective work. The members of the
quilombola community of Periperi allowed me a joyride in their particular world setting.
| think we both came out fine, bruises and all, with that good post-mischief feeling, and
the inevitable desire for more. This had all transpired through conversations with the

main leadership of the community; collective communitarian meetings; interviews of
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local politicians; syndicate leaders; inhabitants of Amarante, Palmerais, Floriano, Sao
Jodo do Piaui, and Teresina; research on public and private city archives; literature on
the state’s and municipality’s history and present situation; assessment of existing
academic, journalistic, legal, public policy and notary work; interviews with
governmental officials, conversation with members of other surrounding black
communities, as well as other white identifying dwellers (traditional farmers and
community members alike); and group and individual talks about the communities'
relationship with the Castelhano and Estreito dams.

The histories Periperi elders tell about the formation of the community describe
the coming of black who had lived enslaved in Bahia working in sugar-cane monoculture
farms. In the process of seeking for better life conditions, away from slavery, they
established a migration route to Piaui, where they came to play an important part in the
cattle farming, as “vaqueiros”.

Tapety (2007) was able to capture the social importance of the “vaqueiro” in the
construction process of the State’s identity. She places this identity in between the
axiom of tradition-modernity, highlighting the aspects that confront the maintenance of
traditional practices in today’s world, such as the image of a “vaqueiro” herding cattle
on a motorcycle. Although in Periperi the use of a motorcycle for such tasks was
considered a luxury, | can understand how Tapety could find questions of authenticity in
the state. Disruptions generated by the transformation that the identity has suffered
over the years, and the social roles these identities are expected to occupy, informed by

modernity’s Western cannons.

[...] identify the image of the ‘vaqueiro’ — that man who herds and conducts the ‘reses’ [cattle]
out in the field, mounted on horses, dressing a leather suit, ‘perneiras’ [leg cushions], ‘peitoral’
[chest protection], leather flip-flops and hat, whip always at hand, and followed by the friendly
and indispensable dog. Today, we observe that these images contradict the contemporaneous
representations, to which is evidence the ‘vaqueiro’ mounted on motorcycles ‘herding’ cattle.
[Translated by the author from the original]Iii (Tapety, 2007: 10-11).

It is a pitfall Cruikshank (1998) also identified regarding the native people from
the Canadian Yukon and the expected places identities are allowed to occupy in the

context of environmental claims. In the case of these native peoples, permissible
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identities are either that of the romanticized savage who lives in harmony with nature
or that of the caretaker who lives by norms of human engagement with nature
established by these same modernity’s cannons, separated from their very own
indigenous views of the environment. “Each so easily becomes a weapon when
indigenous people fail to pass arbitrary tests of authenticity” (Cruikshank, 1998: 60).
Tradition becomes then not something informed by the interactions that real people
engender with the real world, but rather a stationary image of something that has never
been. Cruikshank (1998: 61) says that tradition then becomes a “semantic telescope”, in
which “what is distant is good, what is contemporary is bad, because it has been tainted
by modernity”.

Nevertheless, Tapety recognizes what she calls “intra-psychic elements” that
connect the “vaqueiro” of the past with those of today, such as healing and care-taking
practices, as well as beliefs deeply rooted in the afro and Catholic traditions which
“assure him a specific mode of being in the world”. That “specific mode of being” is
associated with the image of a strong, fierce, and courageous man; the “encaborjado”

up on his horse to conquer the world around him.

The healing on the tracks of the cattle practices, with embira de mororé>, rituals to make calves
become angry and speedy, beliefs in enchanted bulls, arises an identity of the ‘vaqueiro’ from
Piaui, guaranteeing a specific mode of being in the world. [Translated from the original]IIII (Tapety,
2007:8)

4

She moves on to say that although they are intertwined with the “new”,
intensive cattle raising, motorcycles as substitutes for horses, and parabolic antennas
for communication, the young “vaqueiros” are indeed rooted in the “old” “vaqueiro”,
embedded in their subjectivities, stories, and modes of being. They want to be
“encaborjado”. That was what Zé Filho, son of Marcelina, sister of Seu Raimundo, and
aunt of Seu Antonio, told me when he explained to me why he remained in Periperi and
did not went to try his luck in S3o Paulo like his brother Jodo. He felt he had his place

there in the community and was recognized by his people as a good “vaqueiro”. He also

3 A bush used by the “vaqueiro” to make a thread that is used for praying over the animal.
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looked up to Seu Raimundo as the very image of the “vaqueiro” and the closest
denomination of freedom; machete strapped to his hip, white hat on his head, riding his
motorcycle. Seu Raimundo would as easily mount on his horse and go after the next
raging bull, for what Zé filho was concerned.

The image of the “vaqueiro” is also juxtaposed to that of the “doutor” [doctor],
someone who makes his way out from the backwardness of the state and makes his
living under imagined better life, modernity driven conditions from which he is expected
never to come back, if not on vacations. That was the trajectory of Jodo, Zé Filho's
brother, who went to S3o Paulo to try his luck as an electrician, a bricklayer, or anything
that he could manage. Like my cousin Sebastido, Jodo made his way back to the state,
and his community of origin, nevetheless. Likewise, there were contradictory feelings
about Jodo’s journey back. His wife, Osmarina, rejoiced the presence of her two-year
gone husband, but was clearly preoccupied about their condition to make ends meet
without the insufficient but necessary money Jodo sent her every month. Seu Antonio,
uncle of Jodao, was somewhat disgusted by what he saw as a reckless move on the part
of his nephew, who could have tried harder to make his living in the opportunity land
that S3o Paulo represents to him.

Both Sebastido and Jodo are seen by their respective communities as “doutor”,
and both faced the mixed feelings following their return. It creates a “double
consciousness” and a permanent felling of wander, in between tradition and modernity,
developed and backward, civilized and primitive stereotypes that are impressed upon
them and that they themselves have to deal with them. That “double consciousness”
and this permanent feeling of wander | would also find in relation to the Cuban context
impressed on the members of the neighbourhood of La Marina, in the midst of a new
field of significations the present “economic actualization” that has increased
introduction of market values and practices in the country has produced. Identities and
allegiances shift in between an idealized foreign world and the changing realities in the

country. We will see more of that ahead.
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Beyond intra-psychic elements Tapety identified, the imaginary around the
“vaqueiro” was historically built in Piaui, a state that according to Luiz Mott (1985: 71),
was “considered during the colonial period the corral and butcher of Brazil” [translated
by the author from the original]. The connections with freedom is present in the
narratives of Zé Filho today and it draws on the possibility the activity allowed for social
change among slaves, freed blacks, and dispossessed whites. Nonetheless, according to
Falci (1995) colonial society was very stratified, and actual social mobility depended on
hierarchy carefully weaved by the landlords. Again the myth of a racially democratic,
free society is an intentional representation of something that has never been, as only a
very small portion of the population in that system was actually free. On the other hand,
it did represent a much more mobile society than that of the plantations of the coast.
This mobility was built on both an idealized free, strong, courageous “vaqueiro”,
conveniently reinforced by the landlords, and in the actual possibilities they had to take

hold of cattle offspring or other lesser-valued animals, and thus constitute property.

Only the vaqueiro-chefe [head-herdsman] received the forth part of the calves. Besides the freed
‘vaqueiro-chefe’ other auxiliary, slave herdsmen received small values, as a pork, a lamb, what
explains, by its turn, the greater possibility that this ‘auxiliary-slave-herdsman” could gather
resources and, who knows, acquire his freedom. [Translated by the author from the original]"v
(Falci, 1995: 161).

Solimar Lima (2005: 117) argues that the system created an illusion which made
the “vaqueiro” believe that he could appropriate a part of his work and become more
dignified. For the author, it was no more than a system of discipline and control.
Conversely, following the history of the Costa Lima family that founded the quilombola
community of Periperi under the name of Vaqueiro, that idea is further complicated.
Yes, discipline and control were a part of the picture, but in a grey zone between what
was agreed and what was not seen, the system also allowed Manoel Costa Lima,
patriarch of the quilombo, to raise resources to buy the first 50 acres of the community.
To be allowed to buy that piece of land also builds on the respect he gathered in such a

stratified society as been a good “vaqueiro”.
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Those are strategies that may fall into Scott’s (1986) categorization of “everyday
forms of resistance”, though simultaneously absorbed in the dilemma of contributing to
the maintenance of the system. Nonetheless, they were the most frequently available
paths to promote social change. They were fundamental for the constitution of the
community and still inform its contemporary struggle as a basis for the collective
identity. Thus, tradition is not stationary, but is transformed by contemporary
necessities, while referring to the historically built customs, beliefs and specific modes
of being.

These strategies are embedded in the history of the community's formation, as is
intrinsically connected to the history of the Costa Lima family, part of a black enslaved
escapee group, already in Piaui, who trod this path, passing through the municipalities
of Picos and Valenga, until they reached the region where today is situated the
municipality of Angical during the 1880’s. There they took different paths. One of the
brothers followed along with his family towards the municipality of Sdo Raimundo
Nonato. He was known by the name of Zarié, and founded a community in that region,
which today is identified with quilombola, named after its founder. Another group of
the family moved along to the region known as “Tabuleiro do Couro”, in the
Northeastern part of the state. Manoel da Costa Lima, whom the founding of the
community of Periperi would fall upon, was sent by his father to Amarante to
administer another farm owned by the same landlord he kept working for in Angical. By
then, his father was known to be a good “vaqueiro”, and was able to appoint his son for

the task.

If we were to approximate, they must have arrived here in this village in 1880,
approximately in 1880, 1890, 1870, then sort of. Because his family began after 1880.
Granny was how old? She was from 1890 and some. She was the first. Then, when they
came from there to here, she was already born here. That girl was born here [Translated by
the author from the originalIV dialogue with Antonio Soares, June 2013].

My grandmother, Maria Vaqueira, because her husband was Manoel Vaqueiro, because
Manoel Vaqueiro was a ‘vaqueiro [heardsman]’of the farm, than he stayed and it as titled as
Manoel Vaqueiro and it was given his nickname after his profession. Today this is beginning
to change because this question of the names is almost over. This third generation, which is
us, from my grandfather and grandmother, he here [Seu Antonio], he is, | think, already the
fifth [generation]. [...] It is a community that has a strong quilombola origin, from my
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grandfather and my grandmother, but especially from my grandfather. [...] We are from two
ethnicities, this from here and another from Angical. [...] My grandfather’s father came here
in the hold of the ships from Africa, and from there they boarded in Bahia, from there they
were sold, and transmitted to the farms. From there, they generated families, and | think
they started to see the sickness of this slavery regime and began to escape in different
groups. And this group came straight from there, going through Picos and Valenga and
ending up in Angical. There part of the group stayed, who is a legit cousin, of my uncle, who
was my grandfather’s brother, and he had a nickname which | can seem to recall now, there
they baptized him, they said him Zarié. The family there is still Zario, because of this
business. Then my grandfather came with his father, to the Tabuleiro do Couro, near
Angical, to take care of a farm there [Translated from the original"'idialogue with Raimundo
Vaqueiro, June 2013.

Manoel's father, Antonio da Costa Lima, established himself in cattle farms of
the municipality of Angical working as a “vaqueiro”. Manoel learned his trade from his
father and soon after he was sent to take care of cattle farms owned by the same
landlord in the municipality of Amarante, in Piaui. He would “tirava a sorte”, receiving
the forthcoming part of the offspring as Falci described. He did not receive any payment
for his work, but some of the offspring would be granted to him by the landlord, if there
were enough to share. He accumulated cattle and other animals until a point when he
could get his first piece of land. He came to be known as Manoel Vaqueiro for his work
as herdsman, a name that his descendants carry with pride to this day.

Falci (1995: 90) identified that the common names of enslaved in the state were
Antonio and Francisco. Among the freed enslaved the name Raimundo was
predominant. Normally, the enslaved did not have surnames, but they often took them
up later when they were freed, either from those of their former owners, from religious

saints and references, or after their profession, as was case with the Vaqueiro family.

My grandfather married and he married his wife and she died and he remained with their
son. He worked in this farm [in Angical] and the woman who was the owner of this farm was
also the owner of another in Amarante. Here in Amarante in the direction of S3o José. He
[his grandfather] worked as a cowboy at this farm. He escaped from being a slave from
there, from Valencga to this region here. When he got here [Amarante] he was already a
young man. He married here in Angical. Only that his wife died a childbirth, something like
that. But he already worked as a cowboy, he had learnt from his father. He stay working
there [at the farm]. [...] | seems as if he ‘tirava a sorte’. With cattle he worked and ‘tirava a
sorte’. Nobody is as dumb as it seems, you know, and him, being smart, accumulated things
and his state. From there, he was told to go and take care of the farms in the municipality of
Amarante, there, near S3o José. And then he came here, and worked at this farm, and then,
my grandma, this Maria Vaqueira, beautiful young black woman, really beautiful. Then the
young black man [his grandfather] like her and they ended up getting married. And her,
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being very committed to her work, they gathered their state, and then they got here and
bought [land]. She bought this area here. From here to there, more or less some 50
hectares wide it was their property. [...] Then my grandfather bought this other here along
with his brother-in-law until the limits of Riachdo. From Riachdo until the limits of Riacho
Fundo, they bought another, along with her other brother, brother of my grandma. All in all,
these three citizens got this area here, which encompasses more than a league wide. All this
here was our family’s. [Translated from the originalIVii dialogue with Raimundo Vaqueiro and
Antonio Soares, June 12th, 2013].

The condition of being “free” is very relative and has direct connection with the
“vaqueiro” myth discussed previously, as well as with the occupation of the state.
Manoel’s father had “come down from Bahia”, probably not as an escapee or a freed
slave, but as part of the live property of a landlord in that original state, presumably a
“sesmeiro” [someone, normally of Portuguese descent, that would be granted by the
Crown a “sesmaria”, a portion of land to be developed]. Absenteeism, difficulties in the
care of the farms and its livestock, including the black enslaved, together with different
resistance strategies, including “everyday forms of resistance” such as “tirar a sorte”
promoted by the enslaved, allowed for a change in social relations that gradually
incorporated distinct forms of possession of the land, fabricating a sometimes-
oppositional and at other-times-mutual social category, the “posseiros” [the de facto
occupants of the land in the absence of the “sesmeiros”, the ones who the land had
been granted to by the Crown].

It was not a smooth process, since, as Porto (1995) describes, a dispute broke
out between the two groups of “owners” who were occupants of land in the state.
Although the Portuguese Crown most often officially supported the “sesmeiros”, the de
facto state occupation was done by the “posseiros”, a process that not even the Crown
could stop or leave unrecognized, as the emphasis on the necessity of development was
in root of the very idea of the autonomy of Piaui. The “posseiros” were not only the
resisting black enslaved, but also white folk who had the means to invest in the territory
the “sesmeiros” poorly developed. The Crown, and later, the Republic tried to take
action and to fill the vacuum left by the “sesmeiros”. But as we have seen, the “fazendas
nacionais” hardly did the job, which allowed for the creation of new “posseiros”, from

the spoils of these government administered farms, both among the enslaved, and
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among the administrators of these farms, generally white investors, who took
advantage of the new absentee scenario.

In a festivity in the municipality of Angical, Manoel met Dona Maria Vaqueira,
and joining together they settled in the area that presently constitutes the community
of Periperi, under conditions very similar to those described above. As a good
“vaqueiro”, having gathered enough resources from the “tirava sorte” practice he
accomplished in his job at the farm, and under the absentee land reality of the region,
Manoel and Maria were able to buy other adjacent real estate through purchase of the
possession only. They could not hold on to all this combined real estate for long, though,
as we shall see. These possessions were acquired inside the old "data” of the Veloso
family, already a partition of a “sesmaria” in the state. “Data” would refer to every land
that was “re-granted” by the Crown or by the “sesmeiros” alike. Drawing from processes
of occupation similar to those described above, marked by unsustainability, lack of
productivity, and scarce occupation, the Data Veloso was gradually and unofficially
divided into bits and pieces that were occupied by poor black and white people, and
“melhorados” [ameliorated, in the sense of social-economic access] who took
possession of these lands or bought its possession indistinctly.

These bits and pieces of land inside the “data” were also called “data”, which
increases a notch in understanding the complexity of the occupation in the region, as
every land deed | could find referred to a “data”. Periperi’s estate Notary certificates
(Appendix 3), for instance, situate community’s 220 acres inside the “data Veloso”, but
never mentions it, since the community’s territory is, as stated, part of the “data
Mugquila”. Nevertheless, “data Muquila”, from Seu Raimundo’s narrative, later
confirmed by the local Notary, is a piece of “data Veloso”. | do stress that none of these
arrangements finds a “source” in either republican or colonial land deeds, instructions,
regulations or even “sesmarias”, as the local imaginary often refers to in order to
“explain” and “settle” disputes. This sort of clarifying and solving of real estate disputes,
based on this imaginary, has often pended toward white landowners, “posseiros”

themselves, but very much connected with the local racial divide. Whitened people are
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often connected with a Portuguese heritage, which normally grants them status, but in
this case allows for a direct link with a nebulous past; the source of landownership in

the city, and thereby granting them land in the present.

This area was Jodo Paulino’s. This area had a business he sold a part to whites, also these
whites who bought this land here, they came from a inheritance of a citizen from Portugal,
whom passed on this Data, a entire Data for this family, but there he was the owner, in that
time the authorities here, he entered as an authority. Also the church of our town, who
donated the land was their grandfather, their great-grandfather here, who bought these
lands. But he could not maintain sustainability inside sustaining the Data, and then was
loosening the people, and he people started to enter and to enter, and they finished when
they reached the extreme, and there was when they were landless. But then they went to
the Notary, the boy showed me the other day, they went to the Notary and took the deed
of their grandfather. As our great-grandfather came from Africa, their grandfather came
from Portugal. Do you understand me? It is a contradiction. This guy from Portugal that took
Data Muquila has the other half of Amarante. There, in the city, everything belonged to
them, to this group, whose grandfather bought here a share. The Veloso took and donated
where the matrix is ours and it was them who donated the area which belonged to this
group. But Amarante was divided in some factions of the peoples from Portugal, and each
one got a Data such and such, that time it was called Data. They would say: | will develop
that Data there. The main Datas were Lyra, Aryres, and Veloso, from the authors, which
took the city of Amarante as owners. After that, | think they are the pilot of the foundation
of Amarante. They are fading. There is still a reminiscence, but it is week, but it exists. They
still want to predominate, but they do not have the strength to do it [Translated by the
author from the original"’iii dialogue with Raimundo Vaqueiro, junho de 2013]

That is why, as Seu Raimundo described above, the part of Jodo Paulino’s estate
that was sold to white folk, situated in the same old “data Muquila”, has today a proper
deed. The part which was sold to Manoel Vaqueiro back then still awaits the conclusion
of an endless and expensive process that would approve the domain chain of property
to the present owners, treated today as occupants, and upgrade the existing
certification to a deed status. Again Jodo Paulino was just as much a “posseiro” as
Manoel Vaqueiro, and took advantage of the same void, generated by the particular
type of occupation in Amarante’s territory. It was within the same vacuum that the
Vaqueiro couple acquired their first 50 acres. They come from the same root, but were
fed distinctively, resulting in different offspring, Paulino and Vaqueiro. Plain and simple,
one has the deed of his land, the other does not. Acevedo Marin (2009: 1) writes that
“frequently, despite having accomplished the legal requirements, social and ethnically

differenciated groups are denied and robbed of their rights to land acquired by

152



inheritance, donation, purchase, and possession” [Translated by the author from the
original™).

It is quite an uneven result for the Vaqueiro family that acquired further estate in
the region. Manoel, along with his brother-in-law, Timéteo, soon bought another area
of around 230 acres, reaching the limits of Riachdo, another black community near
Periperi. In the direction of Palmerais From Riachdo to the Riacho Fundo, Jodo Firmiano,
another brother of Dona Maria Vaqueiro, bought another 400 acres. The elders of the
community remember that the lands of the Vaqueiro family stretched more than a
league®® across. The resulting temporary occupation has a great deal to do with the idea
of an “extended community”, beyond the existing 220 acres that make up present day

Periperi, as we shall see in a bit.

