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own reflection - and central also to the purpose of the centre he outlines -
the question of memory-sharing as a process. This is not the seemingly sing
production of shared memorial practices, but rather a more dynamic process i
which the various memorial traditions of France, the Caribbean, South Americ
the Indian Ocean and West Africa are brought into relationship with each otheg}
without any conflation or attempt to impose general commemorative practices 47,
It is important to note that the centre he proposes in Mémaoires des esclavages s,
posited therefore not as a ‘lamentarium’ (i.e. a place of introspective mourning),
but as a site of exchange.

In an article published in May 2008, the third annual commemoration
slavery and its abolition in metropolitan France, Glissant expressed his frustr
tion that with the arrival of the Sarkozy government, with its hostility to the
largely invented enemy of ‘colonial repentance; the plans for the centre that he,
had outlined in his publication the previous year seemed to have been shelved 4,
Glissant proposed instead ~ through his Institut du Tout-monde - to establish
an alternative memorial practice, more marginal to official commemoration, It}
would be, in his terms, both zomadic and diffracted: nomadic as a result of thé
generalized impact of slavery as a historical and contemporary phenomenosy
as well as of the transnational memorial processes with which it is increasingl
associated; and diffracted because, although memories are not identical and
although they change in direction and intensity, there is nevertheless a need, in
Glissant’s own terms, to bring them into ‘relation’ with each other. This more
recent text joins many previous voices in openly challenging official, Franco-
centric models of commemoration. At the same time, it outlines the possibility.
of an approach to remembering slavery that will, as the opening epigraphs to this
chapter suggest, both recognize and encourage the ‘spontaneous evocation’ of
plural, entangled, coexisting memories.

8 PUBLIC MEMORY OF SLAVERY IN BRAZIL

Ana Lucia Aratjo

During the period of the Atlantic slave trade, Brazil imported more than five
million enslaved Africans, the largest number of all the Americas.! In 1888, Bra-
zil was also the last country in the American continent to abolish slavery. Since
the end of slavery, the majority of the descendants of Africans deported to Brazil
remained economically and socially excluded. In the last thirty years, however,
the denunciation of social and racial inequalities and the fight against racism
have significantly increased. The growing visibility of Afro-Brazilian demands
for civil rights have led to the development of different forms of cultural asser-
tion, in which Africa occupies the central place.

In Brazil, as in the rest of the Americas, Europe and Africa, emerging ini-
tiatives highlighting the memory of slavery in public space have largely resulted
from the political struggle of actors secking social justice.? Through Carnival,
dance, music, visual arts and religion, Afro-Brazilian groups have promoted the
connections between Brazil and Africa. However, even in state capitals with large
populations of African descent, such as Salvador and Rio de Janeiro, the Brazil-
ian slave past has remained concealed in the public space. Although the politics
and memory of slavery have been increasingly visible in the international arena
since at least the early 1990s, Brazilian initiatives commemorating and memori-
alizing slavery in the public arena have been comparatively recent. By examining
the existing monuments and museums commemorating slavery in Brazil, this
chapter contends thar there have been considerable obstacles in creating perma-
nent places dedicated to the public memory of slavery in the country. First, the
absence of monuments and museums dedicared to slavery indicates how difficult
it has been for the nation to deal with its slave past, as most individuals of Afri-
can descent, which today constitute more than S0 per cent of the total Brazilian
Population, still occupy the lower ranks of Brazilian society. On the other hand,
Afro-Brazilians do not wish to be constantly associated with a negative image
of victimhood, embodying the tragedy experienced by their African ancestors.

The first section of this chapter presents a brief overview of Brazilian slav-
ery and its abolition, the racial inequalities that followed abolition during the
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twentieth century and the fight against racism. Through the analysis of some
existing initiatives in various Brazilian cities, the second section discusses how
memories of slavery remained confined in the private sphere and concealed in
Brazilian public space. The chapter then goes on to examine the impact of the
international rise of public memories of slavery in Brazil and discusses how slav-
ery gradually started gaining visibility in public space.

Slavery and its Aftermath

The majority of enslaved Africans who arrived in Brazil through its largest slave
ports such as Rio de Janeiro and Salvador (Bahia) embarked in the coastal areas
of West Central Africa and West Africa, Slavery was widespread across Brazilian
territory, with the largest enslaved population concentrated in the north-east
and the south-cast where the plantation and mining regions were located. In
addition, slave labour was employed not only in the sugar, coffee, cotton, cartle
and gold industries but also in the urban areas where enslaved men and women
performed myriad tasks, such as street vendors, domestic labourers, cooks, por-
ters, barbers, blacksmiths, tailors, bricklayers and gardeners. Whereas high death
rates and low levels of natural reproduction characterized the dynamics of the
enslaved population living in the rural areas, manumissions (cither granted or
self-purchased) predominated in the urban areas. The combination of these fac-
tors and the sustained demand for slave labour led Luso-Brazilian slave owners
to continuously import new Africans.?