This one here she bought separately, this one from here to Riachdo they bought in
partnership, both of them, only they fought after, both brothers-in-law, and then split, from
our land to there, which is the same context of Periperi, called, what was left to Manoel
Vaqueiro, from there to Riachdo it was left to Timdteo, another brother-in-law of my
grandfather. Then they left and sold there and divided in two properties, and they sold to
these people, that nobody knows today whether they are the main buyers, if they are the
authors still today inheritors or if they are other people that after sold to others. That
nobody is knowing. Only that, in the beginning this area of today was sold there and
belonged to these people of the same quilombola family that came from the outside. When
he sold this area there, he sold it to people who were not from the family. He sold to
whites. That of the Riacho till the Riacho Fundo, which is more less four kilometers length,
we know to whom he sold. It was Veloso, who still has an ‘inquistozinho’ [kinship], Teodoro
Veloso, who bought directly from Jodo Firmino’s widow. He died and she took and passed
along, she was the titular, the owner. Jodo Firmino was my grandmother’s bother [the
bother who got Riacho Fundo]. This one here, 50 acres, the other 200. [Translated by the
author from the originalIX dialogue with Raimundo Vaqueiro, June 2013]

There was a conflict between the brothers-in-law, and the 230 ha bought
together by Manoel and Timéteo, were divided. In around 1890, with his portion of that
acreage and the 50 acres that were already his, Manoel established the 220 acres which
today corresponds to the community of Periperi. The other properties of Timéteo and
Jodo Firmiano were sold to white people, whom the community today call “terceiros”, in

a clear reference to community outsiders. These include the descendants of the Veloso,

3 A league in the Northeast of Brazil is equivalent to 6,6 km.
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whom had been expropriated after the occupation promoted by whites and blacks in
the “data” originally attributed to their family.

It is important to notice the changing and movable status between the social
categories of “sesmeiros”, “posseiros”, “occupants”, and later community members,
“moradores [inhabitants]”, “meeiros and arrendatarios” [temporary workers on sort of
leased community and farm land], “foreiros” [those who pay for the temporary use of
the land], and “terceiros”. A characteristic that does not imply a change in the status
quo for the “posseiros” and such, who up to this point never became “sesmeiros” or

I"

owned the land in other “official” ways. The Veloso themselves were never “sesmeiros”;
they were just better placed and had better means (money and position in a society that
valued white folk at the expense of black) to address their conjectural needs.

These arrangements inform the way land is presently divided, and constitute the
heart of the internal and external land disputes Periperi faces in its process of
recognition. Or non-recognition, since the multiple social identities the blacks in the
state have assumed over the years are not contemplated in local public policies, nor in
political-organizations actions managed by Amarante’s Rural Workers Syndicate, which
see them as “family agriculture” or “rural workers”. Amarante’s “official society”
recognizes this multiple identities and actually sees them as the blacksmith, the
midwife, the “benzedor”, the “raizeiro”, the “oleiro”, the carpenter, the joiner, the
cobbler, the “fazedor de jaca”, or the donkey tamer. However, while Amarante’s
“official society” recognizes these identities for their social function, they do not
validate the present individual and communitarian recognition claims based on these
identities. Also, these identities are not included in the local public policies or local
syndicate actions; they carry the mark of lesser occupations, of a lesser people.

This makes it all the more difficult for this local society to understand the claims
that multiple individual black identities are struggling collectively for under the
quilombola banner. As we have seen, the struggle draws on the communitarian identity
because the identity is weaved and strengthened in the struggle. Both movements face

the barriers imposed by “official society”, and the situation comes under scrutiny by
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“well-intended” racist local folk, for it is drawn from invisible social categories which
demand to occupy a space of power. Which means that someone will need to share
some.

Ill

And local “official society” has not been very good at sharing. The history of the
relations between black and white has been marked by land usurpation and in the
“offenses of the word”, as Chuta, a leader of the quilombola community of Riacho dos
Negros, told me in a conversation we had in Brejinho, another black community of
Palmerais, at Maria Raimunda’s house, who is the eldest in the community at around
100 years old. Both situations are characterized by a context of general violence, which
is intentionally made inexplicit. Land usurpation, which still happens, was cloaked by
land “purchased” by scraps of money, and if not by the advancement of fencing,
promoted by white “posseiros” on black “posseiros” occupied land, as blacks did not
have resources to fence their properties. “Offenses of the word” refer to occasional but
corrective measures aimed at subjugating black people, who were often exercised once
their “acolhimento” [reception in a sense of ‘taking care’] was already settled on white
folk farms. This “acolhimento” followed land usurpation described, for blacks, having
nowhere to go, found themselves forced to accept this distorted rescuing. The white
folk were so good in “acolhimento” that they took more than half of the production
blacks could generate, slept with their wives and daughters, and hit their children if they
thought they were insolent.

Chuta told me about a black young woman named Evinha, who had been “taken
care” by Manoel Soares in his farm in the municipality of Palmerais in the 1950’s. Part of
Evinha’s duty in order to help her family was to help her mother break babassu
coconuts, after her chores for the Soares were complete. One day, Manoel’s wife said
Evinha was not allowed go help her mother, and to the distaste of the white madam,
she argued that she needed to go. Manoel got home that day and his wife presented to
him her dissatisfaction. Without another word, he mounted his donkey, packed his rifle,
and calmly rode into the fields of his property. He would later find Evinha with her

mother and aunt on the field breaking babassu coconuts. The auntie told Evinha to run,
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but her mother held onto her by the fabric of her dress. Jumping from his animal,
Manoel kicked Evinha’s face into the ground and brought his whip down upon her body
as she laid there. Today Evinha is 60 years old and lives on the same property with her
three children. Hearing a story like that, one could easily think that this history came
from a book about slavery, and the stereotypical image of the chained brute noir being
whipped by his master springs to mind. In the history Chuta told me, those are the lives
of these people, who still have to face the spoils of these master-slave relations.

What is quite striking about Periperi’s trajectory is that unlike many other black
“posseiro” communities in the region who were usurped in one way or another, the
Vaqueiros and their descendants were able to hold onto to some of their original
territory, which allowed them to persevere their ways of life as a community. This is
what makes it possible for them to bring about collective strategies of resistance that
would be aimless without their territory, scattered and powerless. The maintenance of
their territory has to do directly with the partition between siblings that followed Maria
Vaqueira’s passing.

The first “posseiros” of what would become Periperi, Manoel Vaqueiro, and
Dona Maria Vaqueira, had twelve children between them. Dona Maria died last, leaving
220 acres to nine living children. The other three children were the firstborn daughter,
who died at age 10; Olegario, who did not leave any descendants; and Vicente, who had
four children. Vicente’s children were disinherited in the partition that followed Dona
Maria’s death. In speaking to Seu Raimundo about the disinherited, two things became
quite apparent. First, a sense of justice in the partition that has to do with their blood
connection to the family, but also sets them apart from the other ones in Caxias for
their continuous presence in the community. Second, the idea that community land is
not for sale and is not a right money can buy. Right is seem as endless and eternal, but
inside the context of community, not as a means to obtain profit. That is why Seu
Raimundo says they can build their houses anywhere in the community, whenever they

claim it. But they do have to claim it, either by fighting for it or by settling in the
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community. They cannot be free riders. This also builds on the idea of an extended
community which reaches far beyond Periperi’s present grounds.

The 220 acres was divided between the nine descendants in “tiras”, more or less
rectangular shaped stripes of land that stretched from the Parnaiba River to the
Chapaddes. The mountains high above water level, singled out in the community’s
geography by the distinctly drier vegetation, which is more connected to the “Cerrado”
biome®. These “tiras” still frame the inside of the community, each at about 100 to 150
meters wide and almost 3 km in length. One of the sons, Zé Vaqueiro, who lived in
Caxias, sold his stripe to his brother, Rafael. The resulting partition was divided among
the remaining brothers and sisters, Candida, Ant6nia, Balduino, Luiz, Anténio, Lucia, and
Roberto Vaqueiro. Each was given a “tira.” The “tira” of Licia was sold to the brothers-
in-law of Antonio Vaqueiro, Valdino Veloso e Cicero Veloso, brothers to Maria Veloso,

alias Maria Vaqueira, his wife.

They may as well had twelve or thirteen children. Because when the partition was made,
there were nine, and two had already died. Then it is twelve, isn’t it, if there was a loss, then
it is from thirteen to fourteen. There was one, after the partition. [...] | was born in 1945,
she died in 1946, well in January, she remained still six months, after six months she died.
There was only Zé Vaqueiro, who lived in Caxias. Because he lived there, because he had the
vocation for merchant, he did not have much for the field. He was a road sales man, back
then. Then he hit the road being there and married and constitutes all his family there. He
remained in Caxias. The others remained here. Two died before she passed away. But there
was an inheritor, Vicente. One left a son. The other left four children, but they were
disinherited also. They did not take their inheritance. It was injustice. Their children were
there? They weren’t, but | think they are all dead. But there is this grandson, this Vicente
already has great-grandsons. They remained here by these lands. And they were
disinherited, then there was only the nine, with him of Caxias. It was eight here and nine
with the one in Caxias. The one from Caxias collected his share and sold to his bother Rafael
that got two pieces. Then Candida got a piece, Tonha another, Balduido another, Luiz
Vaqueiro another, Antonio Vaqueiro another, Lucia another, and Roberto another. After my
grandmother died, from 46 to 47. Olegario and Vicente died. Zé Vaqueiro in Caxias. Because
there was a girl who died at 10 years old, she was the littlest. [...] in the documents of the
partition, there are only nine truly. [...] | even said to my cousin, they were disinherited, and
if they want to fight for it, | would accept, because right is not paid. Right is right. Because
ours, if it was ten ‘braga’ [2,2 meters], five ‘braca’, we had to open, because here is an
injustice, we are on what is theirs, it is not ours. But they never claimed it. The disinherited
boys have a lot of relation with us, these days of holiday they came here, because their

33 “The typical vegetation landscape within the cerrado biome consists of cerrado on the well-

drained interfluves with gallery forests following the watercourses. The cerrado itself is very varied in
form, ranging from dense grassland, usually with a sparse covering of shrubs and small trees, to an almost
closed woodland with a canopy height of 12-15 m” (Ratter et all, 1997:1).
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place is here. And if they want to build a house here, in any place here. They can build their
house here. When they come here or there, they already have their space. It is an injustice.
[...] Because right is endless, it stays in eternity. So that is what happened. [Translated by
the author from the original'xi dialogue with Raimundo Vaqueiro, June 2013]

The remainder of this one that stayed with Manoel Vaqueiro was 220 acres. The other that
belonged to Timédteo that is part of the other piece that was from the partners, which
divided in two is approximately 200 and some acres, some 230, 250 acres, which is from
Riachdo coming here to our extreme. The other one there, a part of it, is from Balduino’s
land to here, for the other he had already sold there to other, which could be the Vitorino,
but Vitorino already bought by the hands of others, with was all his in partnership with Jodo
Firmiano. | don’t know what is here or there, but it is some 150 acres, better some 300
acres that were Jodo Firmiano’s, which is from Riacho Fundo to here. [...] Because just the
ones of the old Teodoro were 150 acres, and there was also Deo’s, another 60 acres. So it is
really 200 acres. It will be more than 400 acres. [Translated by the author from the originalIXii
dialogue with Antonio Soares, June 2013]

Though experimenting with the same pressure that was impressed upon other
black communities in the region, and having sold cheap some parts of their original
territory to white folk, members of Periperi were able to strong hold the significant 220
acres which makes up the community today. Resistance to this overwhelming pressure
was created by selling among brothers, in the case of Rafael’s “tira”, by temporary,
precarious alliances with local politicians and governmental officials, by local and
regional political and syndicate participation, and also by making use of distorted kinship
connections with white folk.

There is a relation between Maria Veloso and the Portuguese family known by
the same name, the “insquistozinho”, whom Seu Raimundo mentioned previously.
However, the European family's descendants do not recognize their kinship to the
Veloso of Periperi, due to their mixing with black people. Nevertheless, the distorted
kinship connection was important in establishing the differentiated insertion community

Ill

members had in the local political scene and the way they were seen by local “official
society”. Seu Raimundo’s father, Antonio Vaqueiro, was the founder of Amarante’s
Rural Workers Syndicate and an active participant in the local political scene. Although
they were always being reminded of their pre-assigned social place, for this was no
racial democracy, they were able to surf on the bits of waves occasionally left to them.

Their connections, weaved in part from their own efforts in a cordial racist society, and

part from their heritage, helped them push their endurance further.
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Though a family name is still held as status today, racial marks speak louder in a
society that has cultivated clear, carefully built, racial divides, among mixed offspring.
Different hues in the color of skin dictated different social-economic status, which fed
upon each other according to the interests of the “official society” generation after
generation. The different hues are not so easily or intentionally distinguished, though,
resulting in very close hues potentially ending up in very distinct social places. The
“official society” organizes these hues according to their own convenience at any given
time through secular power mechanisms, namely control of the local public offices,
connections to regional and federal instituted powers, articulation with representation
of workers, landowners and other private business.

The form by which “official society” in Amarante works out these power
mechanisms relates to the “power pattern” Acevedo Marin (2009; 1985) identified in
the relations sustained by farmers to quilombolas of the Gurupa and Arari Rivers, in the
Marajo Island, in the state of Para, Brazil. Since the end of the 18" century, being the
economic elite in the island, the farmers owned the production means, harnessed
political power by controlling the municipal bodies, and were themselves the capitains
and coronels of the local militia, and National Guard. Marajé Island became their own
private domain. Their authority is the first social mechanism and their power is derived
by it, as disobedience to the farmers’ rule implied sanctions. Their rule is supported by
the control of the political-juridical system, which is at their disposal to establish their
authority. That is the “power pattern” identified by the historian, one which is “the basic
social structure, the social stratification base, it is derived from the legal system, which
distributes power” [Translated by the author from the original'x"i] (Acevedo Marin, 2009:
10). In addition to that, we could clearly say that the blacker the phenotype in the local
and regional society Periperi is inserted, the hardest to move around this curious, ever

changing color-power scale.

They say that we are all mixed, because even the names are compatible, but white business
here is little, because our origin is right straight to black and indigenous. That is why our
offspring is brown, mameluco. These people of Jodo Paulino in the beginning, they were all
blond, and today there is mixing, but in the beginning they were all blond really [Translated
by the author from the original'xw dialogue with Raimundo Vaqueiro, June 12th, 2013].
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In the narratives of community members in Periperi “mameluco” was used to
make a distinction between resulting mixed offspring from community members and
those mixed who were from the outside, as Periperi regard themselves and bore the
mark of being black in the region — a distinction that had to be made in relation to the
other mixed from the outside. According to Ribeiro (1995), the “brasilindios” [mixed
white and indigenous] were called “mamelucos” by the Spanish Jesuits. The
anthropologist wrote that “the term originally referred to a caste of slaves, whom the
Arabs swept from their parents in order to raise and train them in their training-houses,
where they developed the talent, if they had any” [Translated by the author from the
original'x"] (Ribeiro, 1995: 107). In addition, Cavignac (2003: 2), addressing issues related
to the self-identification of indigenous peoples and black populations in the Brazilian
state of Rio Grande do Norte, stresses that categories such as “savage”, “barbaric”,
“indian”, “caboclo” [black and white mixed], “mameluco” [indigenous and white mixed],
“cafuzo” [indigenous and black mixed], “pardo” [brown], “negro” [black] were part of a
constructed polarity in between these categories that was used to create a “white”
version of history in the region, amid the troublesome historic process which imposed a
forced reorganization of social relations, dictated by the colonial administration.

The context in which the term “mameluco” appears in the community’s
narratives, however, does not fully encompass neither the signification in Ribeiro nor
the in Cavignac, although it refers to the process by which community members “mix”
with outsiders. For one thing, these outsiders are not clearly identified as white folk; and
Periperi themselves do not identify with indigenous peoples. The category is used by
members of Periperi and, though it might relate to a foreign classification, it has
acquired a distinct connotation within the community. What is quite interesting is the
persistence of the need for classification, even between members of the community,
based on racial criteria, a feature that will reveal further divisions within the community.

As | watched Seu Raimundo mount his motorcycle to go on his way to attend to
his chores related to the care of his cows that our meeting had interrupted, | could not

help reflect on how his tall, proud, knowledge-driven presence had impacted our
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intense after lunch conversation. The asphalt road that Seu Raimundo sped off down in
the distance stretched longitudinally all through the territory of Periperi, dividing all the
“tiras” of the community into two uneven areas, leaving the greater portion toward the
communally used Chapaddes. Occupation of the territory had always been closer to the
river, and the divide had been previously drawn by another dirt road that followed the
same line of the newer asphalted one. By and large, old and new roads remain as
expressive marks in the community’s framework and reference points for the
delimitation of space in their territory. That was quite clear in the situational map
members of the community collective drew from their own experiences with the place.
Though the dirt road does not show up in the map, for it has obviously lost use and
momentum, it determines the limits of the houses built and is what the members use to
communicate with each other in the near the river portion.

As community numbers grew, houses were to be built on the other side of the
road, creating an intense movement of people on and off of the divide. The twelve-year-
old asphalt road represented disturbances in the bucolic community’s setting, along
with the newer occupations. Community originally backed governmental drive for the
construction of the road, expecting “evolution”, as Seu Antonio told me. But the fast
vehicles that drove past the community brought along death to the people and animals
alike. Everyone was shocked by the increase of violence rates, facilitated by the access
outsiders had to start venturing into the community. “We did not think about the
consequences”, said Seu Antonio. The road is also reference to the present struggle with

the potential implementation of the dams.
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Picture 5 - Situational map of the quilombo of Periperi, elaborated by community's leaders, Periperi, Amarante, Piaui, Brazil.

Source: Author's reap
Date:June 2013
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The road still remains as the most vivid thing on the map above that Nilda,
Evangelho, Seu Manoel, Raquel, Marciana, Erika, and other 20 community members
drew, aided by the careful counseling Seu Raimundo and Seu Antonio would shout and
whisper. It struck my mind when | saw that worm-like road slithering on the map,
splitting the community in half. Immediately it made me think of the image of another
map | saw in the making while doing research (Brasil, 2014) some six years back in the
quilombo of Santana, in Pernambuco (Appendix 5). There the canal of River Sao
Francisco’s transposition, though not complete, was already a real presence that also
split up the community, much like the PI-130 in Periperi. It was the first thing you saw
on Santana’s map, and informed everything from where the community began, to every
decision they would come to, whether in agriculture, goat raising, education, health, use
of the territory, relationship with neighboring farms and cities, community organization,
or political struggle. The canal stood out as a new and prioritized point of reference to
Santana, overshadowing the existing natural references, such as the Pedro’s hills, or
traditional ones like the agriculture fields and their communitarian use.

The road in Periperi strangely even supersedes the Parnaiba River, whose waters
bath the community. Though its name is chanted in rhyme and prose all throughout the
state, particularly in Amarante (Da Costa e Silva, 1985), it is barely revealed on the map,
only as a strip in the left-hand corner that indicate a few fish. Long has the road
substituted the river as the main reference of the community. It is the necessary path
connecting Periperi to the outside world, but also inwards, given the constant flux of
community members, walking asphalted path back and forth. All houses face the roads
both reading Amarante and Palmerais. Even the ones on “Rua 2” [street 2] have direct
connections to the houses by the road, and the traffic is sometimes more intense than it
is in street 2.

The E. Soares bus stops four times a day in Periperi, twice in the morning and
twice in the afternoon. Drivers and community members are well acquaintanced with
one another. Everything is settled on the bus. Palmerais or Amarante, especially

Amarante, are just waypoints to run errands that are already arranged. It does not
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matter if someone is actually on the bus or not. Messages are sent through the drivers
or other community members riding on the bus. Bills are paid. Dealings are closed. On
the bus there is plenty of chatter and news of life in surrounding communities. Who
married, who died, who ran for office, who is in jail, and the results of the next local
soccer tournaments. The bus makes several stops in more or less predetermined spots
on the way, according to where the next passenger is standing. Amarante is an endpoint
and Palmerais is a stopover in the daily trajectory of the bus.

Rather costly, at about eight reais back and forth, the trip needs to pay off. It was
often Nilda | tagged along when | needed to go to Amarante. She frequently went to the
city to buy groceries, pay bills, go to the Notary’s office, to the post office, and spread
the word of the community all around. Everyone knew Nilda in town and she navigated
it with ease, though it seemed always in pre decided places. Everyone was already
waiting for her at those places and her dealings were carried out quickly with time to
catch the next bus back. We carried a load back to Periperi with the help of the drivers
and other passengers.

We would be welcomed in several stops within the community by crowds
waiting for the results of their what they had sent off. A watermelon here, a chunk of
meat there, a message given, a letter posted, and we finally arrived at our destination in
front of Seu Antonio’s house, which faces Nilda's house. She would spend the whole
afternoon sharing the spoils of her trip around the community. Her children, Eduardo
and Henrique, would also help in the task, gladly riding their bicycles in and off
community houses. The road was inevitably incorporated into the notion of an
“extended community”, reaching neighboring communities and farms, as well as the
cities near by.

In the map, they addressed this notion of “extended community”. No limits were
clearly defined in-between Periperi and Riachdao or S3o Jodo, or even with the Ribeiro’s,
the Paulino’s, and Bruno’s white farmers’ lands. Bruno holds a weir, where he raises fish
for commercial purposes. He has more of a market base relation with the community.

The Ribeiro and Paulino’s families are marked on community’s narratives as white
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neighbors with historically uneven relations with Periperi. These uneven relations bear

much ground in the idea of “acolhimento” discussed in the previously.

The other areas were passed on to ‘terceiros’ [community outsiders]. Timoteo, who was my
grandfather’s brother-in-law, who was my grandmother’s brother, and Jodo Firmiano, who
was also my grandfather’s brother-in-law, they took and held this league of land. Only that
in the end, only this here of Manoel Vaqueiro remained. He held this land kilometre here in
length. The other opened all to ‘terceiros’, sold it all. [...] Today it is passing and passing, it is
already well mixed. There are more than only Veloso. There are companies, there is all. The
ones, who remained, do not have any land. It is not even 2 acres, which are in their races.
But the rest they passed on. [Translated by the author from the original"“’i dialogue with
Antonio Soares, June 2013].

The cemetery of the community is a living example of this situation, being that it
is on Ribeiro’s land. The jigsaw puzzle of buying, selling, and taking land, that has framed
the community’s 220 acres of today allowed for this curious situation regarding the
cemetery. That part of the community had been sold cheap by their forefathers and
ended up in Ribeiro’s hands. As part of the deal, community members were allowed free
access to cemetery’s grounds. Over the years, Ribeiro’s deceased were also placed on
the graveyard. They remain in momentous graves, built in privileged locations,
contrasting with the humble burial places community members often intern their
deceased, like that of Evangelho, who passed away in 2014. The cemetery gradually
became “Ribeiro’s cemetery” and deceased from the community were granted a place
on the grounds. When | went there in 2014, Chica and Luiza, who live in Candida’s “tira,”
and are Seu Antonio’s nephew and sister, respectively, explained to me the restrictions
imposed by the Ribeiros as part of good neighboring practices, such as specific times
and days of the week Periperi relatives could visit, specific places they could bear their
deceased, and specific ways they should behave in entering the grounds. In relation to
that, the community has also created its own set of rules dialoging with their traditions,
such as never going in at night, and women on their period being restricted from the
grounds.

The Amarante city judge’s private property and airport are also curiously
delineated on the map with no clear boundary with Periperi indicated. There is a quiet

and discreet tension between the community and the Judge, who has taken possession
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of his chunk of land in the Chapada close by to where the last landmark of the
community is placed (point Chapada 1 in picture 6). Taking into account all the
difficulties in land registration and limitation in the region previously addressed, one
could say the least that the Judge’s logic of occupation does not incorporate the notion
of “extended community”. There is fear amongst community members passing through
the Judge’s land, but when push comes to shove, a tacit, yet dangerous deal may be
invoked, claiming the logic of “extended community”.

From the road to the river, at points ESTBECO, ESTSANTO, BECO, and SANTO,
respectively, in Picture 6, in an extension of around 1,100 meters, was where family run
corn and bean agriculture fields, as well as other cultures such as watermelon, rice, and
tobacco, were placed, cultivated with the low waters of the Parnaiba River. It is also
where the limits of each family “tira” was established, with fences. From the road to the
Chapaddes, points CHAPADA 1, 2, e 3, in Picture 6, in an extension of around 1,400
meters, the use of the land is collective, circumscribed to all community members.
There are manioc fields and cattle and ovine breeding, as well as the extraction of wood
for the construction of houses and fences, and collecting of medicinal plant for the
treatment of diseases. This territory remains until today without fences, collectively
used. Inside the fences that divide fields of the several families from the road to the

river, fruition is automatically allowed to each family who belong to the “tira”.

Because today it is separated like that, but the families. They made an agreement, the nine
brothers that the property limits reference, so everyone could work the land without
invading the other, from the road, which was right here the old road, from here to the river,
everyone had their limits. Not in the ‘chapada’. Everyone could work the land there. There
was no such thing as this part id in front of me. [...] If it was from the family, there was no
such problem. Now, with the outsiders, they had to ask for our permission. And if someone
from the outside wanted to work the land, there was no problem, because it had the
consent of the owners. None of that | fenced. It remains open. Someone when works a filed,
sometimes fences only till he produces, some two years. So this area of Periperi of 220 acres
belongs to all of us, because the other are already marked. This area here by the road, of
one kilometer length, wide is more than two kilometers, because only from here to the river
is a thousand meters and to the outside more than a thousand. [Translated by the author
from the original'x"ii dialogue with Antonio Soares, June 2013]
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Picture 6 — GPS limits of the quilombola community of Periperi, Amarante, Piaui, Brazil.

Source: Screen snap in the author’s possession
Date: August 2013

The Chapada and Chapaddes further out are lands where many fantastic stories
come from. Going into these parts is the work of brave, fierce, and skillful men who
undertake the risk taken in order to provide wood, honey, medicinal leaves and herbs,
wild meat, birds, the planting of an occasional manioc field, or graze horses and graze
cattle for a while. It is a test every young male in the community will have to go through,
and a necessary part of community life. Women often dwell in the Chapaddes as well,
but their presence is not made explicit in the narratives. Luiza told me they where
grounds for men, but women walk their whole territory.

Luiza’s commentary unveils a feature about the social role of women in the
community in relation to Chapaddes, but one | would find refers to other roles women
play in the community social dynamics. It is men that are “vaqueiros encaborjados”, that
lead the narratives about the community’s development and important deeds, and
women seem to be figurative tokens on the background. However, their role becomes
active in the communitarian life, as they are the ones who actually run things, from their

households to the broad decisions that affect the community. Behind the scenes
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marked by the macho demonstrations of power, men were often drawn to the
commentary of women. Women also often gathered to discuss community’s life, but
seldom expressed their opinions to broader audiences or on community gatherings.

An exception was Nilda, who had been assigned the task to be the community’s
representative in several meetings related to the quilombola issue. Nilda had been
married twice, and had three children, but was single at the time the discussions over
the implementation of the dams were taking place. She was a young woman and alive
with interest on the matters involving the two intertwined issues. Last time | saw her, in
November last year, she was married again and told me her participation in the
gatherings was not as constant as she wished for, because she had to attend to her
duties as a wife and mother.

Nilda’s trajectory reveals the persistence of macho domination of social spaces
and roles in the community, especially in relation to the outside, but also intra-
community by means of exercise of authority in the family nucleus; by restricting
participation of women in the decision-making situations and gatherings; and by
creating assigned places for them, which all refer to the housekeeper. That persistence
is also reflected in the narratives that are base for this study.

Although | felt very included in the communitarian life as a whole, and had the
opportunity to talk to several of the women of about their roles in the community, their
participation in the communitarian struggles, customs, beliefs and traditions carried out
in their families and within the community, | also felt that their narratives were often
under surveillance and contemporized by the men’s. Chica, for instance, who was single
and provided for her self as a maid in a nearby white-owned farm house, was often
criticized by the men, who did not approve of her loud, wild, inappropriate ways. She
broke into the spaces that were reserved for men or where they granted women
permission, such as the bar or the communitarian gatherings to discuss the paths
community would take. Most of the women in the community, however, assigned to
their predetermined places, what made it difficult sometimes to dialogue with them. |

often seek them though, and luckily managed to talk with the “wild” ones who
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presented differentiated narratives that were quite useful in addressing unsettled issues
in the community, such as the connection to African based traditions or the internal
disputes within the community, as we shall see ahead.

There is another sort of tension veiled in the map. The fences, which separate
the inherited “tiras”, are not drawn in. Thinking about the political struggle for collective
recognition, one could quickly arrive at skeptical conclusions. Nonetheless, the picture
brings about a different a kind of sentiment that embodies communitarian relations far
from the expectations of common sense that modernity’s cannons would infer. Divisions
are marked only where each family has its personal use. House, pig corral, and orchard
are the features which are “fenced in”. Other animals run lose from one “tira” to the
other, generating occasional rows that are more akin to folklore than anything.
Everything else, like the soccer fields, sports’ court, church, school, library, bars, terras
filé, lagoa, and water supply are of relatively free for coming and going as people please.

The transferring of the occupation in the territory is made by hereditary
possession. At the time of the partition, 65 years ago, the descendants of Manoel
Vaqueiro and Dona Maria Vaqueiro, helped by local politicians, succeeded in registering
each of the “tiras” in Amarante's Notary. The measuring of the “tiras” was made from
the road to the riverbed, and from the road to the limit established in the direction of

the Chapaddes. The system used was relatively precarious. Each “tira” was estimated in

736 »37

23 acres. The measures were made in “bracas”””. Nevertheless, the “rolamento””’ was
not finished. The lack of conclusions to this procedure still harms the definite notary
registration of the community’s real state to this day. Presently, the community’s
occupation of the territory is only determined by possession. The “rolamento” is a
relatively expensive procedure compared to the financial resources available in the

community, ever in considering the actual technical requirements and their elevated

costs.

3 Measurement still used in some parts of Brazil, equivalent to length of two open arms, 2,2

meters. http://www.dicio.com.br/braca/, 28.10.2013.
7 Notary procedure through which the domain chains are mapped and processed until the last
living owner.
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There are 23 acres in each piece. Here it happens like this. Lucia’s piece here, they thought
they would leave here in order to find better life there in the whereabouts of Sdo Pedro, so
they ended up wanting to sell the property. My dad had two brothers-in-law interested in
living there by the river, and then, at this moment, he asked to my aunt and godmother
precedence to sell to these brothers-in-law, and they accepted. So this piece here,
connected to us in Claudino Veloso’s and Cicero Veloso’s, which was Lucias piece, my
mother’s sister. Those are the outsiders today, those apart from the blood of Manoel and
Maria Vaqueiro, these two that already came by the hand of the brother-in-law, who is my
father. [...] Those days , they were able to register an estate for each one of them. Now,
without ‘rolamento’. There in the Notary, they measured by ‘vara’ [stick], by ‘braga’, from
here to there it wasn’t measured, only from the road to here, which is the reference, which
is the business with the 2000 meters, and to there the calculated, because the topographer
back then said it would be 23 acres each. It is been 65 years. That was at the time of the
partition. They had very good relationship with the power of the politicians back then and
they told the Notary what to do. And they said, boy, this is what is how it is going to be, we
need to solve the problems here of these boys and | want the estate registered in the name
of these boys, and that is what they did. 23 acres. So many lands. And then they made it
there, so many meters, such and such. And they put it on paper and they grant them the
deed with registered estate to each one of them. Only that, when they died, these heirs,
already third and forth degree, inquiring why it was sold and passed on to on and the other,
and the property was broken. When it comes the time for ‘rolamento’, they had to begin all
over again from the person who sold to Maria Vaqueira, because at that time ‘rolamento’
was not made. Then they had to stop it all. So it is a title that worths nothing today. [...] So if
today all this piece here is sold, it is not doable, because a lot was taken, because it will have
to do with all these details from then to now. And that is why everyone is an owner here,
we use it, and nobody messes with it, and that is that. We almost end up returning to the
communitarian. [Translated by the author from the originalIXViii dialogue with Raimundo
Vaqueiro, June 2013]

Even Santo bought a land here from his brother and he went there to the Notary to see if he
could transfer it, if there would be a way to register the estate. They looked in the book,
and saw that she had bought this area here, which is my grandmother’s that she bought
first in the hand of someone there, who nobody here is related from these people, because
here none remained of these people. In this case, in order to make, what is it called, a
historical assessment, they have to pay some fee there, a very fat fee. There is a fee there to
get this information. In order to search it. In the Notary, they charge a fee there, some time
results do come in the same day, but there is the possibility of finding this there. Because it
is property, it was registered, the book | think they didn’t burn it, because there are some
that were burnt, but | think that Amarante’s wasn’t. [Translated by the author from the
original'XiX dialogue with Raimundo Vaqueiro e Ant6nio Soares, June 2013]

“Terras filé” and “lagoa” have some other histories, though. They are lands
considered by the community to be “filé”, and synonymous with the best beef cut in
Brazil, because they are bathed by the Parnaiba River, which brings fertility to these
riverside lands. They were always seen as essential for the community’s collective
organization. Ex-situ development projects in the 1980’s and 1990’s, financed by the

Northeast or the World Bank, and implemented by Empresa de Assiténcia Técnica Rural
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(Emater) of the state, with the support of Amarante’s mayor’s office, changed the logics
of collective extraction and farming toward an entrepreneurial sort of exploitation of
this prime land. “Terras filé” were the preferred home to babassu, carnauba, and tucum
palms that added to the community’s economy prior to the implementation of the small
dam that would regulate floods, aiming to establish a large production rice crop.

As stated, Periperi members produced off the riverbeds away from the palms,
important for their nuts, oil, and leaves used to build roofs, to extract wax, and trunks
used for construction and charcoal. The palms could not compete with rice and were cut
off. The ex-situ techniques drew on intensified frameworks of production that alienated

traditional communitarian logic, stimulating competition also amid community

members.

Picture 7 - Board of the Association and the List of their Members in 2007 - on the wall of the barn that
houses the rice-improving machine, Periperi, Amarante, Piaui, Brazil.

Source: Author’s reap
Date: August 2013

These development projects are the heart of the organization community has

been undertaking drawing from the individual, family and communitarian identities
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weaved on their participation in the local class struggle related institutions, such as the
Amarante’s Syndicate of Rural Workers, where they were once identified as excellent
producers of family agriculture. Shortcomings in their leadership and organization
around Periperi’s Association of Community Development has shaken their
identification with those identities, although their “glorious” past is often remembered
in individual narratives, and the role of specific individuals in seeking a better social
positioning for the community connected to the local development projects.

It is as if “conditions of possibility” were in place then and a “transition moment”
could have led to transforming Periperi in a “unit of mobilization” that fell short because
of distorted, ex-situ, biased logics of production and organization sold to the community
as “economic redemption” and because of their own inability, molded in the leaders of
the communitarian organization around these local development projects. That has
created grudges and resentments that reverberate until the present, which drew
community members away from Periperi’s Association of Community Development, and

away from the very own idea of communitarian association.

- Here in Periperi, no. Do you know why? It is true that it may be, for nothing is impossible. But
this boy here [Zé Filho], for him to gather 10 people, they have to be crazy. Zé Filho and
Raimundo’s sons are peers, but they don’t trust each other, Do you get me? For an association to
exist, trust is need, isn’t it? Raimundinho [Raimundo’s son] does not trust Zé Filho, isn’t it true?
So, Periperi’s Asociation is over, because people are all, how should | put it? — ‘Descabriado’
[suspicious]. — They are all ‘descabriado’ too. — That’s what | have been telling him. — There is no
association anymore. — And with a new direction? — With a new direction Zé Filho will not gi
down with it, because Zé Filho fears, because he will be monitored by the others. Because Zé
Filho does not have the knowledge of things. | will give you an example. We are 3 here, and then
I am the ‘cumple’ [who backs up]. And then you have to pay me respects. Jodo Vaqueiro is the
president of the Association, you are the book keeper and this one here is the secretary. And
then when the time comes, Daniel, do you trust Jodo? (Laughter) Isn’t it the way it is? Itis! — In
order to function, there should be trust! — And then if you say you trust, the problem is yours! —
Here it is over, as | was saying. There the elders, but it is only them; and they are all
‘descabriado’! — They are broke! [Translated by the author from the original'xx dialogue with Jodo
Vaqueiro e Zé Filho, Periperi, Amarante, August 2003]

The individual, family and collective stress the potential implementation of the
Estreito and Castelhano dams with speculated, imagined and immobilizing impacts has
coaxed community to reassess these unsettled businesses and the existing “mazeway”

community constructed to cope with the resulting realities of their heartfelt
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shortcomings of mobilization. It has driven community into a “transition period” where
traditional leadership is being re-signified, family relations are being reorganized,
internal relations of power are being shifted, and new identities are being claimed out
from the expected places “official society” has historically relegated them to, around a
renewed mobilization connected to the quilombola collective identification.

The process is happening amid reassessments of their history in relation to local
and regional frameworks of understanding that produced dominant versions of history
in the region as well as taken for granted thoughts, actions and practices, which are
incorporated in the intra and inter communities relationships, mediated by that with the
“official society”. Although still connected to elements of that resulting reality, Periperi
is addressing new constructs of “conditions of possibility” that have driven the
community into a new “transition moment” from which they have organized their
present struggle around the quilombola identification, materialized in the claim for a
formal-juridical instrument, the quilombola certification.

Both past and present “transition moments” illuminate how mobilization can be
triggered and retriggered by the awareness of the “conditions of possibility” in place.
These conditions are intimately connected to different historical consciousnesses at the
individual, family and community levels. As seem, historical consciousnesses arise in the
midst of facing and encountering histories in relation to a dominant version available, as
well as reassessments of the community’s organization modes of production, internal
social relations, external interactions, and how they are manifested; their culture. That

is the subject of the next chapter.
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Chapter 5 - Let’s Be Quilombola! Wait! We are Quilombola!

The month and so | spent in Periperi flew by in an instant, but | would not get to
Brasilia just yet. The bus | took in the early hours of that night of June at the diminutive
Amarante’s bus station blazed through highway BR 343 that would lead me back to
Floriano, on the opposite direction of Teresina, where my flight was going to take off
from, by only two-days’ time from then. | had not sent word to my family in the city
that | would be going by their hometown, since | would remain in BR 343, after the bus
passed by the Southern Princess, that would join state highway Pl 140 and PI 141 until
the transport reached S3o Jodo do Piaui.

Bispo had invited me to a S3o Joado Festivity in town that was supposed to shake
the ground of the city and rival even the most famous of the wealth of festivities in
honor to the Catholic saint throughout the Northeast. Saint John is the patron of
farmers and the festivities that are celebrated in numerous Northeastern cities in
different dates through June and July gather sometimes even more participants than
Carnival in the hinterland of the region.

| wanted to touch base with Bispo about the first experience in Periperi, since
he had to return to his affairs after we spent the first days together in the community.
But the festivity in which | would take part at the night would also be something to
remember for the conversations it produced amid a lot of “forré pé de serra”,
“cachaga”, beer, and empty glasses. Bispo gave sometime to rest in Sabinos’ room, his
son who lived with him in the quilombo of Saco do Curtume, on the outskirts of the
city, after | disembarked in the early hours of the festivity’s day.

| woke up for a cigarette and lunch to find Bispo sat on the edge of the gigantic
jacaranda log that beautifully lay on the porch of his house. We re-greeted each other,
since at dawn both of us were kind of numb. | started telling him about what went on
in the remaining time | spent in the community and he said he was sorry he could not
have stayed because he needed be in his own community where his “oficios” [jobs]
needed taking care.

Bispo describes his actuation with the quilombola and black communities of his
home state as an articulation. This articulation is done by an interaction with

communities from a situation they are living, not because someone has told him or
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because of a previous intentional assessment. He considers himself an informant; one
who brings information to the community that the community thinks it is valid for
them. Their interaction may go on if the community thinks it is worth it, since the
situations communities lived are an internal issue, and the articulation is built on
solidarity from identified shared experiences, rather than from the commercialization
of knowledge that would lead to marketing rights, access to then, and the knowledge
to access them. Participation in the articulation is voluntary, as everyone has other
occupations, and moving around communities is done by “caronas [rides]”, such as the
one | had provided this time around in the context of the research we had engaged.
Communities often housed those interactions and the people who participated in
them, providing everything needed for them to happen from the meeting place to

housing to feeding.

A community invites me for a discussion, and | go. If the debate is reasonable, they invite me
again; if not, they don’t. This was the case in Periperi. It is as if | was really an informant. | bring
the information and the community takes it the way they want it, since it is a internal matter.
We don’t go to a community because we heard about it, we arrive there because of a situation
they are living, from an similar experience we lived. [...] From then on, the community can take
the rout they want. Besides, we don’t have conditions to do more than that. Because each
person in Piaui constructs their actuation according to their real conditions, for instance, | live
off my field, off my ‘oficios’ [jobs], off my affairs. So | go to the communities in a solidarity
action. What | have to offer to the community is my time. Periperi invites and we tell them,
look, that day we have a ‘carona’ [ride]. If the agenda proposed matches the ride, ok, we are
going to arrive there transport cost-free, but the housing and feeding are theirs. There is no
other way. There is no such thing, every month you have to come with a contribution, and then
bookkeeping and accountability [Translated by the author from the original""‘i dialogue with
Antonio Bispo dos Santos, Quilombo do Saco do Curtume, S3o jodo do Piaui, June 2013].