In 1808, following the abolition of the British slave trade and the transfer
of the Portuguese court who left Lisbon for Rio de Janeiro in order to escape
the invasion of Napoleon Bonaparte, British influence in Brazilian affairs dra-
matically increased. The Strangford treaty of 1810 established exceptionally
favourable conditions for imported British goods. Britain started a long and
intense campaign to abolish the Luso-Brazilian slave trade: in 1815, the Anglo-
Portuguese treaty established that the slave trade from West Africa was illegal.
Eventually, the slave trade to Brazil was outlawed in 1831, when the nation was
already independent from Portugal. However, the illegal slave trade continued
until the passing of the Law Eusébio de Queirds in 1850, which officially pro-
hibited Brazil from importing enslaved Africans, even though records indicate
illegal slave trade activity in the following few years.*

In 1888, Brazil was the last country in the Americas to abolish slavery. Abo-
lition of slavery consisted of a long process involving various factors. Enslaved
men and women fought against slavery by running away, creating fugitive slave
communities, organizing rebellions and purchasing the freedom of their rela-
tives and themselves. When slavery was finally outlawed, the Brazilian state did
not provide land, employment or education to the newly emancipated men and
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women. In the rural areas, most former slaves continued working for their for-
mer masters for little or no wages, whereas others moved to urban areas in search
of better living conditions and work opportunities.’

From the second half of the nineteenth century, Brazilian intellectual and
economic elites increasingly advocated whitening policies. Based on eugenic
arguments, the idea of whitening aimed to slowly eliminate the African com-
ponent of the Brazilian population.® As a result, the monarchy and the rural
elites encouraged the immigration of an Italian, Spanish, Portuguese and Ger-
man workforce in order to gradually replace the slave workforce of the Sao Paulo
and Rio de Janeiro coffee plantations. From 1884 to 1893, almost one million
European immigrants arrived in Brazil. Although European immigration con-
tributed to an increase in the country’s white and mixed population, whitening
policies were not successful.”

The whiteningpolicies and the myth of the three races - emphasizing that Bra-
zil was formed by the balanced contribution of three human groups (indigenous,
Europeans and Africans) — which had emerged in the first half of the nineteenth
century, helped to promote the idea that Brazilian society was essentially mixed
and characterized by harmonious racial relations.® During the 1940s, these ideas
of racial mixture and racial harmony were conveyed through the term ‘racial
democracy, an ideology that basically denied the existence of racism and racial
inequalities.” In the 1950s, the image of Brazil as a ‘racial laboratory’ or a ‘labo-
ratory of civilization’ was disseminated abroad, especially through the work of
Brazilian physician and anthropologist Arthur Ramos (1903-49), who in 1949
became the director of the Department of Social Sciences of UNESCO. In this
same year, the fourth session of the General Conference of UNESCO approved
a major initiative to fight racism and in 1950 the fifth session of UNESCO’s
General Conference approved a study of racial relations in Brazil.l® Just a few
years after the Holocaust, in a period when racism and segregation persisted in
the United States and had become state doctrine in South Africa, UNESCO’s
aim was to explain how Brazil succeeded in producing racial harmony. Eventu-
ally, the monographs produced by scholars who participated in the UNESCO
study, including Florestan Fernandes, Roger Bastide, Harry W. Hutchinson and
Charles Wagley concluded that despite the appearance of racial tolerance Brazil
was a country marked by the existence of racial and social inequalities instead of
harmonious racial relations. !

The debates on racial relations initiated in the 1950s intensified in the 1960s.
During the military regime (1964-85) the idea of racial democracy was gradu-
ally transformed into an ideology of the Brazilian state. In the 1960s, Florestan
Fernandes was the first Brazilian scholar who systematically criticized racial
democracy, influencing subsequent studies on racial relations.!2 Nowadays,
despite the growing number of studies on racial relations developed by Brazilian
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scholars and the Afro-Brazilians’ struggle against racism, the myth of three races
and the ideology of racial democracy remain fully alive in Brazil. However, the
end of the military dictatorship in 1985 and the commemoration of the cente.
nary of the abolition of slavery in Brazil in 1988 contributed to the emergence of
important initiatives aiming to fight racial inequalities and to make the memory
of slavery and the roles of Afro-Brazilian historical actors visible in public space 2

Since the 1990, affirmative action has become a crucial element in the fight
against racism led by Brazilian black organizations. On 20 November 1995,
the tricentenary of the death of Zumbi, leader of the Palmares quilombo, was
widely celebrated. Since then, the Brazilian black movement has replaced the
commemoration of 13 May, the day of the passing of the ‘Golden Law’ abolish-
ing slavery, with the commemoration of 20 November, which in 2003 officially
became National Black Consciousness Day.