That kind of articulation reveals another feature that, in Bispo’s view, though
not shared by all within and outside the quilombola movement, characterizes the
interaction in between quilombola communities and their articulation at regional and
national levels. He sees each quilombo as a political unit, and because of that no such
national representation is possible or needed, for what it counts. When interests
coincide, quilombola communities may articulate common agendas. | could see
examples of that in the recent mobilization which brought to Brasilia several leaders
from different quilombola communities throughout the country to speak with
Congressmen and women, government officials, and the Federal Supreme Court about
their realities and the importance of Decree 4887, after an Direct Action of

Unconstitutionality (ADIN 3239/04) was submitted to the Federal Supreme Court,
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sustained on the alleged assumption that the Decree violates Legislative powers, since
Article 68 of the Constitution would be self-applicable. The ADIN also raises questions
about the self-identification criteria and the process of characterization and
delimitation of quilombola territories. The ADIN is still being discussed and up to now
two ministers of the Supreme Court have casted their votes, tying the contest. The
situation brings about yet another impending future for these communities that will
not resolve itself in the short run.

But interests may not coincide. Mimbd, for instance, is not part of the state
articulation, around the Coordination of the Quilombos of Piaui, which Bispo and other
leaders in the state helped to put together to address common agendas in the state
from 1995. Neither the quilombo is part of the National Coordination of Articulation of
Quilombola Communities (CONAQ)3™ Although it shares some of the objectives of
the articulation such as the implementation of projects of sustainable development
and public policies directed to quilombos, as well as the common use of the land, the
community certified by Palmares Cultural Foundation, is not mobilized for the
guarantee of the collective property of the land where the quilombo is situated nor it
recognizes CONAQ as their national representatives. They address local, regional and
national contexts from their own organization in the quilombo (Antonio Bispo dos

Santos, personal communication, 2013).

The big issue is that quilombo is not a movement is an articulation. The quilombola issue is an
articulation among communities. Quilombo is a community and the quilombola movement is
not a movement is an articulation among communities. And it is not a national movement. Each
community is a community; it is a political unit. There is no one who represents quilombos in
Brazil. Each quilombo presents itself and articulates with whomever they are interested in.
There is not, and maybe there will never be a national articulation among quilombos. Each one
follows their own path and when is convenient they walk together, when it doesn’t they split
ways. [...] | participate in CONAQ, but CONAQ does not represent quilombos. CONAQ articulates
quilombos. Each traditional community is a traditional community. Communities are not in the
logic of the National State, although the State wants it, the political parties want it, even some

38 The National Coordination of Articulation of the Quilombola Communities (CONAQ) was

founded in May 16th, 1996, in Bom Jesus da Lapa, Bahia. “CONAQ is a national organization which
represent the quilombolas in the country. Participate in it representatives from quilombola communities
of 22 states in the Federation. [...] CONAQ's objectives are the struggle of the guarantee of the property
of land, the implementation of sustainable development projects and public policies, taking in
consideration the pre-existing organization of the quilombola communities”. [Translated by the author
from the original article by Ivan Rodrigues Costa — Coordinator of the Project Vida de Negro (PVN/CCN-
MA)].
http://www.institutobuzios.org.br/documentos/CONAQ_UM%20MOVIMENTO%20NACIONAL%20D0S%
20QUILOMBOLAS.pdf, 11.9.15.
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people in CONAQ, suffer because of it, and think that there will be one day it will happen, but it
won’t. If that day comes, articulation will break. The day quilombola communities turn into a
national movement; quilombo is no more [Translated by the author from the original""‘iii
dialogue with Antonio Bispo dos Santos, Quilombo do Saco do Curtume, Sdo Jodo do Piaui, June
2013].

In Periperi, articulation with the quilombola community was weaved in the
common fabric of the rural class struggle. In the wake of the potential implementation
of the dams community sought Bispo, whom their leaders, Seu Raimundo and Seu
Antonio, had know from their joint participation in the meetings and institutional
places promoted by the state’s Federation of Rural Workers. They had shared the same
struggle for the property of the land, and the rural class framework of understanding
(family agriculture and cooperative or individual property) and identities (rural workers
and peasants) that spun from it. But they had not been really eye to eye on the
multiple social identities of black communities Bispo identified with, although they
were blacksmiths, midwifes, “benzedores”, “raizeiros”, “oleiros”, carpenters, joiners,
the cobblers, “fazedores de jaca”, and donkey tamers, as well as “vaqueiros”. They also

recognized members in their communities and in their local and regional settings as
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“posseiros” “meeiros”, “arrendatarios”, “foreiros”, “moradores”, and “cablocos”, but
as all these identities did not make sense within the rural class struggle framework as
well as in the assymetric local and regional power relations informed by a field of
signification constructed on ex-situ, biased references, they silenced the histories and
social relations spun from these identities.

However, the common fabric of the rural class struggle was key to establish a
common language to talk about renewing their mobilization around the quilombola
issue. But they would have to face and encounter their histories embedded in these
previous but still present, frameworks of understanding in order to develop new
“conditions of possibility” that would allow them to become a “unit of mobilization”
again. And all that under the collective stress the potential implementation of the
dams drove them into — a “transition period” that coaxed them to reassess their
previous frameworks of understanding; their “mazeway”.

Seu Raimundo, who had connections with Amarante’s “official society” and

respect in the community, having been “blessed” with a larger chunk of “terras filé” in

his own “tira”, took the lead of the development projects that were implemented in
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the community, discussed in the previous chapter. Results were far from what was
expected, generating a sentiment of detachment from the collective use logic in the
community, and provoked upsetting disputes with neighbors. The case of the
development project aimed at producing a rice crop in the community illustrates how
these dynamics operated.

As some members were seen to be working harder than others, production was
unevenly shared. The mini-dams that were built to regulate waters of the river that
came into the “terras-filé” did not work properly, for the topography had been poorly
assessed, resulting in constant floods in unexpected areas, like the neighbors lands
who did not have anything to do with it. They did not put up with losing parts of their
own lands, and the project had to resume, leaving barren, palm-less lands otherwise
“filé”. The large iron tubes that bombed water from the river to regulate floods still
remain, along with weed of all sorts, in the “terras filé”, as a constant reminder of a

time of great expectation, but mostly of a delusion that created unsettled divides.

There is the project of 84. We irrigated here, isn’t it? It was like 12 acres of river, in the lake. And
then the drain, we did them. It was a carnauba palm field, and we drained it. We paid sseveral
hours of tractor work, we did all the process. And then God sent a big winter [rain] and the
flooded area reached almost 3 km. It was up there, up there, and then the neighbours here they
were hurt by it. And then at midnight, they only came at night, and broke the wall for the first
time. It wasn’t in the middle of the lake, they broke it here near the mango trees. Then when
we arrived there the rice was all dry, and the wall in crumbles. [...] And then when the men
broke it, we came and repaired it. But then, Daniel, the waters there and the people said ‘we
will brake it, we will brake it’. [...] But the water was only flooding up there, and the right thing
was for it to have arrived down here, near the river, but the water didn’t reach here. And to get
there, there was no way, because there is high. And then there was a sea of water here, and the
people telling they would brake the wall. [...] And they did it and went away in their motor
boats. And then when the day dawned we found the water draining through the wall. The river
was taken. And the water flowing and the men clapping. We know we were wrong, because we
were the ones who made the drain. And then the project was over. So, 84, 94, 2004, 2014. How
many years? 30 years this Association has! [Translated by the author from the original""‘iv
dialogue with Jodo Vaqueiro, Periperi, Amarante, August, 2013]

Another part of the development project was the manioc-flour-making house
and the rice benefaction machine that were implemented again in Seu Raimundo’s
“tira” and placed under his brothers’ care, Seu Manoel and Seu Jodo, also called
community’s computer. While the bulding for processing manioc flour augmented
sentiments of breach in the collective pact, the benefaction machine was a starling
success that placed Periperi in an important position in relation to the surroundings.

People from nearby communities and other municipalities would come to Periperi to
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improve their rice crops. Seu Jodo ran the process like a computer and community
members felt privileged to have that asset on their grounds. Otherwise, they would
have to pay a greater share of their production for benefaction elsewhere, but having
other producers come to their community was a source of pride. This was another part
of the “extended community” logic, as Seu Jodo described, while showing me how the
machine worked in a shed that still retained clients’ names and amounts of crops,

under the label of the Periperi’s Association of Community Development.

— | improved monthly, at that time, 4000 kg of rice, three times, charging at around 5 cents a
kilogram. After | increased to ten. And then the money goes into the hands of a bookkeeper.
180 reais free. And then with the money free, you could get it, rip it, and burn it. [...] It was for
the benefit of the community, for the maintenance of the machine, because the pieces brake,
the rubbers rotten. — They came from the Pedras, Palmarais here, from S3o Jodo; they came
even from the Muquila dam. — My friend, in the first year | cut and improved 80 thousand
kilograms of rice! Boy, sometime it was midnight, and the men arrived. It didn’t sleep
[Translated by the author from the original""‘v dialogue with Jodo Vaqueiro e Zé Filho, Periperi,
Amarante, August 2013]

The project also presented challenges for the community before the financers,
mainly the Northeast Bank. The project was divided in three tranches and money was
distributed to the community, following the first and second tranches. Representatives
would come “with their pockets full of money” and deliver packages in the hands of
community members. Because of the problems in the implementation of the project
discussed, Periperi could not match the financed money Northeast Bank loaned them
with their expected production. Community as whole fell into a debt they are not able
to pay and are being sued by the Bank. As for that, they cannot take other loans and

they cannot access other development projects.

And then we gathered and the coordination, we went to EMATER and made an invitation for
EMATER, Northeast Bank, and the community. By this hour, there was everybody, and we
presented the project, our proposal. And the Bank was very favorable. If the problem is this, we
will solve it now. And then EMATER solicited everybody be registered, based on acres. Who
could place ten, would place ten, who can place one, would place it, in proportion to the
capacity of each one. That was made in order not to exert pressure on each one. After around
60 days, the bank was ready. Then came the technician with his pockets full of money. When he
came, everybody smiling. He came with a sac full of money. Project to finance the fields.
Manioc and rice. It's been what Antonio? 97, 96, 97. Then we got the money everybody,
proportionately. Money was given in the hand. Project was divided in three trenches, one was
for land preparation, other for planting, and other for harvest. The first passed, the second also,
and even the third passed. Only that, in the second year, when financing was needed, then they
disappeared. Bad investment. It was detoured, and according to that, it did not come to do
what it was supposed in the project. This bill is still there today to pay. And it is high. This last
Thursday we had an audience. And then Bank sued us. Yeah, everybody, everybody is involved
[Translated by the author from the original""‘Vi dialogue with Raimundo Vaqueiro, June 2013].
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Despite their unsettled past and present grudges against the results of their
part in those development projects, the “negos do Periperi” are still known in the
region for their collective organization. They were pioneers in the organization of the
Amarante’s Rural Workers Syndicate, founded in 1962, and as protagonists on these
various rural development projects, partnered with the state and municipal
governments and international organisms, they have established a perception of
distinction that is known and feared by many government and elected officials, as well

as other communities in the region.

In 1962-61, we won Amarante’s Rural Workers Syndicate. First associates, 1, 2, 3, 4,5, 6, 7,
8,9, 10, all from the community. The one who knew how to elaborate ideas, he was called
the intellectual boy, who then took the proposal to those who were courageous in the city,
and from there, they implemented the work within the syndicate movement. And them
when people got together at the syndicate, the bourgeois were jealous, because people
cannot be united, but do they want really? What do they want with that? Wasn’t it to
torment us? Then one said: these blacks need to be whipped, with this thing with the
meetings there, what business do they have in wanting to be something? But it wasn’t
enough to intimidate. In 64, the Revolution came, because of military dictatorship, and our
syndicate became fifth in the syndicates of the region. There were five syndicates
registered back then in the region, and these five, Agua Branca, Amarante, S3o Pedro,
Campo Maior, and Teresina'. And there was an adherence of rural workers of Amarante.
And we participated in the foundation of the Federation of Rural Workers in Agriculture,
Amarante of Piaui. Federal Police came and supervised, but did not present any danger to
society. Because it was an authentic and registered syndicate, so how was this idea
created? They came because they did, but saw that we were under our mandate, doing
normal things. [Translated by the author from the original""‘Vii conversation with Raimundo
Vaqueiro, June 2013]

The distinction they have cultivated for community organization was always a
source of tension among elites and other white locals. Many times these groups made
use of racism and of the support of local and even federal government to undermine
the communitarian organization, which continued to resist until the present day. They
were historically accused of been lazy, unable to manage their destinies, and
demotivated to pursue their autonomous development. This went hand in hand with
contradictory stimuli now and then, when the community became stage for outside
interests, often materializing in development projects that were financed and planned
elsewhere, and then implemented in the community. Periperi was catapulted to an
organized, smart, entrepreneurial community that deal with all that was thrown at
them. Only to be forced to return to their expected places, with bills to pay, when the

projects failed and the money was gone.
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The renewed collective organization also arises with the acknowledgment of
the vicious role they have played over and over. Owing Northeast Bank a great deal of
money that had been lent against their lands as guarantee, the leadership saw in the
collective quilombo certification a way out of the mess in which they had been
embroiled. Results of this chess move are still uncertain, nevertheless, as mixed
feelings about the certification had already disseminated in the community, ranging
from the maintenance of the status quo as it is to using the certification as a motif for
increasing the collective use of the territory. The extremes are in between the ones
established in their “tiras” that would stress the status quo, and the others facing
relative over population and consequent resource drainage that would be more

inclined to collective titling.

Business is complicated. Community was on default with these situations and we could not
manage and we are still held up by that, with a way out, especially those who coordinated
the projects, without way to do nothing, in relation to banks in order to ameliorate things.
We are watching development by the television, but it does not reach the community
because of these things. Government has already done numerous proposals but there is
no way we could pay in government terms. And now we are struggling to see if we can
develop this business, there in the Justice...Wellington Dias [Governor of Piaui] was here
now, February 27" and | myself made a proposal to see if they had a way to organize and
renegotiate these debts, such as the State does, the municipality does, with the IMF, with
the World Bank, like if you do not fulfill your trenches, you can come and renegotiate, it
goes to 20 years, to 30 years, and you remain paying those trenches and stay with your
way free to do things. If there was such a way, first because we are not feeling well,
because we know we did some things wrong, second because we are impeded to
participate in these questions of the development of the country. And then we are slaves
of ourselves, and the situations we are in. And then he [Wellington Dias] said there was a
way for us to solve our problems and said it was for us to organize within the community
and he would send an advisor to see how they could solve it. Here form Teresina he said:
Raimundo, it is all solved. What is in Notary, you can claim and go to the Bank and the
Bank negotiates with 85% of loss, government will cover 85% as subsidy, and the
producers will pay 15%. If you can pay cash, pay cash. If not, renegotiate in 10 years. We
went to EMATER and asked for the sheets on three producers, each has an average debt of
150 thousand, from a loan of 15-30 thousand. And then they said the same thing. We are
in that now. [Translated by the author from the original™" dialogue with Raimundo
Vaqueiro, June 2013]

Candida Vaqueiro’s “tira” is today the most abundant in Periperi. Her
descendants are known in the community to have intermarried with people from the
neighborhood of Areias, in Amarante. Areias is said to be the “blackest” neighborhood
in a city with a majority auto-identified black population, data from the 2010 municipal
census. The connection between the neighborhood and Periperi is clearly stated both

by the inhabitants of the community and people from Areias alike. Areias welcomes
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Periperi members coming into the city, which is within Amarante’s limits in the
direction of Palmerais. There was not a single occasion that | tagged along with Nilda,
Seu Antonio or Seu Raimundo that we did not stop to chat with someone from the
Areias on our way to Amarante.

The neighborhood’s connection with Candida’s descendants is, nevertheless,
more intimately related. Candida herself married a man from Areias, who went by the
nickname of “Soin”. | had heard the expression many times and it was not difficult to
understand the prejudice behind it. “Soin” refers to a type of monkey endogenous to
the region. | had often heard the expression being used to tell off people of black skin,
but | did not know then the dimensions of its use in Periperi’s context.

Several of these couples and their families, as well as their descendants, came
to settle in Candidas “tira”, up to the point that “Rua 2”, a second street, was opened
behind the original houses by the road. The occupation is seen as natural by Seu
Antonio, the head of the “tira”, although he recognizes problems that arise from the
relative lack of space and use of resources, such as electricity and water. Other
concerns brought up now and then by members of other “tiras”, though. Here is where
the mix of moral considerations, fear of over population, and inward prejudice come to
play. The “semelhantes” [relatives and related to community members], abundant in

Candida’s “tira”, are held against the “heirs”, the direct descendants.

The generations were generating up to this point and this here belonged to my
grandfather. And the fields we plan how to do. If it is not possible to place it here, we place
it outside. But the houses are safe. And then, there in Antonio [Soares], in their context
there, there are people not only from the family, but also ‘semelhante’ [relatives and
related]. They are not outside the blood, the blood | say, the blood of quilombolas. They
are all humble, simple people, that sometimes arrive here, make friendship, and they say:
boy, place your house here, and here it is. So, there, there are people who are not from
the family, in the blood, but they are poor and made their houses there and stay there.
Sometimes or they are together with or married, and make their house there. Because
here in our case, here no. There in Jesus, in Santo, no. Here only the tradition of the heirs.
[Translated by the author from the original dialogue'x"ix with Raimundo Vaqueiro, June
2013]

The descendants of “Soin” are also “soin” in the minds of other members. It is a
disqualification based on the assumption that they are not organized, live to drink and
sing, reproduce a lot, and sometimes disrespect family and religious values. It has to do
directly with power relations inside the community. Long have the “soin” been kept out

of the decisions that shaped the community in the past years. The disenchantment,
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provoked by the results of the most recent development projects, has turned the
tables.

As the “soin” had greater numbers to share, a different form of solidarity was
generated amongst them that today stands out in the collectivity. As the head of the
“tira”, Seu Antonio has taken upon himself the organization of the community
members around collective works and deeds. The works concern overcoming the
representations impressed on them by the community. The port of entry used,
considering the political spaces that were occupied by other members, such as Seu
Raimundo, Seu Manoel and the late Balduino, was the Catholic cult.

In Periperi, no different than other communities in the region, traditions related
to the cult of Catholic saints are re-signified in the communitarian traditions based on
black culture, as well as local festivities and imagery. There are moments during
community congregation in which prayer, chanting related to the saints as well as local
realities, and affirmation discourses about the historically built way of life, are mixed
together. The festivities in Periperi and in other surrounding black communities are
famous in the region. The calendar of the festivities stretches all through the year,
starting with S3o Sebastido [Saint Sebastian], from January 14" to the 20", followed by
the observance of the lent. In May, members flock to the neighbouring community of
Barroca Funda for the celebration of Nossa Senhora de Fatima [Our Lady of Fatima].
The S3o Jodo [Saint John] festivity is held in the community of Sdo Jodo, from June 15t
through the 25" The most important festivity is related to S3o Raimundo Nonato
[Saint Raymond], which happens between August 23" and the 31%. Then Nossa
Senhora Aparecida, from October 3" through the 12", santa Luzia, from December 1*
to the 13" and, at last, Christmas.

Sao Raimundo Nonato, being the patron of the community, inspired the idea of
building a church off the ground, though it is still under construction. Starting in 2012,
Seu Antonio coaxed members of his “tira” to sell bingos and raffles in order gather
funds for the church. In the next year’s Sao Raimundo Nonato festivity, he moved one
step forward and rounded up members of the “tira” in their leisure time to build the
Church’s club and bar to accommodate the activities following mass. Plenty of
beverages and food were sold to community members and people from the

surrounding communities and cities, and the reception was relatively successful.
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Picture 10 - Church

Picture 9 - Bazar
Picture 11 - Kids Playing

Pictures 8, 9, 10, 11, Bar, Bazar, the Church, and kids playing at the Sao Raimundo Nonato’s Festivity, Periperi, Amarante, Piaui, Brazil.

Source: Author’s reap
Date: August 2013
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Another objective is also on the move, since the level of communitarian
organization that required the year round activities for the festivity are not frequently
seen in other community projects. It has solidified Seu Antonio as a necessary partner
in community’s organization, especially around the collective identification issue
related to the quilombola identification and the discussions about the potential
implementation of the dams. It has reached a point of no return now, since relations of
power were shifted by communitarian dynamics, but also anchored in the present
political struggle.

The political struggle is also informed by other strategies of land occupation,
again veiled within the situational map community members drew. In the upper curve
of the Riacho Mulato river that runs through the Chapada, near the Judge’s land, the
community is fighting for an estate to be granted by the municipality, under agrarian
reform legislation. The “Incra land”, as they call it, referring to the government body
responsible for agrarian reform in Brazil, is presently under consideration by the local
elected body. The issue has created some heat, as real estate developers are also
aware of the intentions of the community toward the land. The tension is increased by
the recent certification of the community as quilombola and what could become of the
“extended community” by potentially granting them the “Incra land”, in relation to the
historically sustained power relations in the locality. All landowners in the locality fear
the shift that Periperi is presently causing.

The situation reminded me of a passage from Thomas King’s book, in which he
narrates the case of the Tohono O’'odham Nation. They had used profits from a casino
built on their reserve to acquire adjacent land in Glendale, Arizona, USA. Instead of
individually dividing it amongst themselves, or “developing” its market value, they
claimed it in order to add it to their original reservation. As King (2012: 211) states,
“instead of pursuing the American dream of accumulating land as personal wealth, the
tribes have taken their purchases to the Secretary of Interior and requested the land
they acquired be added to their respective reservations and given trust status”.

“"

The claim did not go by unnoticed by Glendale’s “official society” who “watched
as a perfectly good block of fee-simple land was taken out of local and state control
and removed from the tax base” (King, 2012: 212). The claim generated several

counter-claims that are still under consideration in the state’s courts. What if Periperi
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moves in that direction in relation to the “Incra land”? Can they all be part of the same
territory?

There are examples of quilombola communities of the Ribeira Valley, in the
state of Sao Paulo, who moved in the direction of certifying and later titling part of the
claimed territory as a quilombo, and another part as a Sustainable Development
Reserve (RDS)*’, one of the categories that allow supervised extraction from the
ecosystem, under environmental law in Brazil. By that, they could guarantee some of
the traditional use of the reserve by the members of the community and at the same
time preserve it from real estate speculation. Titling it all as a quilombo would have
weakened their claim at the time, as it would have conflicted with the interests of the
environmental bodies for the land that was already under great pressure from real-
estate speculators. It would also weaken their ability to preserve the territory in the
face of pressure by real-estate developers, as the titling as quilombo does not include
resources and the enforcement of regulations available to sustainable development

reserves. It remains a mosaic, though, since both regulations do not converse.

[...] characteristics of the early Jacupiranga State Park considered, such as misplacing
restrictive areas over traditional communities, lack of adequate management and
financing, social-environmental conflicts - characteristics often seem in Brazilian Protected
Areas and aggravated on Jacupiranga State Park by the presence of more than 8000
inhabitants spread over more than 30 rural villages - it is clear the creation of the Mosaic
was, along with the participation of the involved communities, the best strategy that could
be taken to mediate conflicts and develop conservation strategies [Translated by the
author from the original™] (Bim, 2012).

In “conciliating the sustainable use and management with biodiversity
preservation in situ” (Brasil, Abichared, Shiriashi; 2010: 6), | argued that this lack of
conversation between environmental and quilombola regulations exposed an apparent
antagonism between cultural and environmental rights. On the ground, the result was
a failed, unarticulated governmental planning, which allowed for situations where the
categorization of a conservation unit did not correspond to the traditional uses of the
land among the community. It also did not allow for adjustments in those traditional
uses that could better preserve the biodiversity. Most of the time these confused and
morose decisions benefitted real-estate developers who then advanced over the “no

man’s land”.

» The RDS Quilombos da Barra do Turvo was created in February 21st, 2008, by Law 12810.
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In the case of the Ribeira Valley, quilombola communities forced their way into
the committees that discussed the re-categorization of the original conservation unit,
Parque Estadual de Jacupiranga, and negotiated with state officials, other traditional
communities, real-estate developers, and general occupants, their presence on the
mosaic. Results were not what communities expected and that still generates tension.
Imperfect as it is, the mosaic sheds light into what could become an evener policy for
land conflict resolution regarding environmental, land reform, and traditional use. It
also opens up new ground for access to land by quilombola and other traditional
communities in Brazil, in the midst of the vacuum lack of proper regulation leaves

combined environmental and traditional uses.

In this region, the re-categorization issue was very questioned by the quilombola
community. It was one of the richest and most controversial debates of the process,
because quilombolas, at first, did not accept the proposal of transforming their territory,
which was still superposed by the old PEJ [Parque Estadual Jacupiranga] in RDS, because
they did not understand the significance of a Sustainable Development Reserve, besides
being there, at the time, discussing the recognition of their territory as quilombola.
Discussions moved on to reach a consensus. Nevertheless, there is still some questioning
about the re-categorization. [Translated by the author from the original]"""‘i (Bim, 2012:
110).

| talked to quilombola Ribeiro Valley community members in 2013 during a
seminar in Registro, S3ao Paulo, where official bodies were promoting the
implementation of the 169" ILO Convention. They said they understood quite perfectly
what a Sustainable Development Reserve was, and they understood quite well what
was at stake in those negotiations, though information was less available to them. The
negotiations led to agreements, and are still being considered by communities. They
see it as an on-going process, in a world of ever-changing rules.

In Periperi, however, no conservation units are under dispute, therefore the
mosaic model, under present national environmental law, could not be used as it is.
Nevertheless, the potential “Incra land” granting could open up similar disputes that
characterized discussions that coaxed government and society to move toward the
mosaic model. It remains to be seen what kind of occupation Periperi will make of the
“Incra land” and what resistance strategies they will engender to defend the territory,

for dispute is under way.
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Today, all in all, the lands are perceived as collective and defended by all,
despite the inward and outward tensions discussed. A level of communality in use can
be perceived in the midst of all these tensions. There has been no formal or informal
sale within the territory of the community of Periperi, after the conformation of the
present 220 acres. The new generation establishes themselves in the territory by family
relations. Present inhabitants who came from outside the community, had to built their
homes through relations of friendship or “need”, negotiated with the community,
mediated by the leaders of each “tira”. The community’s population grows by marriage
and the coming of “friends” and “semelhantes”. The permanence of these “friends”
and “semelhantes” are determined by consensus amid the inhabitants, mediated by
the head of each “tira”, where the person and his family are to be settled.

In the neighboring communities, Riachdo, and Sao Jodo, properties are not sold
formally, because of the same situation related to the lack of definite titling, shared by
Periperi. Nevertheless, a practice of informal sale to “terceiros” (outsiders) exists in a
grey area, effectively allowing possession without document. That is a feature that is
no stranger to Periperi, as well, as seen previously. Nonetheless, the 220 acres have
stood the test of time and need and community has found ways to preserve the
territory, which included the purchase of “tiras” by their own members; the settlement
of extended families within the territory, and most recently, its political struggle for the
certification as a quilombo. They have not moved to titling, though, as this is seen as
requiring much more maturity and settling of old business within the community.

Therefore, the breach by outsiders still remains a threat to cohesion in the community.

I can sell it informally. For instance, boy, how do | go about building a house here? Boy, |
can’t sell it but | buy it. Then a guy can buy it, because this is happening not only here, it is
not all these properties, in all of the others, it happens like that. A guy buys it knowing that
a guy had the inherited right from his father. Only he cannot provide document. There in
Riachdo, for example, there is it all divided, but they cannot provide document. That
riverside is all sold, but the guy does not have title. He buys it because | want to make it
my ranch, but there no document. Here in Periperi it is all family. Here there are homes,
houses, but everything is conceded, the come when it is allowed, because it is part of
friendship connections, or makes his house connected to a relative, something like that.
For example, there | have a house, which has a value for living. We can ameliorate the
house, but the title value, of document. We do not have. [Translated by the author from
the original™" dialogue with Raimundo Vaqueiro, June 2013]

The process that led to the quilombola certification in Periperi also caught the

eye of members of both Sdo Jodo and Riachdo. In 2010, in the wake of the tension
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generated by the potential implementation of the power plants, the lack of information
on the expected impacts, and the consequent uncertain results for the community,
Periperi started its organization around the collective struggle for the certification of
the community as quilombola. Issues related to understanding what that acquired
identity meant both within the context of the community and regarding its relation to
the “official society” arose in the process of discussion. This discussion began on an
individual level, between members, and then collectively, in group meetings promoted
by the community’s leaders both in its grounds and with the communities of Riachao
and S3o Jodo, and in managing the fuss of the news that their movement provoked
from ever watchful political bodies and established members of “official society”.
Similar processes could be observed by Periperi leaders in the mentioned
neighbouring communities, when they organized meetings to discuss the issue. There
was a sentiment in Periperi, referring back to the idea of “extended community”, that
they could not leave them out of the process. Periperi saw itself as the root of it all,
and that perception was confirmed in the meetings | participated with the other
communities. All communities associated Periperi with a “true” quilombola identity,
from its traceable connections with a past related to slavery, to the maintenance of
communitarian uses of their territory, and their perceived allegedly “blackness”. Other
communities’ constructions were recognized as missing one thing or the other, either
by them and Periperi alike. The missing parts always connected with the
representations of ”"blackness” which were absent or diluted by mixture with white
folk. Nevertheless, in the meeting of both S3o Jodo and Riachao, they stressed their
ancestral ties with black or indigenous peoples and the maintenance of traditions
related to what they referred as “these cultures”. These representations of blackness or
indigenous were continually referenced in bloodlines and shared histories communities

and members had with Periperi.

We here are quilombola. Only nobody had seen themselves as quilombola, yet. With the
incentive of the comrade that came talking about the histories of the communities, then
we went ourselves looking for our roots and we found ourselves quilombolas in truth. That
is why we began to organize, but we are very backward we ourselves. The business with
certification we had put aside, so came Bispo, and he is a guy that has helped us a lot. We
made a plan because the neighbouring communities Sdo Jodo and Riach3do, because it has
always been like that. But we are studying here in our sector here to begin with Periperi.
So, we are here in this studying, searching for our identity [...] we are in this process of
certification of the community as quilombola. Or quilombola community or traditional
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community, but what we want really is quilombola. Bispo came, it’s been two or three
years, and he thought we were really quilombola. Then we made here a base work. We
gathered there in Riachdo, with families and did the assessment of the origins, there is
none who does not have part of black or indigenous, all of them. We also did it here in Sdo
Jodo, everybody identifies as legit part of black legit, and others as indigenous and such
thing. [Translated by the author from the original"""‘iii dialogue with Antonio Soares, June
2013]

By the time | got involved with Periperi, their leaders had already gathered
members of each community in two meetings, in which memoires were transcribed in
accordance with the direction of their certification as quilombola. By then, Periperi
leaders ask me to join them in new meetings with both communities for they did not
feel reassured that the position gathered previously still endured. Their mobilization
had caught the attention of outsiders, as well as some members of both S3ao Jodo and
Riachdo who started to mobilize in the opposite direction. Examples given were Joao
Gualberto, also known as Garimpeiro, in Riachdo, and the Gabriel family in S3o Jodo.

The case in Riachdo is an example of how the mobilization has instigated
opposite reactions based on the fear of the reorganization of the status quo relations
that could result in land loss, often “acquired” or claimed under the sign of the
“acolhimento” logic or by the aid of influence with “official society”. Those claims were
always referenced with a distinction from the communities based on racial grounds.
Jodo Gualberto claims for himself several chunks of land in Riachdao but also in the
“Incra land” which Periperi is in the process of being granted. His claims are based on
his blood relations with Riachdo ancestors, but also in his influence with politicians and
government officials. His interest is clearly opposite to the communitarian logic. The
case in S3o Jodo draws on perceptions orientated by prejudice toward discussed black
representations in region. Around the quilombola issue they are added by stereotypes
supported by “official society” that link the quilombola identity with backwardness and
with being a slave. Behind it are interests of advancing on lands in an individual fee-cell

model, just like those of Jodo Gualberto in Riachao.

History was always like that. We are known here as the ‘negos do Periperi’. We never want
to be separated. Sdo Jodo and the people from Riachdo. But we are known as ‘negos do
Periperi’. They envy us, because we organize better. They do not swallow us. It is because
we never did want only for us. The blacks we wanted for us. We try and we get together,
but at the time of the meeting, all is good, but identification really...because if we look at
their descendants they are all black, there is nowhere to run, but carry that thing inside
them, anything it is with the ‘negos do Periperi’. Since the beginning, we messed with
everyone, and everyone came forth as quilombola, in a big meeting we made. But this
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issue is very slow. But here we did not leave anyone out, so when tomorrow comes, when
we have a result, they don’t say we left them out. [...] Because there is a way for a guy to
fell quilombola, there is a certain right, differentiated, then things change, but inside the
chest, in the heart really, to fell black...but there is nowhere to run, they are black, they
just don’t want to fell black. That is why the center is us really, we are going to work from
here, from Periperi. In this quilombola issue, the axis is Periperi, really. [...] In Sdo Jodo, for
example, their mother is black, and their grandmother is even blacker. Only she married
the Gabriel, who were more red, white really, and their children came out whiter. So, in
truth, this roots issue, ther is no way of being 60%; everyone is black. [...] There in Riachao,
there are few who oppose. Adonias neither does nor doesn’t. The other who is not part is
the ‘Garimpeiro’ [Jodo Gualberto], who is for the whites, but the other part for the blacks.
Manuca, whose grandmother is also black, black origin and poor. They are a third black
and two thirds white. Their origin, they say is Portuguese. [Translated by the author from
the original™" dialogue with Antonio Soares, June 2013]

The process of identification is not homogeneous, as it could not possibly be in
a region marked by asymmetric racialized power relations. There are still those who
think they have a more “vain culture”, wanting to be “proud”, as they say in Periperi.
According to the leadership in Periperi, these minority groups do not feel they are
quilombolas “at the heart”, and “in the ethnicity”. Even before the discussion around
the quilombola issue started, they felt whiter in comparison with other inhabitants
seen as phenotypically blacker or that socially affirmed their black traces.

Due to the practice of informal sale, land beyond the “extremas”, limits of the
community of Periperi, are “properties” of Jodao Francisco dos Reis, known as Jodo
Paulino, whose land lies in between the limits of the community of Sdo Jodo, and
Antonio Ribeiro, within the community limits of Riachdo. Both identify themselves as
white and acquired their properties by means of informal purchase from black

occupants, kinsmen of the Vaqueiro.

He is neighbour there in the other extreme with Jodo Paulino, Jodo Francisco dos Reis,
who got his area from the family. By then he did not have possession and ways to acquire
land, because one needed to have resources to acquire land. As he didn’t, my
grandmother was solidary, gave the power of possession to him, for him to have property.
But he was already not in the blood. In the other extreme, we have him as Antonio Ribeiro,
is his family. White and proud. This one is mixed, is not black nor white. Only he never
wanted to mix. They thought that about us as blacks, and they felt they are white.
[Translated by the author from the original™" dialogue with Antonio Soares, June 2013]

There is black and indian. My mother is mixed, you see. She is there. She is in bed. But if
you see her hair is plain, plain, impressive. Mixed almost, because it is black and indian,
she, all her family. My grandmother, my great-grandmother, back then | called her
‘pregadeira de cachorro’ [referring to her plain hair]. As she was, my grandmother, also
here part of the Vaqueiro, my grandmother, she lived 120 years, indian legit. So my
grandmother was mixed black, indian, | don’t know if there is white, in the family it had,
but it was a one time only thing, | don’t know if she married again, | don’t know if she
married another, with the cousin yes, but my grandmother really is black and indian.
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[Translated by the author from the original™"

2013]

dialogue with Raimundo Vaqueiro, June

The “acolhimento” logic rolls its dice again in the descriptions made by both
Seu Antonio and Seu Raimundo, regarding the mixed relations that involve marriage
and temporary alliances. This allows for shifting identities either as black or white, and
even “indian”. It also configures shifts in community membership or one's relation to it.
On the other hand, the dynamic can be seen, from a point of view of the maintenance
of the community, as a resistance strategy. Temporary alliances also played a great role
in allowing a connection to “official society” that enabled Periperi to hold on to their
present 220 acres.

The way that local society works in regard to racial stigmatization, however,
permitted “new whites”, Ribeiro and Paulino, to distance themselves from their original
ties with the community. They claim to be white and do not mix, and have never done
such thing, by their own account. They endure relations with the community now from
the “acolhimento” prism, but referring to an alleged solidarity in times of need, which
materializes in temporary political alliances during election for public offices, provision
of products and labor at a “family price”, and settling occasional disputes “in-house”.
They even considered turning quilombolas in the wake of the potential implementation
of the power plants, but that could not be done both because of race hatred and
political interests.

It is such a complex web that intertwines power and race that even the
Ribeiro’s, who built their case on the assumption of being white, foreseeing benefits
from the quilombola identification in the wake of the potential implementation of the
dams, turned black on the surface out of the blue. Suddenly solidarity ties were rebuilt,
kinship was re-invoked, and openly, at least momentarily, they affirmed themselves
guilombolas. As in the case of Sdo Jodo and Riachao, they referred to Periperi as “the
root of it all”. In Periperi, everyone knew that their case was built on thin air, but
following the logic of “extended community” and “acolhimento”, they created no fuss
against them. Although, behind closed doors, the Ribeiro’s kept walking on the same

path of their distinction based on whitened representations.

Talking to them [Antonio Ribeiro’s Family] they say they are white, but when it is time they
say they are quilombola, because they say there is no other way. But because our culture
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is like that [...] never has a black man got a black woman in the same way. Among these
nine, never has one brought a cousin to marry. Always from the outside. No, no sir. It has
to be from outside. Or male or female. Do you copy me? [...] That is why we have this
difficulty. And the other, who have a prouder culture, these are the ones when we brought
this quilombola history, they started to say | am more white than this one or the other.
Always by this comparison. [Translated by the author from the original™" conversation
with Antonio Soares, June 2013]

The “acolhimento” logic presents a gap between silence and situation, as Sider
(1993) states, regarding the indigenous Lumbee and Tuscarora peoples, in North
Carolina, USA. Of course Periperi knows they are being used by white-identifying
farmers, in the situations described, and of course this is a product of local racialized
power relations. In these relations they are asymmetrically forced into an expected
polluted (Douglas, 1966) place, and resist this using different strategies. What Sider
brings to light is that in the midst of all these imposing forces that silence the
community and force them into ‘acolhimento’, there is also a choice they make to be
part of this, in the parts they want to convey in their struggle for re-writing their
history.

Yes, they could simply denounce it, and expose white-identified farmers,
regarding their troublesome identification as quilombola. Yes, they could go by the
book, regarding the other troublesome identification processes of neighboring
communities. After all, they are the “root of it all”, they have “root hog of die”, just like
the indigenous in North Carolina; all those years, taking everything that was thrown at
them, and being told off by “official society”, white-identified farmers, and even
neighboring communities, on account of their blackness. And yet they choose not to,
for it still remains important for them to maintain the idea of the “extended
community”, and perhaps hoping to transform ‘acolhimento’ for its own good. That
choice is also what singles them out in these very own asymmetric racialized power
relations. It not simply a question of recognition, it is a question of situation in their

own world.

This is not a gulf between silence and voice. To call it such, would be to imply, from our
safe distance, that the Indians could have talked publicly about this, or more than talk,
they could have created a discourse with its own potential and actual confrontational
momentum. But to call it a gulf between silence and situation is to recognize they knew
they were silent, and why, and that they also knew that their silence was not fully
determined for them, not completely imposed. It was perhaps both imposed and chosen.
(Sider, 1993: 14)
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That is also why, according to the leaders in Periperi, the community first
assumed a traditional collective identity rather than a quilombola one. The word
quilombola is still difficult to sustain amid some inhabitants, for they say “it is not in
the blood, not in the culture”. This fact relates to the sheer invisibility of the
quilombola issue and to the racism impregnated in local social dynamics. Since the
formation of the community, around 1880, until the present day, almost 140 years
later, the “negos do Periperi” only heard about quilombos through the didactic books,
always relating them to a trajectory of exploitation, poverty, and backwardness. That is
why “in the blood” and “in the ethnicity” quilombola issues remain very far from the
local reality. From this point on, there also remains a stigma in using the word
quilombola as an amalgam for collective identity, because it was thought that to be a

guilombola was to be apart from the more developed social environment.

That is why, in this context, we had it here as a traditional community and not quilombola.
Now with the word quilombola, a black person to swallow it is a fight. Because it is not in
the blood, it is not in the culture. If we say from 1800 to 2014, it is what, it is 130-140
years, and it was never said, we heard people talk about quilombola like in the books, like
very far from our reality, but inside the blood, in the ethnicity, that has never arrived
associated with us really. So it is this difficulty that we have found in the aspect inside us
here to adopt the word quilombola. Now there are some who have already grown
conscious, we know there is nowhere to run, there are some who already accept it well.
Now at first, when there was tlak about quilombola, they jumped ten meters high.
Because it was thought quilombola was to be apart from the evolved social environment
and all. [Translated by the author from the original™" conversation with Raimundo
Vaqueiro, June 2013]

So they silenced it and adopted the dominant version of their history to try to
maintain a shred of their autonomy. As the quilombola issue was poorly known to
them, they tried other paths available, in trying to fulfill requirements recognized by
“official society” to provide their historical continuity. This is a paradox that continues
after the recognition as quilombola as well, as requirements change, informed by
asymmetric racialized power relations. And there the importance of re-writing their
histories on their own terms, which sometimes means accepting, even temporarily, the

dominant version available.