Slavery in Brazilian Public Memory

Among the enslaved persons who survived the hardships of slavery, recollections
of the period of slavery were often scarce and usually remained among the mem-
bers of their family, restricted to the private sphere. In those groups in which the
chain of transmission was not totally disrupted, personal memories and memo-
ries of small groups remained alive in various instances, including Afro-Brazilian
religions such as Candomblé and cultural traditions, such as dance and music.!4

Although in Brazil African heritage is deeply intertwined with the matey -
rial and immaterial heritage of slavery, the valorization of African culture is a
recent trend, which is part of the international rise of the public memory o
slavery in Europe, Africa and other countries of the Americas of the last twenty, 3
years. Initiatives promoting African heritage in the Americas and slavery sites §
in Africa are very often associated with the development of tourist initiatives
that have been receiving increasing support from international agencies such a
UNESCO, especially through the Slave Route project launched in 1994.5 I
the public context, memory is not simply an issue of transmission, it influenceg
how different groups (including governments, official agencies and NGOs) wih
particular political and economic interests fight to appropriate the public space;
This appropriation can take different forms; this chapter focuses especially of
monuments, memorials and museums. i

Today Afro-Brazilians make up the majority of the Brazilian population:
However, since the colonial period their presence has constantly been neglected
in official public written and visual narratives. Except in the works of foreign arts
ists who started visiting Brazil in the seventeenth century, enslaved black womedt
and men were not very often portrayed in Academy painting and until the en&
of the nineteenth century they barely appeared in literary works.!® The abolitio#’
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of slavery did not change this picture. Although urbanization and the emergence
of a modernist movement in visual arts and literacure introduced representa-
tions of black individuals, following the rise of the whitening theory, the mestigo
(mixed-race person) became the symbol of the Brazilian nation, concealing and
diluting black presence in favour of the idea, or rather an ideology, of celebrat-
ing mestigagem (racial mixture). Consequently, until the end of the twentieth
century slavery — with very few exceptions including the monument to the Mie
Preta (Black Mother) unveiled in Sio Paulo in 1955 and the Museu do Negro
(Black Museum) created in Rio de Janeiro in 1960 — Afro-Brazilians remained
excluded from official public and permanent sites of memory, including monu-
ments and museums.!’

The ideology of mesticagem was also visible in history textbooks, where slay-
ery and the Aclantic slave trade were concealed and where Afro-Brazilians were
not presented as a specific group but as only as part of an imagined mixed biolog-
ical and cultural unity. Reinforcing this tendency, there was no clear discussion
of why and how blacks migrated to Brazil. The long history of slavery was briefly
presented within the framework of labour’ Essenially, the abolitionist fight was
not emphasized. The main historical actor of the abolition of slavery in Brazil
was not a black individual, but the redeemer Princess Isabel (1846-1921), who
signed the Golden Law abolishing slavery on 13 May 1888. Over the twentieth
century, all of these elements combined with the ideologies of mesticagem and
racial democracy greatly contributed to obscure the presence of Afro-Brazilian
historical figures in the public sphere. However, as explained in the following
sections, this situation of invisibility started to slowly change during the second
half of the twentieth century. In massive nation-wide celebrations like Carnival
- afestival in which the Afro-Brazilian population traditionally participated -
including Rio de Janeiro samba school parades, slavery was a topic commonly
conveyed.”® Despite the visibility of slavery in Brazilian Carnival, until the
1980s, very few official initiatives highlighted slavery and Afro-Brazilian histori-
cal actors in public space.