To many Native American peoples who must [...] each remain an autonomous people to be
considered Indians, must also in the midst of their autonomy adopt the dominant version
of their history, and the dominant society’s requirements for historical continuity, in order
to maintain even a shred of their autonomy. The paradoxes continue and even are
heightened after recognition. (Sider, 1993: 21)
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Side-by-side with this collective identification process, the discussion around
the prejudice against blacks is renewed inside and outside the community. In the social
spaces of the municipality, racialized differences still persist, impeding the full social
shift of blacks, particularly those of humble origin who are frequently associated with
rural environment. Even when the black person sticks out from the crowd for their
individual capacity or because of the collective organization, he is systematically
delegitimized based upon racism. Such was the case with Seu Raimundo, who narrated
his trajectory in Amarante’s Rural Workers Syndicate, who reached the board of
directors only to be ousted when his agenda would not comply with “official society”.
He became just another “neguinho abusado” [impertinent blackie], in his own terms.
This practice is so strongly deep-rooted in the social relations that it trespasses the
barriers of phenotypic stigmatization and impregnates economic and cultural relations,
even among subjects socially identified as black in both urban and rural environments.
The issue is also related to the tinting between who is “blacker” or “whiter”. It invades
the communities and undermines the process of assumption of their black as well as

quilombola identity.

Because we know that there is still prejudice, our society holds prejudice against blacks.
That there is none who can erase it, it is very difficult to erase it really. You are in a
meeting, even the people who are there in the social environment, black, they look at you
with despise. We see it, ah, the intelligent boy, but when they want to place their own,
they call you ‘nego’ [black] or ‘neguinho’ [blackie], to say he is intelligent, but still black. It
is a culture, it is racism really. That is why, people have difficulty, in order to recognize and
assume [their identity]. [Translated by the author from the original™™ conversation with
Raimundo Vaqueiro, June 2013]

Periperi finally gained enough grounds on where to base their demands for the
recognition of their quilombola identity. In S3o Jodo and Riachdao, however, the process
will need further discussion, for there is a bigger parcel of the inhabitants that identify
otherwise, under both racialized and market-value claims, sometimes alien to the
quilombola issue and sometimes directly against it.

It is a process that has directly to do with what Sider (1993) calls “historical
fluidity”. Fluidity is presented to “people involved both within and outside the ethnic
group, with unavoidable and irresolvable antagonisms between their past and their
present situation, and between the present and the impending future” (Sider, 1993:

xviii). In writing their future in the present both people in the Periperi, Sdo Jodo and
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Riachdo are confronted by their past, which also needs to be re-written, either
commemorated or silenced.

So the discussion around collective identification does not follow an
evolutionary line that stretches from early Mimbo’s experiences to a waypoint in
Periperi, drawing a potential future for other communities in the region. The past is
part of their future constructions, and needs to be re-written to cope with present
struggles. The present version of the past as told by “official society” is embedded in
community histories, speculating on and impeding the future. This version creates
antagonisms with communities’ histories as they relate to their present struggles for it
is often forced on them “by their vulnerability in a larger society that simultaneously
insists both on ‘otherness’ of dominated peoples and on their compliance with a wider
set of constantly changing standards, laws and practices” (Sider, 1993:9).

Such was the case with the Lumbee and Tuscarora indigenous of North Carolina
who Sider studied for over two decades. Bearing imbricated histories, the Lumbee and
Tuscarora worked their affiliations with their past differently, and struck distinct
positions in their present struggles. The past is informed by histories related to the
early contact with Europeans that imposed on them the name “Croatan”. Some English
sailor carved the expression on a tree and the State found it nice to grant recognition
to the indigenous by that name. It was a take it or leave it situation. The past is also
informed by a confrontational Cherokee descent, built on a history of indigenous
defeating whites, which produced the Cherokee Indians of Robeson County. Yet
another version that labelled the indigenous the Siouan Indians of the Lumber River is
based on several anthropological and historical investigations connected with social
movements that were stimulated by Franklin Delano Roosevelt’s programs for farm
reclamation, and support from the Bureau of Indian Affairs, aimed at developing a
large cooperative farm for Indians.

These opposing histories are also informed by the present struggles as the
Lumbee chose momentarily the “Croatan” identity, aiming at educational autonomy,
when it was allowed. On the other hand, those who came to identify with Cherokee
Indians of Robeson connected more with local issues than with potential benefits spun
out from government recognition arrangements, and today they concentrate on their

claims as Tuscarora. Though seen as the most accurate history of both Lumbee and
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Tuscarora, the process that led to the creation of the “Siouan Indians of the Lumber
River” became the most problematic and divisive of all the names, since it did not
speak to their struggles aiming at solutions ex-situ. Affiliations are not identifiable in
coordinates, members of both Lumbee and Tuscarora claim parts of all these histories
at once, and swing between identities. In the midst of it all, a strong opposition
reverberated by “official society” against whichever re-writing of the past proposed by
the indigenous states a clear divide between those who seek to maintain status quo
and those who depend on its rearranging to climb out of their expected impeding

future.

All this was strongly opposed by local Whites, who saw their control over Indian labor and their
other forms of profiteering from keeping people poor and dependent threatened. It was also
opposed by influential Indian people who were against the idea of being reservation Indians or
were against emphasizing this particular Indian identity, either because they had another
identity in mind, or feared the social and economic consequences of being too specifically
Indian. (Sider, 1993: 5)

Recognizing historical fluidity is one thing that is quite difficult to imagine being
within the process of history in the making. Exercising it is a whole different ball game,
though. It often places people at a crossroads; some they have driven by, others they
will revisit, and others are new and unexpected. It also opens the possibility for to
reiterate or turn against the history that they still live in, the “forms of meaning it
encouraged, the forms of meaningless it generated” (Sider, 1993: 7). Recognizing
historical fluidity is at the heart of the use Almeida (2008) makes of Foucault’s (1966)
“conditions of possibility”, often woven within contexts where “transition periods”
(Peluso, Watts, 2001) arise, rearranging historically knit power relations by the
implementation (or the struggle to implement) legislation refereeing to the rights,
forcing upon community collective stress situations that Wallace (1956) describes.
Exercising historical fluidity relates more with “transition moments” Almeida (2008)
qualifies, when “conditions of possibility” are woven in demands, materialized in basic
claims, in the recognition of collective identities and in the transformation of it all in a

formal-juridical instrument.

To urge people to claim a different version of the past and a different vision of the future is to
mobilize people to accept a new history that does not fully make sense, that moves against the
still strongly flowing currents of power and of present history. To say that this new emerging
sense of history simply ‘legitimates’ new claims is to turn away from all the tensions, gaps,
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pressures, fears, and hopes that live in and between people’s multiple, uncertain senses of the
past and of the impeding future — the multiple, co-existing histories that people live within and
against: the histories of their own dreams and hopes and fears, and the histories of power — of
what they know has been, and still could be, done to them. (Sider, 1993:8)

At this moment there is some re-writing of history being done in Periperi, as the
community is facing challenges related to the struggle that led to the quilombola
certification. They have driven by some crossroads that inform their present struggle,
such as the community’s earlier collective organization around Periperi’s Association of
Community Development; they have revisited some, realizing new forms and paths for
leadership; and they are still looking at other newer ones, though they cannot fully
grasp them, as in the case of the instated tension toward titling and the assumption of
a quilombola identity both inside and outside the community. It is not a synchronic
process, but it is one that singles them out from the other communities, in the midst of
co-existing histories described earlier.

| arrived in Periperi last time at the end of last year, with an anxious heart. | had
spent a year living in Havana, Cuba, and though Periperi and | made considerable
efforts to communicate and share ideas, space and technology did not aid us in the
task at hand. There is no internet access available in the community and phone calls
are made to a cellphone wired now and then to an improvised amplifier antenna. On
the other hand, in Cuba, | could only make international calls in specific days and hours,
and internet access was virtually prohibited or prohibitive (cost-related) to individuals
during all 2013 and 2014. Even with this year’s improvements in service provided to
both Cubans and foreigners in the Island, the costs present difficult barriers to
overcome in order to maintain thorough communication, also considering conditions of
access in Periperi.

Working at the Embassy of Brazil as an administrator, | had much less time than
| had hoped to spend with the quilombolas in Periperi and inhabitants of La Marina, a
neighborhood in the municipality of Matanzas which is 92 kilometers from Havana. On
the other hand, that is what made it possible for me to spend two years working with
the neighborhood in Cuba, as well as following up on the Hwlitsum case, in Canada. By
then, | had been sharing other histories with La Marina that always seemed to bring my
mind and heart back to Periperi. La Marina and | had come to terms with our shared

desire to move towards recognizing the historical fluidity of their local context. This
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was informed by a relation to the progressive displacement of enslaved Africans and
other minority groups to the neighborhood situated in the banks of the Yumuri river, a
zone connected with the port and the colonial, slavery-run, sugarcane plantation.

According to the collective memory in the neighborhood, local society has
relegated to the marginal fringes activities which seem of less importance to them. In a
city crawling with poets, musicians, and actors, who proudly claim the name of Athens
of Cuba, no less, stevedores and fishermen activities and identities were polluted social
positioning. Such a huge Eurocentric reference would force colonial relations into the
present, manifested in the stereotypes about the neighborhood built by “official
society” as being inherently conflictive, a place where one catches every type of
disease, where there is prostitution: a “neighborhood of blacks”. On the other hand, as
we will see in the next chapters, the neighborhood has historically engendered
resistance strategies by means of collective organization in the form of “cabildos” and
“casas templo”, black benevolence societies, and fraternities, such as the secret
“abacud” society. With strong references to its cultural manifestations, namely the
rumba, the comparsas and the processions of Catholic saints referenced in Yoruban
orishas [the Yoruban patheon which represent the forces of nature], these collective
forms of organization are based on traditions of African origin, tied into the
communitarian processes that inform the neighborhood’s identity struggle of today.

These organizational spaces allowed for the generation of a sentiment of
possibility in the community. A sentiment that the process initiated with an earlier
communitarian project called “Proyecto Socio-cultural”, organized by protestant-
related institutions, supported by international organizations, and aided by local
government, could move on to register the history of the community. This also meant a
possibility, in the sense of revealing their traditions, modes of production, and
identities inside the community. Sentiment and possibility are woven in the desire to
reverberate a different, unpolluted perception of the neighborhood to the local
“official society”, including municipal, provincial, and national governments.

Gathered around a new communitarian project called “Ildentidad y Barrio” a
neighborhood collective has been conducting interviews with inhabitants and local
personalities, and searching for information about the neighborhood in archives and

literature available, aiming at producing a monograph about the neighborhood. This
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project is supported by a network of collaborators that | am involved with. The
collective that conforms the project “Identidad y Barrio” sees the monograph as a
platform for revealing the community’s owns views about themselves to local society.
The neighborhood’s identity struggle is driven by a desire for the “institutionalization”
of their specific claims, which has to do with recognition by the State which is still seen
by the community as incomplete.

In La Marina and Periperi they both recognize the historical fluidity that they
live in, marked by changing rules, co-existing histories, and impending futures. That is
what brought my mind and heart toward Periperi, while | was uncovering histories in La
Marina and thinking about the ones being re-written in Periperi. That is also the base
from which dialogues with the Hwlitsum leadership were constructed. After settling my
place as a collaborator in yet another joyride of a project in Cuba, in November 2014, |
scheduled my trip to Periperi, never knowing precisely if the scarce communications
we had would actually inform them of my arrival.

| had made a short stop in Brasilia prior to boarding on the TransPiaui bus in
Teresina heading to Amarante. There, inside the bus, | could picture that landscape
that was imprinted on me. It is striking how much landscape is shaped by the
impressions one constructs and destructs and rebuilds about it. The images that
jumped through of the bus window on that November dawn cut right through the early
memories | had of the place, reminded me of discussions we shared and the faces in
Periperi that brought me about a sense of belonging. This was unequivocally added to
by the experiences | had been a part of in re-writing community’s history. “The
landscape, thus, expresses, simultaneously, both the imposed histories of changing
systems of production and the claimed histories of daily life and work in families and
communities” (Sider, 1993: 7).

| arrived in Amarante early in the evening and hired a motorcycle-taxi to take
me to Periperi. The driver was not quite as concerned as | was with the size of my
luggage on the 125 cc vehicle, grabbing one of my backpacks up front and ushering me
to climb on the back with the larger backpack. | noticed the city had not really changed
as | looked in every direction for familiar faces and places from the bus stop onwards.
Gerivaldo, the driver, was somewhat intrigued by my wanting to go to Periperi, a

locality that he only sort of knew about. The mayor’s office, the house of
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representatives, the colonial houses, the market, the E.Soares bus point, the hospital,
the school, the cars, and the great number of motorcycles, bikes and people moving by
in those early hours were all framed with a sense of knowing and wanting to know.
When we left Areias neighborhood behind, that pounding sensation grew by the
second, watching the tabletops in full, approaching Arara’s Rock and closing in on the
community. The wind caught my hair and the look on Seu Antonio’s face after | shouted
at him as both motorcycles passed by each other was a mixture of surprise, happiness
and welcoming.

“Boy! You came back!” — he said while dismounting his motorcycle in the
middle of the road, just a few meters from his house. We stood there in a long embrace
that seemed to last an eternity while no vehicles or people noticed our presence. “You
are for real!” said Seu Antonio remembering the last contact a couple of months before
when | finally accomplished a call to the community’s cellphone and spoke with
Osmarina, his niece, about my plans to come to Periperi. He was on his way to
Amarante to run some errands and we decided | tagged along with him.

There was not much available information about the city itself let alone Periperi
in public record on Museum, Library, or Notary office in Amarante. Most of the history
of the city is told on booklets that are printed in-house and resumes to compiled
information of the accomplishments of politicians (Ayres, 2013; Moura, 1997) or dips
on regional folklore (Castro, 2001; Neto, 2010; Vilarinho, booklet with no date; Costa,
booklet with no date), or on general ad hoc statistical data about the municipality
(IBGE, 1959). Except for a rarity like the three volumes of Odilon Nunes’ (1966)
“Pesquisas para a Histoéria do Piaui [Research for the History of Piaui]”, which added
significantly to my comprehension of the state dynamics, and some other lucky
findings, such as Carvalho’s work (2005) on indigenous resistance in the state; Oliveira
(1985), regarding colonial insurrections; and Falci (1995), about slavery relations in
Piaui, my several visits to these public record places had been disappointing. Not a
single mention of Periperi or other black communities in the region.

As stated before, the interest on Mimbd has increased over the years as the
community struggled for its recognition and there are already some dissertations
written about the quilombo concerning their history, traditions and communitarian

organization that | have cited here. This kind of interest has also turned to Periperi with
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at least one dissertation being in the making about the interaction with the power
plant complex, by anthropologist Ornela Fortes de Melo, from the Federal University of
Piaui (UFPI), which is entitled “Drama social no quilombo Periperi: Conhecimentos
tradicionais no contexto da Implantagao da Hidrelétrica de Estreito [Social drama in the
quilombo of Periperi: traditional knowledge in the context of the implementation of
Estreito hydro plant]”. The anthropologist’s work aims at mapping the socio-technical
network that Periperi has weaved in facing the potential implementation of the dams
with effects to their territory and the various dynamics and interests that are
intertwined in the production of significations and mediations around the territory of
the community. Fortes singles out what she calls a “translation process”, by which
social relations are being re-signified in the region in the wake of the potential
implementation of the dams*. Results of her work could not be thoroughly discussed
in this study, since the dissertation has not been published.

It was also high time to find out about the developments Periperi had
undergone in relation to its own quilombola certification process. Prior to my coming
to Cuba, they had agreed on a community meeting and gathered signatures to send a
request to Palmares Cultural Foundation for the quilombola certification of their
community. The request would be sent by mail, but it never made it to the Foundation.
The letter returned unexpectedly months after it was sent. This frustrated the
community, raising all sorts of suspicions of local officials and interested groups having
intervened, which pressured the community in immobility.

In 2014, on an unusually cool night, on the Church’s doorstep, they decided to
revitalize the process and gathered a new set of signatures, renewing their request for
the certification. The signatories asked me to be the bearer of the documents
produced there, since they felt that either their suspicions could reveal new

impediments in sending the documents by regular mail or that it could simply be the

%0 Fortes has discussed portions of her work in the Xlll North and Northeast Anthropologists’

Meeting and IV Equatorial Anthropology Meeting, in 2013, in the working group: Territorial Dynamics,
Political Processes, and ldentitary Logics, under the title “A rede sociotécnica do territério quilombola
Periperi no contexto de Implantacdo de uma hidrelétrica [Periperi’s social-technic network in the
context of the implementation of a hydro plant”. http://www.reaabanne2013.com.br/site/wp-
content/uploads/2013/07/GT13.pdf, 12.09.15. As well as in the Il International Congress of Tradicional
Communities and Peoples’ Rights, in 2014, under the title, “O territério quilombola periperi no contexto
de implantagdo de duas hidrelétricas [The quilombola territory of Periperi in the context of the
Implementation of two hydro plants”. http://www.grupodepesquisapct.ufba.br/?p=340, 12.09.15.
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result of poor logistics on behalf of Amarante’s post office. | accepted the task and
provided FCP in Brasilia with a statement of members regarding their demand for
certification, accompanied by a list of all members present in the mentioned meeting
with their correspondent signatures; resumed information on their history, family ties,
and traditions related to their current occupation; GPS coordinates of community’s
limits and territory as we tracked it, documents gathered at local Notary that
supported community history and the limits tracked by GPS, and a set of photographs
of reference places in the community. It was a rather swift process and Periperi entered
the following year with the certification that recognized the community as quilombola.

Still bearing the documents in my backpack, | left Periperi with a swollen eye
from a bumblebee attack that was trying to defend its share of the goat dried meat |
was preparing to bring with me to Brasilia, but my stomach was filled with the delicious

III

“sarapatel” Maria, Seu Antonio’s wife, had made for me, and my heart full of hopes
and dreams. Now my eye is better, my stomach is yearning for more “sarapatel”, and
Periperi is visiting new crossroads. In their own backpacks they have new histories to
share, not only those of their own experience, but of different places too, with
different co-existing histories and different forms of re-writing in the making.

I am fully aware now that this very thesis in the making shares with Periperi’s
histories the possibility of becoming transformed into reality. | must take full
responsibility for what | have written, as Periperi is also doing for their own good.
Thinking about it, it was already part of the compromises we made in our early contact
when we shared our views about the ways the research would involve with
community’s histories. It is a choice we made both in silencing and bringing to life
histories in the direction of shared views about the world around. There is not a line
here that was not referenced in collective memories, documents, or available
literature, but | do understand where different interpretations, informed by distinct

views of the world and of the local racialized power relations, might be drawn from,

and that is the path we have chosen.
In these contexts of imposed demands for continuity and prior recognition, the histories and
anthropologies we write take on the possibility of becoming transformed into reality; if we have

called a people Indian, then they can become so; if, in our search for more popular case studies,
we have bypassed such ‘irregular’ groups to focus on the Navajo, Cherokee, or Iroquois, then
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the government will be willing to share our lack of recognition of a people who want — and in
some instances desperately need — their claims to be met. (Sider, 1993: 21)

That was my own impression of their reaction to the photographs, letters and
information we shared about La Marina. More than only identifying themselves with
the phenotype, the histories or the landscape, the experience was revealing in a sense
they were able to converse with the material, being presented with and exploring ideas
for their own struggle. Furthermore, they felt like discussing about the processes of
resistance being engendered in La Marina not from a higher or lower ground, but on
level ground, recognizing the distances in both realities, and the approximations
possible. It was an opportunity to move away for a bit as it was from their own
uncertain, impeding future and quietly refer to another one. | could say the mana
passed along when | saw Kimbo, leader of La Marina, fully dressed with a quilombola
shirt (Picture 12). He wore it on the day we met again back in Cuba, discussion on
Periperi having been the topic of their project’s managing group. They later decided to
adopt the fist as their logo, both making reference to the baggage it carries on his own
terms, but also specifically connecting them to their “quilombola brothers in Periperi”

(Kimbo, personal communication, January 2015).




Picture 12 - Kimbo with quilombola shirt and the black fist, which became the logo of the project
“Identidad y Barrio La Marina”, La Marina, Matanzas, Cuba.
Source: Author’s reap
Date: January 2015
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Chapter 6 - Pollo por Pescado

| could not see where he came from before his tall black and elegant figure was
already half inside our white Lada 2107. Through the other back door of the vehicle his
wife would enter, equally black and talkative. They did not seem to share the same
awkward look our fifth black companion threw towards our vehicle when we had gone
to pick him up prior to meeting the couple. Much later in my Cuban experience | would
find out white Ladas are known in the streets as “la rubia de los ojos azules” [the blue-
eyed blonde], in reference to the blue sirens attached to the roofs of the white Ladas
the police often patrol the city with. Chaperoned by Barbara, my wife, all of us in the
car were invited to Matanzas, a city 92 kilometres distance from Havana. There we
would meet Kimbo, leader of the neighbourhood of La Marina, where the festivity for
the burning of the effigy of San Juan, Oggun, in the pantheon Yoruba, would take place
that night, after the Brazilian soap opera show. As Kimbo would tell me later on that
evening, “everything in Cuba happens before and after the soap opera”.

Soap operas are like a whooping cough spread throughout Cuban television,
and Brazilian’s are the talk of the town, being released onto the market some two or
three years after being aired in Brazil. | had never made a habit of watching soap
operas while living in Brazil, so | was not much fun for the Cuban crowd, who were
eager to find out what was going to happen to this or that character in the following
chapters (I told that to Dona Maria, Seu Antonio’s wife, in Periperi, and she made me
sit down with her a couple of nights to watch the “noble-time” soap opera of the
moment [l cannot remember the name], so | could later tell my Cuban friends. It was a
shame to her | could not remember the contents of the soap opera).

Soap operas are shown on public television, normally “Cuba Vision”, a channel
that presents general interest programs, shows, and sports, which include programs
produced in Cuba and abroad, such as the Brazilian soap operas, but also Colombian,
Mexican and even Chinese and Korean shows. All open television in Cuba is State-run.
“Cuba Vision” is also broadcasted internationally with a selection of the programs

focused in the ones produced on the Island.

206



In addition, there is the “Tele Rebelde”, for sports; the “Canal Educativo 1”,
which specializes in televised classes; and the “Canal Educativo 2”, which also
broadcasts televised classes but includes informational programs and documentaries.
It is through “Canal Educativo 2” that Telesur*, the Venezuelan-based broadcasting
company is played. | was quite curious about “Multivision”, since the channel
broadcasts a wide range of shows, series, and films, directly taped from the classic
cable TV channels from the United States. The only explanation | could conjure for its
maintenance is that Cuba is not a signatory on international intellectual property
conventions.

Finally, there are specific “canales territoriales” [territorial channels], such as
the “Canal Havana”, in the capital, or the “Tele Yumuri”, in Matanzas, which is more
related to local news. They also broadcast important public service announcements
that range from scheduled electricity disconnection for maintenance (as often as twice
a week in Havana), to instructions from civil defence for protecting one's self against
hurricanes. Television is one of the most widespread means of communication
throughout the Island, as Internet is still poorly universalized among the population. It
is through television that everyone gets to know what is going on in the country.

We clearly had to change our television habits moving to Cuba on a “do-or-die”
basis of getting to know things from the cultural agenda of the city, to what days of the
week propane would be provided, to when Seminars and Conferences important for
our research would be held. Watching more television we inevitably came by Brazilian
soap operas and the realities it dramatizes. Even though | was not an aficionado, | have
always followed the debate on soap operas and their content, which relates to the
very constitution of media in Brazil*?, as it is today concentrated under the influence of

six families*®. This kind of concentration has allowed for a homogenization of the

o “TeleSUR is a Latin American multimedia platform oriented to lead and promote the unification

of the peoples of the SOUTH: Geopolitical concept that promotes the struggle of peoples for peace, self-
determination, respect for Human Rights and Social Justice. We are a space and a voice for the
construction of a new communications order”. This year TeleSUR celebrates its 10th anniversary, with
more than ten millions of people worldwide accessing the channel.
http://www.telesurtv.net/english/pages/about.html, 22.06.15.

4 For a historical panorama of how media industry in Brazil was developed, and its connection to
politics and concentration of power in the country see: Morais, Fernando. Chat6, o Rei do Brasil. A Vida
de Assis Chateaubriand, un dos Brasileiros mais Poderosos deste Século. Sebo Digital, 1994.

3 Globo, the major network in Brazil controls more than half of the national television market.
According to data from the National Newspaper Association, from 2001-1003, only six business groups
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content being broadcasted to viewers in Brazil, and the soap opera is a grotesque
testament to how lacking in diversity television (and media in general) is in the
country. A Brazilian filmmaker Joel Zito has produced a documentary** about the roles
given to black actors and actresses on Brazilian soap operas and the stereotyped
images of the place for blacks in the Brazilian society they reinforce.

After getting to know more about racial relations in Cuba, | could better
understand why it is no surprise that Brazilian soap operas are a success in a country
that produced Félix Caignet’s “El Derecho de Nacer” [The Right to Be Born], the Cuban
soap opera which centres around a denied identity and its moralist reparation, which
has garnered some of the greatest international recognition ever®. “El Derecho de
Nacer” was recorded in Cuba, Puerto Rico, Peru, Ecuador, Venezuela, México, and
Brazil, where it was a national success on the radio.

In Brazil, one of the protagonists of Felix’s drama, “Mamade Dolores”, was
played by black actress Isaura Garcia. Araujo (2000a) argues that the role of the “Black
Mommy” Isaura played in that soap opera is one of the stereotypes Brazilian television
has built for the black people broadcasted nation-wide. Other stereotypes include the
“house-maid”, the “jagungo” [hired-killer of the Brazilian countryside], the “bouncer”,
and the “drunk”. These stereotypes persist on Cuban television as well, according to
Irene Ester, who worked as a journalist for over 60 years in Cuban media. For her,
“television will never contribute to demythologizing race as long as it only emphasizes
the high proportion of black people in prison, working as prostitutes, or

d”*. She reworked some of these conclusions when we talked about the

unemploye
role of television in Cuba and the impact of the whitened images over the years of

Revolution.

[families] concentrated property of 55,46% of all daily newspaper production in the country. The debate
around media democratization in the country is not new and it is now being discussed under the
proposition of a Regulatory Guideline, which includes forms for letting the viewer screen through the
content being broadcasted and parameters for controlling media content.
http://cartamaior.com.br/?/Editoria/Politica/Os-dilemas-da-comunicacao-no-Brasil%0D%0A/4/15378,

17.06.15.
44

Araujo, Joel Zito. A Negagdo do Brasil — O negro nas telenovelas brasileiras. Documentary. 90
min. Casa de Criagdo Cinema. 2000b.
3 Associated Press, 2008.

6 http://www.havanatimes.org/?p=3580, 22.06.15
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Following a massive number of complaints originating in the black movement
regarding the stereotypes of black subaltern positions, television in Brazil reserved
other social positioning for blacks, but they proved to be equality polluted. They
incorporated the black businessman or the liberal professional into a few soap operas.
But it was almost as if the authors had embodied the assimilation role model Richard
Pratt presented to the 1892 US Nineteenth Annual Conference on Charities and
Correction: “Kill the Indian in him, and save the man” (King, 2012: 107). Araujo (2000a)
points out that these black characters were disconnected from their communities of
origin, having fully embraced the ways of the white society. Their success was based
on this premise and they were often reminded of that in the development of the
drama. It is a representation of what Rafael Osério”’, supported by data collected over
two decades about racial inequalities in Brazil, concluded when “black people fight for
a higher unexpected social position, racism operates more intensively”. Osdrio was
able to capture the social mobility of racism over the years of universalization of
income. He affirms that racism only becomes more intense the more social positioning
is disputed, so privilege today in Brazil is not on white over non-white for the next
day’s meal, but for better job opportunities or access to the university. As we will see,
similar shifts can be identified with the rapid changes Cuba is going through under
“economic actualization”.

This paradoxical drama is amalgamated in the representations of the “mulato”
[mixed] in both Brazilian and Cuban television. According to Araujo (2008: 981),
“mulatos” have always played intermediate servant roles “more interested in moving
up in life at any cost, bearing humiliation because of their ‘impure’ origin, seeking to
avoid references to their mixed condition and serving necessities of black control in
society” [Translated by the author from the original®]. The representations of the
“mulato” on the Brazilian television coincide with the descriptions of an identity, which
Couceiro Rodriguez (2009: 134) implies “mulatos” deny in Cuba, allegedly preferring to
identify as blacks, for “black is a race and ‘mulato’ not even a race is” [Translated by
the author from the original®™]. The results of the study that the author conduced in

neighbourhoods of Havana support the polluted representations of roles for “mulatos”

47 ;. . . . . . . .
Osério, Rafael. Las investigaciones sobre la desigualdad racial en Brasil. Seminnar at the

Instituto Cubano de Investigacién Cultural Juan Marinello, Havana, 2015.
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in both Brazilian and Cuban television. It suggests a necessity or aspiration that
“mulatos” would hold a deep desire to access the white world, inclusively exposing
themselves to ridiculous situations. It is also shameful to the author that lighter
skinned “mulatos” claim a black identity, as if they were fooling Cuban society. The
result is that racism is not imposed on “mulatos”, but they impose racism on

themselves, according to the author.

Beyond the multidirectional racism, those whites that by saying they are anti-racists or by

simply being snobs, they intend to be, some way, blacks or, at least, ‘mulatos’, as well as those

blacks, and above all, mixed, who, risking high chances of being considered ridiculous, say they
are white, because they hold a racist complex, including against themselves. [Translated by the

author from the original*™] (Couceiro Rodriguez, 2009: 135).

According to Sarduy (1995), “ever since television reached Cuba 40 years ago,
the image projected has been overwhelmingly white”. De la Fuente (2014) highlights a
period just after the Revolution when very insightful works were developed for theatre
and cinema, but television on the other hand has always been a symbol of a whitened
Cuba. What is black has been heavily stereotyped, says Sarduy, and it can be easily
seen in Cuban television nowadays. There are few black actors to be seen and the
thematic deals very much with the stereotyped images Sarduy, De la Fuente, and Irene
Ester identify.

It is also one of the conclusions addressed in the documentary “Raza” [Race],
by young Cuban filmmaker Eric Corvalan®. | had been in Cuba for almost a year and
only got a chance to watch the documentary in Vancouver, Canada, while catching up
with the Hwlitsum indigenous people's lives and struggles, as | will adress ahead.
Interestingly, the impact of the film on the audience at the Museum of Anthropology
(MOA) was connected to images of the Cold War, more so than it was with the
individual and collective racial dramas being displayed. An educated insight from an
audience mostly of students and professors, the impressions corroborated dearly with
one of the key points about the racial issues in the Island: an open field for politics in

the battle between Cuba and the United States. It was quite difficult for the audience

8 Corvalan, Eric. Raza. Documentary. 35 min. Martin Luther King Memorial Centre (CMMLK)

Higher Institute of Art (ISA), Delfin. Cuba, 2008.
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to see past that iron curtain, and as | would find out, it is still very difficult today to
address the subject in the Island without falling into the same trap.

The biggest challenge of this chapter will be to demystify such images and bring
to light the challenges facing racial issues in Cuba. Racial issues have been at the heart
of social change in the country since the colonial period, through the Republic that
emerged from the wars of independence, and into the Revolutionary years. Cuba also
represents a racial oxymoron, since no other country in the continent has actually
implemented continuing equality-oriented policies as it was done on the Island, while
also persisting in discriminatory practices. Racial issues are also a key component to
understanding social dynamics in La Marina, not only because of the predominant
phenotype in the neighbourhood, but also because of how black Cubans are seen in
society, tinted by embedded images produced towards the neighbourhood by the
history connected to the sugarcane slavery plantation and the marginalization of the
port activities.

Following Foucault's (2006 [1971]) idea about the place of discourse in society,
| was quite taken aback by exploring on the interdictions the representations of black
roles in Cuban television provoked and how they related to the interdictions much
closer to my own understanding of Brazilian media. It shed some light on the part they
played in controlling, selecting, organizing, and redistributing “by a number of
proceedings, which have a function to conjure its powers and dangers, dominate its
random event, dodge its heavy and frightful materiality” (Foucault, 2006 [1971]: 9). It
took me through not only identifying the processes by which these interdictions are
carried out, but also their content and materialization in connection to socio-cultural
processes that are conventional in the nation. Because the racial discourse in Cuba, as
with Brazil, is not only present in the struggles of communities fighting against systems
of domination, but is also in the very power of which these national societies are trying
to gain control.

This kind of quest creates a separation that leads to the “true discourse”, that
which was “pronounced by who had the right to and according to the required ritual”
(Foucault, 2006 [1971]: 15), creating a “system of exclusion”, characterized by “the
forbidden word, the segregation of madness, and the will of truth” (Foucault, 2006

[1971]: 19). That “system of exclusion” is what has allowed for racism to persevere in a
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country that has implemented more than 50 years of continuous equality-oriented
policies. It constitutes the very power society desires to control, and by controlling it
(or trying to); it reproduces the proceedings that led to the materialization of racism.
The ethnography in La Marina allowed for an understanding of how that “system of
exclusion” operates by the “social appropriation of the discourses” (Foucault, 2006
[1971]: 43).

By recognizing the “historical fluidity” (Sider, 1993) that allowed for the
domination of discourses about the neighbourhood, La Marina exposes the “system of
exclusion” that has kept their way of life rooted on their traditions and outside of the
discipline which is accepted by society. It also calls into question the “social
appropriation of the discourses” that were constructed about the neighbourhood.

It is not by chance that much of the social positioning of those living in La
Marina coincides with the stereotypes that Aradjo (2000a) identifies in Brazilian soap
operas, as well as those depicted on Cuban television programs as well. That is why |
was somewhat troubled by the fact that the neighbourhood’s traditional festivity was
set for a time right after the display of the Brazilian soap opera. It also shows how
powerful the message is and how it penetrates Cuban social context, reinforcing
stereotypes, jokes, and prejudice against black people in the Island. It also perpetuates
non-belonging by reproducing the idea that there is not an identified social position for
blacks outside of those characterized by subordination or assimilation to the white
world (another form of domination in itself). The attempt to occupy unexpected social
positioning leads to the intensification of prejudice, which targets the ones who are

prejudiced with claims that they are disrupting the national unit.

In this study there were an abundance of statements of those that insist (though not explicitly)
in privileging spaces for blacks just because they are blacks and not for their human and social
values as individuals, or support their personal overruling in their skin colour (and call racist
everyone who allows them to) [...] Those influences are even more virulent from the Caribbean
‘négritud’, more than that of the Rastafarians, cultures of difficult insertion in the history of
Cuban racism. [...] | always stress the differences between Cuban and US racism, less traumatic
in the case of Cuba where, by chance and logic, its importation does not promise perspectives.
[...] It is wrong to determine those roots only by the parameters of physical anthropology, when
culture goes beyond blood and biotype, and evaluation is needed of the factors that range from
living together to means of massive diffusion. Cultural mixing, at least in communities such as
those researched, precisely because of their cosmopolitan and metropolitan essence, is much
larger and complex than the ethnic mix, and that is much larger, complex and rich than the
racial, which is a lot to say. These communities greatly resume the new identity, which supports
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the Cuban ethos, defined by Jesus Guanche (1996). It is certain that in Cuba, as it is popularly
said, ‘quien no tiene de congo tiene de carabali’ [who does not have congo has carabali], but it
is needed to aggregate that who does not have descent of ‘canario’ [from the Canary Islands]
has of ‘gallego’ [from Gales], or of ‘chino’ [Asian, mostly Chinese], or of pre-Columbian,
Arabian, Hebrew, French....Traits of intolerance are evident inside communities when alleged
promoters intend to develop more ‘African’ activities than Cuban, at the cost of others [...] and
intend to exclude then from ‘Cubania’ [Cubanity]. [...] even the blacks participate in projects
dedicated to the Hispanic roots, although they rarely match the folklorist exotics, diversity
which is also appreciated in exclusive exponents of African roots, although some are exposed in

Xciii

a racist, exclusivist way. [Translated by the author from the original™"] (Couceiro Rodriguez,

2009: 139-141).

Couceiro Rodriguez’s argument is based in a “system of exclusion” where the
“forbidden word” is clearly identified with the totality of the forms of racism in the US
model, or claiming biological concepts of race, or even repulsion of “actividades

nm

‘africanas’” [African activities]. Furthermore, “the segregation of madness” is present
in the affirmation of “mestizaje cultural” [cultural mixing], base for the “ethos cubano”
[Cuban ethos], root to the “cubania” [Cubanity], as a discipline that eschews other
ethnic and racial identification. Finally, the “will of truth” completes this “system of
exclusion” in labelling black identification “racistamente exclusivista” [racially
exclusivist], reserving no social positioning for individuals and collectives trying to
address racial issues in the Island, let alone racial identification. It took me a while to
identify this “system of exclusion” and the proceedings by which it materializes in the
daily lives of Cubans in the Island. My door of entry was not only television, but also
my previous impressions of an early work with a fishing community some 500
kilometres from Havana, as | will describe ahead.

We had been in Cuba for half a year or so, following my transfer to Havana as a
member of the Brazilian Foreign Service, also known as Itamaraty. Unexpected as it
was, the transfer shook our lives like a cyclone, destroying certain things along its
irregular path and leaving fertile ground for others in its wake. By 2013, | was set to be
posted in Vancouver, Canada, working at the Brazilian Consulate. That would grant me
the possibility of attending classes at the University of British Columbia (UBC) as part of
the joint PhD agreement the Centre of Research and Post-graduation of the Americas
at the UnB and the Department of Anthropology at UBC had struck up between one
another. It would also be an opportunity to develop research with Northwest Coast

Salish indigenous peoples that could serve as a comparison with the case in Periperi.
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The “cyclone” came and changed our plans vigorously. In the lottery of Foreign
Service postings, | was placed in Havana, and though | was excited about the
perspective of living out a historical moment in Cuba, other things like family, work,
and research arrangements were all up in the air. Everything came down on our
shoulders as the cyclone passed and we could take a moment to reassess our lives. We
had some three months until we arrived in Cuba and that was time to make peace with
our family and kids expectations, renegotiate the terms of leaving our jobs, and revisit
our research objectives.

To my bewilderment, Barbara had woken up excited on the warm August
morning that followed the news of this big change. She had figured it all out for her
research plans and was quite thrilled about the opportunity to sink into the depths of
racial relations in Cuba. She always intrigues me with the possibilities of the unknown,
which has made all the difference in our life together. Out of the blue, the kids were on
intensive Spanish, | was working up research plans with my supervisors in Brazil and
Canada, professors Stephen Baines and Bruce Miller, cardboard boxes were being
dragged into the house, and before we knew it, we had our home on a container and
everything was contained.

Everything set, ready to go, but we still needed to wrap things up with our
Cuban counterparts. Months had gone by and | was quite worried about the reality of
our researching in Cuba. After the initial excitement, and numerous contacts, our
hopes were low. | was still finishing some of the mandatory courses at Center of Post-
gradution and Research about the Americas at the University of Brasilia (CEPPAC/UnB),
and one afternoon | ran into an agitated mother-like figure, speaking “Spanguese”,
loudly along the Centre’s corridors. | was in Jacques de Novion’s class on History of the
Americas and, hearing the chatter, he explained to us the “Spanguese” was coming
from a Cuban researcher who was a resident in the Centre for a joint course on Cuban
history. Wouldn’t you know?

Despite the fact that it took another eight months for the Cuban government to
authorize our research in the Island, were not for Caridad Massén, our research plans
to be in Cuba would have been detoured by deterrence. The answer we got was not
exactly a “yes”, but Caridad introduced us to a very common feature of social relations

in Cuba: personal contact. In a very bureaucratic society, where everything is planned
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and sized up to the common good, “colas” [lines] grow quickly, everything is stamped
numerously and vigorously, and the regular answer to “odd” cases such as ours is
generally “no”. Which is what we got from our first contact with Instituto de
Investigacion Cultural Juan Marinello (ICIC), where Caridad was based as a researcher,
which later ended up becoming our point of entry to researching in the country.
During our first contact | found that as | was with the diplomatic corps, | could not be
granted a student visa and that was that. Nonetheless, Caridad filled our hearts with
some hope when she said: “Don’t worry; everything will be different when you talk to
people face to face in Cuba”.

Some months later, as authorization was still not granted yet, we asked Caridad
during a lunch at her house why the authorization was taking so long and she said:
“They are investigating you”. There was laughter at first on our part, but Caridad’s
expression did not go along with our reckless giggles (probably originated from a
reflexive reaction based on the general dismissal Brazilians have toward control
schemes). Caridad’s contradictory semblance turned into the warm embrace that told
us everything we needed to know, though not really knowing anything: “Sit back and
relax”.