Slavery in Carnival

During the twentieth cenury Brazilian Carnival was among the exceptional
occasions when Afro-Brazilian historical actors were celebrated in the public
arena, especially in the early 1930s, when the government of Getulio Vargas
transformed Rio de Janeiro Carnival parades into an official competition.”
From the beginning of the 1960s, when the public started paying to attend the
parades, the themes of each escola de samba became more sophisticated. In fact,
by examining the lyrics and themes developed by Rio de Janeiro samba schools
since the end of the 1950, it is apparent that most Carnival parades featured
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slavery themes. Founded in 1953, the escola Académicos do Salgueiro starred
featuring slave past and the history of Afro-Brazilians. In 1957, Salgueiro’s main,
theme was Navio Negreiro (Slave Ship).2 In 1960, Salgueiro staged the history
of Palmares quilombo, Brazil's most important runway slave community, By
exalting the trajectory of Zumbi of Palmares, the school subverted the officj
history of Brazil, which emphasized neither the resistance against slavery, nog
the important role of Afro-Brazilian historical actors. In 1963, the main theme -
of Salgueiro was Chica da Silva, the infamous eighteenth-century Brazilian-bory :
freed woman who lived in the city of Diamantina, in the state of Minas Gerais® |
Chica da Silva’s trajectory is linked to a particular trait of the eighteenth-cegs |
tury mining society, in which enslaved women living in the urban areas coul,
be freed, especially through self-purchase.?? The samba explains how Chica
transcended her social condition by becoming the lover of Jos¢ Fernandes
Oliveira, a rich diamond-mine owner, who freed and married her, transforming
her into a powerful mixed-race woman of Minas Gerais slave society.
In 1964, the school staged the history of Chico Rei, another mythica
character of Afro-Brazilian history. According to the legend and the lyrics
Salgueiro’s samba, Chico was born in the Kingdom of Congo. In the begin,
ning of the eighteenth century, he and his family were captured and sold to the
slave traders who brought him to Brazil. According to the myth, he was
to Minas Gerais where he not only purchased his freedom, but also that of hil
fellow slaves. In popular memory, Chico Rei is usually identified as the king of 4
the processions performed by the Catholic brotherhood of Santa Efigénia of the
Church of Nossa Senhora do Rosrio in Vila Rica (modern Ouro Preto, in
state of Minas Gerais), the city where Chico is said to have lived. Despite thg
lack of historical evidence confirming the existence of Chico Rei, his memory
was preserved through the public festivals organized by this brotherhood ang
transmitted throughout the twentieth century. The popularity of the character
is visible in Ouro Preto, where a former gold mine was named after him a.ué
became a tourist site which today is opened to visitors. The entrepreneurs of this i
initiative claim that it was the actual mine allegedly owned by Chico Rei.
During the 1970s, the parades of Rio de Janeiro samba schools became an
even more privileged place to convey the public memory of slavery because
Brazilian television began broadcasting the parades. In 1976, Salgueiro ha
oured enslaved Africans brought to Brazil in the samba Valongo, the name of as
important slave wharf and slave market in the city of Rio de Janeiro. In 1978
Salgueiro’s samba Do Yorubi 4 luz, a aurora dos deuses (From Yoruba to the
light, the dawn of gods) explained the origin of the Candomblé orixds (deities)
According to the lyrics, enslaved Africans sent to Brazil, were ‘kings, heroes and;
Yoruba gods'* This same year, the escola de samba Beija-Flor de Nilélopolis, pred
sented the theme A criagdo do mundo na rradigio nagé (The world’s creation i
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the Nago tradition). In the samba lyrics, the three African princesses Iyd Kal4, Iyd
Det4 and Iyd Nasso tell the story of the world’s creation by Obatali.

From the mid-1970s, Carnival also started gaining the attention of the mass
media in Bahia. A new positive black identity, in connection with the African-
American movement for civil rights, emerged in Bahia, where new Carnival and
cultural groups such as I1¢ Ayié, Olodum, Malé Debalé and Timbalada pub-
licly asserted cheir blackness through the promotion of Afro-Brazilian culture,
During Bahian Carnival, these blocs often chose for their parades themes under-
lining slave resistance in Brazil %

Slave resistance and a new approach criticizing the ineffectiveness of Bra-
zilian abolition were also visible in the parades of the 1980s. In 1988 Brazil
commemorated the centenary of the abolition of slavery. The escola de samba
Mangucira presented the samba Cem anos de liberdade, realidade ¢ ilusio (One
hundred years of freedom, reality and illusion). At a time when the transition
to democracy was still unfinished, the lyrics questioned the effectiveness of the
abolition of slavery. Unlike the previous Salgueiro sambas celebrating the aboli-
tion of slavery, these lyrics introduced a new vision of Afro-Brazilian history.
According to this version, supported by the emergent black movements, the
Golden Law did not put an end to slavery as Afro-Brazilians continued to live
in poverty This change in the samba lyrics can also be perceived the follow-
ing year. In 1989, Salgueiro’s samba Templo negro em tempo de consciéncia negra
(Black temple in a time of black consciousness) not only recalled Afro-Brazilian
historical actors celebrated in the last twenty years, but also exalted black beauty.

From the end of the 1950s until the end of the 1980s, Carnival was one of
the only occasions when slavery appeared in the public arena. However, during
this period, following the growing visibility of the Brazilian black movement,
the way slavery was depicted in Carnival parades changed. The early idealized
and celebratory representations of the abolition of slavery, seen as a gift given by
Princess Isabel, were slowly replaced with representations of Afro-Brazilian his-
torical actors who fought slavery or successfully gained their freedom. Despite
these changes, in other important areas of Brazilian popular culture, like televi-
sion, idealized representations of slavery continued to predominate.