That didn’t stop me though from examining different possibilities for research
within the boiling identity caldron that is Cuba. | did not conduce proper fieldwork with
any community during the period, and impressions were taken from examining
literature available and occasional touristic insights. It was rather important to
approach research this way during the period when authorization was not yet issued.
Part of the Cuban idiosyncrasy is the idea of control that permeates every sphere of
social relations in the country. It constitutes a myth that generates rituals, often
related to the images of the Cold War, the necessity to fight American imperialism, and
soviet intensification on the Island, which materialized in the period referred to in

49xciv

Cuba as “quinquenio gris” [grey quinquennium] , the five years that followed after

9 “But the analysis of the phenomenon was being postponed, as other things that deserved

discussions were, and by the same reason: so that unity would not be put in danger. [...] What is the
relation between such a profound phenomenon [the Revolution], which had really changed the lives of
millions of people, which had educated the illiterate and fed the hungry, which did not let a single child
out of school, which promised to brush racial discrimination and machismo away, which placed in
bookstores, for the price of fifty cents or a peso, all the universal literature [...] what is the relation
between such a deed of dimensions with my sexual preferences or with the pilgrim image of an virtuous
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1971 in the aftermath of the Cuban Missile Crisis®’, when bilateral relations with the
URSS were resumed. The “grey quinquenio” unleashed a culture of control of the
unknown that stretches through the present day, though is not often in line with the
welcoming of presence of the Cuban people. This has created the duality that Cubans
live in: controlling and being controlled, as well as both complaining about being
controlled, or being dismissive about it, but never careless.

The idea of control is intrinsically connected with another key element of the
Cuban ethos (Guanche, 1996) that has taken a heavy toll on self-identification
processes in the Island over the years: national unity. In the name of unity, a process of
indistinct, rapid and thorough exposure to the world’s literature and thought, which
characterized the early years of the Revolution (De la Fuente, 2014), was vertically
substituted by dogmatism caused by the necessary alignment with the socialist field. In
the First Education and Culture Congress, in 1968, Fidel addressed the nation,
corroborating unidirectional views of fear generated by the incipient reactions from
leftist intellectuals worldwide to the early manifestations of this dogma. By doing so,
Fidel propagated these unidirectional views under the presumption of defence of the

Revolution, and thereby transformed them into an official doctrine.

[...] In his closing speech [First Education and Culture Congress, Havana, 1968] Fidel would
accuse of arrogant and prepotent those ‘liberal bourgeois’, instruments of colonial culture, who
intervened in our internal issues without having the least clue of what our true problems were:
the necessity to defend ourselves from imperialism, the obligation to provide care and feed
millions of children in the schools...The country was going through a period of accumulated
tension, among which were the death of Che, the soviet intervention in Czechoslovakia — which
Cuban government approved, though with a lot of reserve -, the Revolutionary Offense of 1968
— perhaps a premature process, maybe even an unnecessary process of expropriation of small
private businesses -, a the frustrated harvest of 1970, or the Ten Million Harvest, which, though
it was ‘the greatest in our history’ — as the newspapers proclaimed — left the country
exhausted. Under imperial economic blockade, in need of a stable market for its products —

and virile artist, always willing to sing the patriotic glory? [...] in the dogmatic circles it had been
intensifying the idea that the esthetical discrepancies veiled political discrepancies. The socialist realism
was not ‘intrinsically perverse’; what was intrinsically perverse was the imposition of this formula in the
URSS, where what could have been a school, a literary and artistic trend, was converted into a official
doctrine, of obligatory acceptance” [Translated by the author from the original] (Fornet, 2006: 3-4)

>0 The Cuban Missile Crisis or the “Crise de Octubre” [October Crisis] was the climax of Cold War-
related tensions. In the negotiations of the crisis between Presidents Kenedy and Krushev, Cuba was left
out, what shook relations with the URSS off balance. These bilateral relations were redesigned, by the
incorporation of Cuba, in 1972, to the Council for Mutual Economic Assistance (COMECON), also known
as Council of Economic Mutual Aid (CAME), the economic organization of communist states. As of 1985,
Cuban sugar exports to COMECON countries corresponded to 80 % of Cuba's exports.
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sugar in particular -, Cuba had to radically define its alliances. There was a greater
approximation with the Soviet Union and with the European socialist countries. In 1972, the

country would be incorporated to the Council of Economic Mutual Aid (CAME), what would

structurally link our economy to the socialist field [Translated by the author from the original™]

(Fornet, 2006: 13-14).

The exhaustion which followed the State's effort to address the “true
problems” of the country produced an open field for opportunists within the
Revolution to express their discriminatory perspectives and reverse the rich, diversity-
oriented environment that had been established during the previous decade. Even
though the direction started to gradually change after 1976, the marks of the “grey
quinquennium” are still imprinted in Cuban society and are an important component
of the “system of exclusion” that characterizes both racial and ethnic issues in the
country.

Early on | thought about working with emerging labour identities, such as
fishermen communities, not yet fully comprehending racial relations in the country,
nor the identity caldron that the idea of Cuba came from. | traveled with my family to
the municipality of Trinidad, where | was able to get some impressions from fishermen
at the community of Casilda, which is situated in the surroundings of the city of
Trinidad (8 kilometres from the city centre), near the province of Sancti Spiritus, some
500 kilometers from Havana. We ended up visiting Trinidad twice as tourists.

Based on the conversations | had the two times | went there, | began to see
based on a number of different elements that a collective self-identification process
around their labour identity was very feeble. Historically, the village of Casilda has
been connected to the port of Trinidad, housing sugar exporting facilities. Fishing
activity was a means to round up the village’s collective identity and, on an individual
level, earn a living apart from the port activities. But there were scarce reminiscences
of this scenario which | could identify.

Sugarcane industry has depreciated over the years post-Revolution and the
port went along with it. Trinidad, 8 kilometers from the village, has turned to tourism
in the wake of a nationally planned orientation that identified the picturesque

historical city as a United Nations Education, Science, and Culture Organization
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(UNESCO)’s world heritage site>’. Casilda has been absorbing some of the spoils of this
new reality connected to tourism. It has a definite impact on collective identity in the
community, and fishing today is more of a private initiative of those who dare to face
the authorities and sell their fish directly to tourists and private restaurants, “por la
isquierda” [by the left]. The rest of fishing production (the greater amount) is sold to a
State’s cooperative, at a much lower return rate than that they get in this sort of side
market.

Strange as it seems in a supposedly “leftist” country, “por la isquierda” means
off sight, and is considered by some authorities to be outside of the law, while others
consider it to be quasi-legal, though often it goes unregulated. Since whatever is out
of sight is out of mind, “por la isquierda” has turned into a nationally diffused practice,
as authorities turn a blind eye on it, and population deals with the risks of undertaking
numerous activities that are not permitted in the Cuban legal arrangement.

It is a risky task nonetheless, selling fish and other groceries to private
individuals and businesses. Things commonly sold this way are potatoes, fruit, beef,
and hygiene products, along with other genres that are not provided by State-owned
stores (for instance, chlorine and cleaning products) as well as other genres widely
unavailable in the official market, such as clothing, car parts, and construction
materials. It also refers to evicting taxes on “cuenta propismo” [private licensed
activities, permitted after 1993], such as renting, “paladares”>’ [private-owned
restaurants], and beauty parlours or buying diesel and gasoline outside government-

owned gas stations. As it has a broad range, “por la isquierda” commerce both deals

>t Trinidad and the Valley de los Ingenios [Valley of the Sugar Mills] became UNESCO’s World

Heritage Patrimony in 1988. Founded in the early 16th century in honor of the Holy Trinity, the city was
a bridgehead for the conquest of the American continent. Its 18th- and 19th-century buildings, such as
the Palacio Brunet and the Palacio Cantero, were built in its days of prosperity from the sugar trade.
Twelve kilometers northeast of Trinidad are three interconnected rural valleys — San Luis, Santa Rosa
and Meyer — that make up the 225-km2 Valley de los Ingenios. More than fifty sugar mills were in
operation here at the industry’s peak in the 19th century, and in 1827 more than 11,000 slaves were
working in the mills. A long, gradual decline in Cuba's sugar industry accelerated significantly in the
1990s. The former plantations, mill buildings and other facilities and archaeological sites in the Valley de
los Ingenios represent the richest and best-preserved testimony of the Caribbean sugar agro-industrial
process of the 18th and 19th centuries, and of the slavery phenomenon associated with it.
http://whc.unesco.org/en/list/460, 15.06.15.

> A paladar is a private-owned restaurant. The name was taken after the Brazilian soap opera
“Vale Tudo”. Numerous other expressions from Brazilian soap operas are widely used by the population
in Cuba, such as “jeitinho” [making one’s way into doing things], “favela” [insalubrious neighbourhood],
or a “garangao” [security guard, specially in ports].
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with an imaginary of necessity and profit. At the State-owned store, a plain tennis shoe
can cost over 200 pesos (CUC) [200 USD], a simple oven pan over 100 CUC, shampoo
and conditioning at 10 CUC a piece, and a “guayabera”, a linen working shirt widely
adopted in Cuba as well as other Caribbean countries, over 60 CUC. These are products
that one can easily find on the streets for less than half the price sold in State-owned
stores, though never knowing their origin or if they will work properly, since there is, of
course, no return policy or guarantee.

Car parts and construction material can also be found in this parallel market,
under the assumption that they were procured from government companies. |
experienced firsthand trying to find a spare tire and not being able to get it anywhere
in Havana. My car had been parked in the garage for a month by the time we found
out from some acquaintances that there was a spare to be sold by someone who
worked in a State-owned car rental. Although | was relieved at first to have found the
tire, | had to turn the seller down when he explained that he needed my torn spare to
exchange with the one of one of the rental cars.

The practice reaches virtually every sphere of the daily life and is viewed as a
necessary means for survival under the precarious conditions of access to economic
genres on the Island. Earlier this year at a seminar Barbara and | organized, “Identities
and Collective Mobilizations: perspectives from American contexts”>>, a Cuban
professor spoke widely about how every Cuban needs to find a “pela isquierda” way to
survive. She herself sold cakes (without an official license) to complement her income.
“Pela isquierda” even reaches into State-owned companies and services. It is a
common practice to offer tips and presents to physicians to get attention, and to hire
plumbers and masons that work for State companies and nonetheless do jobs on the
side (which is not permitted by law).

A lot of “pela isquierda” was going on in Casilda during the times | was there,
notably regarding the fishing business, but also in renting, restaurants, and other
activities related to growing tourism in Trinidad. Although it was seen as a promising
source of income to individuals in the depressed fishing village, it also had demobilizing

effects over communitarian organization.

53 . ape . ™ . . .
“Seminnar l|dentities and Collective Mobilizations: perspectives from American contexts”,

Instituto Cubano de Investigacién Cultural “Juan Marinello”, Havana, April 14-15, 2015.
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Although Casilda represented a very interesting case study, | was always
worried about the lack of a declared self-identification process. Of course the
evaluation of the impact of this historically constructed process on the community is
quite an interesting matter, but the engagement of the community with research and
the value they might see in such work remained uncertain at the moment, mainly
because the fishing identity remains obscured by relations with tourism and the
necessary individualization of the risk associated with this otherwise clandestine
activity. Fishermen identified as “prosperous” in the community sell fish directly to
tourists and privately-owned restaurants, away from the eyes of the authorities. The
issue of licencing also contributes to this risk individualization, as fishing licences are
granted individually to fishermen and their boats, at a one-time-only basis. Licenses
cannot be passed on to their descendants or exchanged in the market with other
interested fishermen. This has a lot to do with State’s plan for the fishing industry, but
also with the embedded ideas of control over embarkations fleeing from the Island
with “dissidents” from the regime.

The Cuban exodus of Mariel, in 1980, and the Malecdnazo, in 1994, still linger
in the imaginary of national society. Marques (2008: 477) considers the exodus in 1980
as the “greatest internal crisis since the triumph of the Revolution of 1959”. His
argument is corroborated by Port (2012: 47) who considers both exoduses, “significant
internal moments of destabilization”. Both authors clearly position themselves in a
pro-liberal approach to the crises and were intentionally chosen here to demonstrate
how perceptions about the events were constructed from outside the Island in
contrast with internal discourses about how the State dealt with the crises they
generated. These perceptions recognize a shift in the identification of the “marielitos”,
exiles of the 1980’s, and the migrations of 1994, in regard to the sentiments towards
the Revolution and its accomplishments. They fail to recognize, however, the
continuity of US Cold War-oriented policies towards accommodating Cuban exiles in
the United States which marked the issue of Mariel, beginning in 1980 and continuing
to the present day. They also fail to address the response of Cuban authorities towards
the population following the Malecdénazo, which were intended to explain the last
resort nature of the measures at hand, in the context of liberalizing measures such as

incentives for tourism and joint ventures with foreign companies, and the depilatory
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effects they would have for egalitarianism in the country. Nevertheless, both authors
address an important issue derived from the crises which relates to the nature of
control over embarkations and the idea of control as total on the Island. In 1980 the
nature of this control was justified by the military threat US represented and the
necessity for discipline and alertness among the Cuban population. In the Malecdnazo,
following the fall of the socialist field, came an intensification of the economic crisis
and tightening of the economic blockade by US, as well as the threat that the Cuban-
American community in Florida represented - bombings of hotels in Havana, sabotage
of the Island’s production, boat and plane hijackings, among others (Morais, 2011) —
were key to strengthening control.

The exodus that followed the crisis in 1980 brought about by the assault on the
Embassy of Peru in Havana by a group of Cubans pleading for political asylum solidified
a policy of control over migrations in the country. The aftermath of the political
confrontation following the incident in the Embassy was the incorporation of over 125
thousand Cuban expatriates by the United States under a policy that granted
automatic citizenship to Cubans who came to the country (Cuban Adjustment Act of
1966). The boatlift was mostly organized by Cuban exiles residing in Florida, and its
name derives from the port of Mariel in the surroundings of Havana. But because the
US incorporated Cuban expatriates and made accusations, supported by President
Carter, about a lack of human rights on the Island, the Cuban government took it as a
direct threat to their regime. The blow the Cuban government took by the exodus
during a period referred to as the “Edad de Oro” [Golden Age] of socialism in the
country was heavy, and provoked an intense response. The “marielitos” who left the
country were pictured by the national society as scum and dissidents from a regime
that had been experimenting an “Edad de Oro”, a period of continuous policies of
equality boosted by the economic aid of the socialist field. According to Port (2012:
80), “the reality of the military threat from the United States was bound to the need
for discipline and alertness, yet supported by the spirit of victory in the symbolic
Mariel skirmish between the two countries”.

Unlike those of the 1980s, the events in 1994 were framed by the
unprecedented extremities of the hardship during the period that followed the fall of

the socialist field. Several boat hijackings preceded a mass demonstration that began
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in the neighbourhood of Central Havana and occupied the open space of the
“malecdn”, the gigantic dike along the sea line of the Cuban capital. Fidel faced the
mass almost single-handed and was able to revert the odds, but could not completely
control the exodus of people throwing themselves at the open sea on anything that
floated which followed this. Also differently from 1980, the negative sentiment
towards the migrants was evened out by the alarming economic conditions of the
“special period”. The governmental response was, nonetheless, intensification of
control over embarkations of any kind and anything deemed dissident. Port (2012:

136) suggests that

In 1994, those involved were described with less insulting or even somewhat neutral language,

while in 1980 the discourse contained a high frequency of insults and derogatory language. In

1980, the discontents and migrants were constructed to a much larger extent as antisocial

criminal elements, rats, worms and scum, opposed by loyal and righteous revolutionaries. [...]

In this sense, they [in 1994] were presented more as victims than as criminal elements, as had

occurred at the beginning of 1980 Mariel.

The idea that individuals with different opinions were morally questionable or
anti-social, rendering their contributions illegitimate, was present in Cuban
governmental discourses regarding both moments of crisis. According to Port (2012:
147) “the discourse argued that hegemony and unity were necessary due to the
disproportionate position of independent Cuba in a war-like situation, allowing some
diversity only within its secure structures”. That was certainly aimed at de-stimulating
migration, but had severe effects on the idea of control in the Island.

A Congressional Research Service report (Wasen, 2009) states that “since the
last upsurge of ‘boat people’ in the mid-1990s, the United States and Cuba worked
toward establishing safe, legal immigration, which includes returning migrants
interdicted by the U.S. Coast Guard”. According to the report, the legal instruments in
use related to the migration issue are the Cuban Adjustment Act of 1966, the Cuban
Migration Agreements of 1994 and 1995, and the Special Cuban Migration Lottery. The
first Act establishes the conditions for incorporating Cuban citizens fleeing the country
on a refugee and asylum basis. The Migration Agreements restricted the number of
situations in which the Act would be applied, and created the wet feet/dry feet policy,
by means of which quotas for visas would be established annually and a “visa lottery”

would be held ad hoc. Both governments would repress boatlifts, and deportation
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became policy after the 1995 Agreement. Nevertheless, as the report recognizes,
Cuban apprehensions have escalated in the recent years. Migration routes have
diversified to include land crossing through the Mexican border.

It is interesting to note that after the Agreements, screening of Cuban citizens
desiring to leave the country was left to the US authorities and | was not able to
identify any direct intervention on the Island in the narratives | recorded while
researching in Matanzas or Havana. What remains present in these narratives is the
permanent option to either access migration mechanisms established by the legal
instruments mentioned, or flee in boat rafts and embarkations, even finding a way to
reach the Mexican border. “Every time someone from the neighbourhood travels
abroad, one thinks about the possibility that they will not return”, Kimbo told me, who
had been to Chiapas, Mexico to participate in a Seminar with Latin American
communitarian leaders. It creates a permanent feeling of fragmentation, which is a
recurring subject in the narratives of inhabitants of La Marina, but a topic seldom
addressed in the newspapers or television.

| was very curious to read a 2015 newspaper article about Casilda in the

“Granma”>*

, the official newspaper of Cuba’s Communist Party. “Granma” is the main
daily newspaper on the Island, along with the “Juventud Rebelde” [Rebellious Youth],
which allegedly focuses on more cultural and educational news, but practically
reproduces the news printed in Granma. The other print news sources are the local
“Tribuna de La Habana” or the “Girén”, in Matanzas; the “Orbe”, which is a weekly
newspaper centered on cultural and international news; and the “Trabajadores”,
another weekly newspaper that shuffles news from Granma’s previous week papers.
There several monthly newspapers that are irregularly distributed, such as the “Calle
del Medio”, which once printed an article on Kimbo and his role as a member of the
Cuban civil society (Appendix 7). There is also the traditional magazine “Bohemia” that
has been running since 1908, and concentrates on current issues and editorial articles

4 Granma article on Casilda

about the country's idiosyncrasies and realities. June 23
exalted the persistence of the village in reproducing their way of life around fishing.

The headlines caught my eye right away as it ran in direct opposition to the

> http://www.granma.cu/cuba/2015-06-22/la-persistencia-de-casilda, 14.09.15.
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conclusions | described above, imperfect as they were for my fragmented contact with
the village.

Nonetheless, the article did not point to any elements of such persistence, and
based its conclusions on the testimony of one outsider, “a vecina del pueblo” [from the
surroundings of the village]. Persistence seemed to be the focus of one episode in
1963 when, “according to investigations of the Interior Ministry”, the village was
attacked by, “counter-revolutionaries rooted abroad”, rather than in evidences of
persistence of fishing activities and identity, bringing to life again testimonies of
outsiders who do not live in the village presently. Evidence of persistence is also given
in relation to the cyclone Dennis in 2005, which destroyed a number of fishing boats,
some industrial facilities and left several of Casilda’s inhabitants homeless. But then
again, in the article, the representations of persistence and recuperation of the
village’s economy are related to the association of Casilda with touristic activities
around Trinidad, rather than to the reconstruction of the fishing industry. “Casilda
represents today an extension of Trinidad”, says Conrado Nufiez, in the article, a
veteran working in the local government. Furthermore, the article makes reference to

the

Capricious location of the village as a trampoline in between the city and the beach, the
increasing arrival of touristic cruisers that has transfigured the original functions of the port and

this fever of hostels and ‘paladares’, which already add up to more than 80 in a community

used to living off the sea and for the sea. [Translated by the author from the original article*]

(Article in Granma, June 23rd, 2015).

Instead of demystifying my early impressions about the persistence of
communitarian organization and identity around fishing, the article rather reinforced
them, pointing out towards the influx of tourism and its umbilical connections with the
village’s economy of today, though not addressing its negative effects. The article’s
exaggerated focus on “counter-revolutionary” activities in the locality also supports
local narratives about fishing activity control by local authorities that | came across,
based on suspicions of aiding and abetting “dissidents”. It makes you wonder about
the goal of a half-page article in the main government-run newspaper in the Island
that, although allowing that “despite the proliferation of tourism, fishing endures as a

distinctive activity in the community”, clearly offsets fishing and fishermen,
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highlighting touristic activities as the main source of income in the locality. Where is
the place and what is the momentum, then, for ethnic identity in Cuba?

Comp