Slavery in Brazilian Telenovelas

Since the 1950s, the Brazilian public memory of slavery has also been influenced
by movie and television productions. One of the first Brazilian films featuring
the period of slavery is Sinbd Moga (1953). The film was appraised in important
international competitions, including a special mention at the Venice Film Fes-
tival (1954) and the Silver Bear at the Berlin International Film Festival. Despite
dealing with the period of the end of slavery in Brazil and the numerous slave
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escapes that characterized it, the film focused on the benevolent white woman,
daughter of a great slave owner, who started promoting abolitionist ideals.

Since the 1960s, the filmmaker Carlos Diegues — a member of the movement
Cinema Novo (New Cinema of Brazil) that created films featuring Brazilian
social problems - has brought slavery and slave resistance to the big screen.
Unlike Sinkhd Moga, Diegues’s films Ganga Zumba (1963), Xica da Silva (1976)
and Quilombo (1984) focused on Afro-Brazilian characters that freed them-
selves from slavery or fought against it.

However, Cinema Novo films were not accessible to the majority of the
Brazilian population who essentially watched television and in particular zele-
novelas, an important product of Brazilian mass culture. As most carly Brazilian
telenovelas were set in the cighteenth and nineteenth centuries, they had a great
impact on the way slavery had been remembered in Brazil. In felenovelas like A
Cabana do Pai Tomds (1969) (based on the North American novel Uncle Tom’s
Cabin (1852)), the character of Pai Tomds was played by Sérgio Cardoso, a white
actor in blackface. The same issue was also present in another popular Brazilian
telenovela, A Escrava Isaura (1976) (‘The Slave Isaura’), produced by the Globo
television network. One year before the broadcasting of the North American
television series Rooss, based on the novel of the same name by Alex Haley, 4
Escrava Isaura was Brazil’s first television production focusing directly on slav-
ery. Based on the nineteenth-century abolitionist novel of the same name by
Bernardo Guimaries, this telenovela had a great impact on the construction of 2
public memory of slavery in Brazil.* However, the actress who played the role of
the main slave character was a white actress whose physical features were clearly
distinct from the other black slave characters. By presenting the enslaved heroine
as a white woman, Globo not only denied a central role to an Afro-Brazilian
actress but also led the audience to mistakenly assume that there were enslaved
whites in Brazil. The contrast between the white enslaved woman and the other
slave characters was not only due to physical features. Isaura was represented as
a passive and docile slave ~ characteristics that helped the audience to identify
with her — whereas the other black slave characters were represented as rude,
malicious and stupid. Moreover, Isaura, in contrast to the other black slaves, was
able to read and write in Portuguese and even in French, abilities that were very
difhicult to find among the Brazilian enslaved population, especially in the rural
areas. The end of the relenovela presented the abolition of slavery as a gift granted
by the generous white master. A Escrava Isaura was re-screened several times over
the following decades. It was a huge success not only in Brazil but also in another
eighty countries. In 2004, Record Television Network produced a second ver-
sion of 4 Escrava Isaura with a white actress, Bianca Rinaldi, in the protagonist’s
role. The opening credits of both versions of this soap opera featured an ani-
mation conceived with Jean-Baptiste Debret’s watercolours representing Rio
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de Janeiro nineteenth-century slave life.”” By watching the telenovela’s opening,
national and international audiences became familiar with Debret’s representa-
tions of slavery. Despite containing several accurate elements, these watercolours
also contributed to a particular image of Brazilian slavery which alternated ideal-
ized representations of enslaved men and women with representations featuring
physical punishments, still largely reproduced and perceived as realistic today.

Slavery as Material and Immaterial Heritage

As in other former slave societies, Brazil is socially, economically and culeurally
marked by the legacies of slavery. In the former sugar plantations of the north-
east or in the former coffee plantations of the south-east the material heritage
of slavery is still perceivable in the remaining buildings of the old casas-grandes
(masters’ houses) and senzalas (slave quarters) and in the various built structures
where sugarcane and coffee beans were transformed and stored. Even though the
Brazilian slave past is visible everywhere, including the fazendas (estates) of Rio
Grande do Sul, the former coffee plantations of the Paraiba Valley and the for-
mer slave ports such as Salvador, Recife and Rio de Janeiro, very few heritage or
touristic initiatives focus on this slave past. Despite the recent increasing num-
ber of monuments and initiatives highlighting Afro-Brazilian history, projects
aimed at developing cultural tourism on sites related to slavery remain incipient
and scactered. In the Paraiba Valley, some former coffee plantations have been
restored and transformed into hotels. In the Fazenda Ponte Alta (Barra do Piraf,
Rio de Janeiro), the original slave quarters have been preserved. The Fazenda
Santa Clara (Valenga, Rio de Janeiro), one of the largest coffee producers in
the region, which held 2,800 slaves, is visited by hundreds of tourists each year.
However, these privately owned initiatives do not aim to emphasize the slave
past of the region and are still perceived as rural tourism.

Both in the rural and urban areas, the immaterial heritage of slavery remains
alive among the numerous guilombola communities, gathering the descend-
ancs of former enslaved individuals. As in the past, these communities convey
the memory and the heritage of slavery in ‘a cultural process that engages with
acts of remembering that work to create ways to understand and engage with
the present’?® Quilombola communities make ‘use of the past, including both
its interpretation and representation) through Candomblé and Catholic cer-
emonies and festivals, music and dance performances like jongo, the practice of
‘playing stick or in martial arts such as capoeira.”? However it is important to
remember that Candomblé and capoeira were extensively repressed by the Bra-
zilian state until the end of the 1950s and continued to be marginalized and
ascribed to the poor Afro-Brazilian population during the second half of the

twentieth century. Indeed, most of these Afro-Brazilian traditions embodying
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the memory of slavery were visible in the public sphere only in specific places
and during particular periods of the year, such as Carnival and religious festivals
and ceremonies.* |
If foreign scholars such as Melville Herskovits, Roger Bastide, Ruth Landes
and Pierre Verger, as well as some Brazilian anthropologists and sociologists such
as Edison Carneiro, Nina Rodrigues, Arthur Ramos and Gilberto Freyre paid
great attention to Afro-Brazilian culture, Brazilian historians largely neglected
the memories of enslaved men and women. It was only in the 1980s — influenced *
by the commemorative activities associated with the centenary of the abolition
of slavery — when most former slaves were already deceased, that some histori-

ans became interested in systematically collecting oral histories preserved by the

descendants of slaves.!

Slavery in Monuments and Museums

The struggle of Afro-Brazilian organized groups to make the memory of slav-
ery visible in public spaces was a long process that gained importance during
the 1960s, but was drastically interrupted by the military coup in 1964. In the
1980s, with the decline of the military regime and the first democratic elcction'sz ;
for governor, senator and deputies at the federal and state levels held in 1982, Bra-
zilian black activists, such as Abdias Nascimento, were elected to the National ¢
Congress. As a deputy between 1983 and 1987, Nascimento was a pionect, no
only in proposing a law to make the date of the anniversary of Zumbi’s dea
national holiday, but also by proposing a second project to create a memorial
the unknown slave at Praca dos Trés Poderes in Brasilia. Although these two pro-
jects were never approved, their proposal indicates that by the early 1980s the
public memory of slavery was already a concern for the Brazilian black movem,
Until very recently, then, Brazil had few public monuments commemorati
slavery. The first monument honouring Zumbi, the leader of Palmares quilombs
was unveiled in 1986. The bronze statue is a replica of a head from the Kingdo
of Benin displayed in the British Museum and is located in the central squ
of Presidente Vargas Avenue in Rio de Janeiro.”? Despite the protests of black,
activists, in May 2003, during the celebration of the 115th anniversary of thg
Golden Law abolishing slavery, a bronze statue representing Princess Isabel wi
unveiled in Rio de Janeiro. Unlike the Zumbi bust, located downtown, the staf
was placed on the Avenue Princesa Isabel in Copacabana, close to the beachy}
in a middle-class residential neighbourhood. The statue, created by the sculpt
Edgard Duvivier represents the redeemer Princess Isabel holding a pen, implyi
that the abolition of slavery was not the result of several centuries of abolitioni:
struggle, but a gift granted by the royal heiress.
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N Othc'r monuments celebrating Zumbi were erected across a number of Brazili
cities during the first decade of the twenty-first century. In 2002 a full-bod o
of Zumbi was unveiled in the downtown area of Duque de Caxias, in the }s,;t: tucf
Rio de Janeiro. In May 2009, also in Rio de Janeiro, a bust of Zumbi ;vas unveile«ei '0
Petrépolis. In the same state, monuments in cities such as Volta Redonda, Buzi .
Tiés Rios and Campo Grande honoured Zumbi. All over the country, s ua’res ere
named for Zumbi in cities such as Araras in Sio Paulo and Curi?i”baqin P wer'c
Brasilia, the capital of the country, also has a square named Zumbi with a bamnaf:
the guilombo leader. The plaque at the base of the monument reads Z bl'ls:;l(:
black leader of all races'® In Brasilia, on 21 March 1997, the name of Zﬁbl', .
also added to the Book of National Heroes, a steel book containing the nl mes
of several Brazilian male historical figures, located at the monument:g Pant 'amc(l: ,
Patria e da Liberdade Tancredo Neves [Tancredo Neves Pantheon of H eai) ;
and Freedom], unveiled at Praca dos Trés Poderes in 1986,% e

"I'he city of Salvador, which has the largest population of African descent i
Bra.zd, did not unveil any notable public monument focusing on its slave a1 I:
ur'ml the twenty-first century. Instead the city chose to highlight its conncctii S
with Africa without necessarily emphasizing slavery and the Atlantic slave tradns
In .the. historic city centre, there is not a single plaque associating the numcroucs.
!aunldmgs and squares to any activity relaced to slavery and the slave trade. Even
in 1985, W"hen UNESCO added Salvador’s historic centre (including a s uare
%{nown as Pelourinho) where slaves were publicly punished) to the \Wgorlquer—
itage List, the decision was based essentially on the colonial characteristics of
its architecture. Although this decision was taken some years prior to the 1994
inauguration of the UNESCO Slave Route project, the International Council of
Mom.tments 'jmd Sites (ICOMOS) report on Salvador did not even mention the
vaord slavery. bu.t rather compared the city to other Latin American slave ports
y L}nderscormg its colonial past and position as a crossroad of cultures.?

. ::1 I:rotvm}?bcr 2004, however, four busts were unveiled at Praga da Piedade in
o abouShol onour the four leaders of the 1798 Tailors’ Conspiracy who fought
Ve s a\flivlry and who were condemned to death one year later. At the base
D lssts: a.muel Faustino dos Santos Lira (1775-99), the freedman Lucas
o Vei0 (I'Il‘l;;lm Torres (1774—99) and the freemen Luiz Gonzaga das Vir-
b I{.;’,a 17 2-99) and. Jodo de Deus do Nascimento (1771-99), there is a
e cor tﬁmmg a sl}ort biography of each martyr and a paragraph that reads:
“Taﬂo);s,oRt e i'e:/oluilon.ary movement of 1798, entitled “Cowries Conspiracy”,
pendors oefvl(;rtil ,Z ;;r };ﬁulorsI Con‘spiracy”, he defended the cause of the inde-
wnd equat o ,a ltl ; tliazr:;:;?anon of the Republic, the abolition of slavery
. Obn 30 May 2008 Salvador unveiled its first monument commemoratin
umbt, more than twenty years after Rio de Janeiro. Bahia’s black movement wa%
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not so well organized as in Rio de Janeiro, where it had the support of the Demo-
cratic Labour Party. The monument was the result of a joint initiative of the
Palmares Cultural Foundation, the NGO A Mulherada, an organization for the
defence of black women’s rights, the Minister of Culture (at the time, Gilberto
Gil), and the municipality of Salvador, A public contest chose the sculpture
honouring Zumbi, which would be placed at Praga da S¢, in Salvador’s historic
centre. The artist Ldzaro Souza Duarte won the contest and was awarded the
amount of £11,500. The full-body bronze statue on a granite square base repre-
sents Zumbi as a warrior holding a spear. On the base of the sculpture, the text
inscribed on two plaques recalls Afro-Brazilians fight for freedom:

Zumbi of Palmares, leader of the country’s first democratic experiment. The monu-
ment to Zumbi of Palmares is the symbol of the resistance of Brazilian black people
and the materialization of the memory of fights and conquests by the exercise of free-
dom and the strengthening of black consciousness.”

Zumbi dos Palmares. The time has come to take away our nation from the darkness
of racial injustice. Born free in 1655, in the Mountain of Barriga, Union of Palmares,
Alagoas. Grandson of Aqualtune, he did not allow his people to be subjugated by
the Portuguese Crown, because he wanted freedom for all, within and outside the
quilombo. He continued the fight and became the quilombo’s leader, and was hure
in 1694, when the capital of Palmares was destroyed. On November 20, 1695, he
was killed and decapitated. After 300 years, the date of the death of this leader of
the black resistance was established by the black movement as National Black Con-

sciousness Day.

The monument and the two texts ccompanying it show an important shift in
the narrative of Brazilian slavery. The empbhasis and the popularization of the
image of Zumbi, a warrior who fought against slavery, helped to transform the
image of the enslaved in Brazil. Presented in the past as passive victims, enslaved
men and women are now displayed as powerful fighters.

On 15 November 2007, Minister of Culeure Gilberto Gil unveiled the
Memorial Park of Palmares Quilombo, the most important initiative promoting
a historical site associated with the resistance against slavery. The park is located
near the city of Unido dos Palmares, at Serra da Barriga, in the state of Alagoas,
situated in a region close to the quilombo’s original location. The process that
resulted in the creation of this park started in 1980, when the federal govern-
ment recognized the zone as a historic monument, On 21 March 1988, the year
of the centenary of the abolition of slavery in Brazil, a federal decree officially
established the site as a national monument. The construction of the country’s
first Afro-Brazilian cultural theme park received the support of the Palmares
Foundation, the Ministry of Culture, the Ministry of Tourism, Petrobrés, Caixa
Econémica Federal and the Special Secretariat of Policies of Racial Equality Pro-
motion (SEPPIR). A total of £800,000 was invested. The various structures in
the park occupy an area of 33,000 square feet in a 692-acre site. It comprises a
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complete structure to receiye tourists, including a visitors’ centre, various belve-
deres, a replica of Zumby’ house and indigenous huts.

Although several museums (especially in Bahia and Rio de Janeiro) are partially
or entirely dedicated to African arts, religions and traditions, to date a museum
speciﬁcaﬂy dedicated to slavery has not yet been created in Brazil. In 2004 the

of view of the Afro-Brazilian population, the museum’s curator Emanoe] Araijjo
refused to make slavery the central aspect of the museum,»

Many other public and Private museums all over the country contain objects
and sometimes one or two rooms dedicated o slavery.® However, the topic is

of slavery in Brazil. Instead most of the exhibitions display nineteenth-century
European iconography, most of which was produced by Jean-Baptiste Debret,
depicting Brazilian slave daily life, especially physical punishments, The Museu

the visitor thac slavery was an important institution in the state, and not only in
more well-known Brazilian states such as Bahia and Rio de Janeiro, they reduce
the image of Afro-Brazilians to victimized individuals by failing to indicate their
crucial role in the construction of the Brazilian nation.*' In the Museu da Cidade

of Brazilian slavery. Lacking the appropriate resources to survive, they remain
unstable and have to keep their focus on the development of educational activi-
ties such as workshops of Afro-Brazilian dance, music, arts and cuisine,

Brazilian Sites of Slavery

Over the last twenty years, several archaeological sites of slavery have been dis-
covered in Rio de Janeiro’s Gamboa neighbourhood. In 1996, an excavation in a
Private property at 36 Pedro Ernesto Street (former Cemitério Street) revealed
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a burial ground containing bone fragments of dozens of African enslaved men,
women and children. Known as Cemitério dos Pretos Novos, during the eight-
centh and nineteenth centuries thousands of African men, women and children
were buried in this site which was situated close to the Valongo wharf and slave
market, where from 1780 to 1831 thousands of enslaved Africans disembarked
when the Atlantic slave trade was still legal in Brazil, and where the largest Rio de
Janeiro slave market was located between 1818 and 1830.42 On 1 May 1823, the
British traveller Maria Graham visited Valongo slave market. Graham provided a
detailed description of the site and the conditions of the newly arrived Africans:

Lhave this day seen the Val Longo; it is the slave-market of Rio, Almost every house in
this very long street is a depét for slaves. On passing by the doors this evening, I saw
in most of them long benches placed near the walls, on which rows of young creatures
were sitting, their heads shaved, their bodies emaciated, and the marks of recent itch
upon their skins. In some places the poor creatures were lying on mats, evidently too
sick to sit up. At one house the half-doors were shut, and a group of boys and girls,
apparently not above fifteen years old, and some much under, were leaning over the
hatches, and gazing into the street with wondering faces. @

Robert Walsh (1772-1852), an Irish clergyman and historian, who went to
Brazil in 1828, where he spent 200 days investigating the living and working
conditions of the enslaved population, also described Valongo slave market situ-
ate in Valongo Street:

The place where the great slave mart is held, is a long winding street called the Val-
longo which runs from the sea, at the northern extremity of the city. Almost every
house in this place is a large ware-room where the slaves are deposited, and custom-
ers go to purchase. These ware-rooms stand at each side of the street, and the poor
creatures are exposed for sale like any other commodity ... There was no circumstance
which struck me with more melancholy reflections than this market, which [ felt a
kind of morbid curiosity in secing, asa man looks at objects which excite his strongest
interests, while they shock his best feelings. The ware-rooms are spacious apartments,
where sometimes three or four hundred slaves, of all ages, and both sexes, are exhib-
ited rogether. Round the room are benches on which the elder is generally sit, and
the middle is occupied by the younger, particularly females, who squat on the ground
stowed close together, with their hands and chins resting on their knees. Their only
covering is a small girdle of cross-barred cotton, tied round the waist, #

French artist Jean-Baptiste Debret (1768-1848), in his Voyage pitroresque et hig;

torique au Brésil (1834-5), also described the market and one of its ware-rooms, &
Debret’s description in the text accompanying his lithograph ‘Boutique de a
Rue Val-Longo’ clearly corresponds to the accounts provided by Graham 3114
Walsh.® Between 1824 and 1830 alone — before the Cemetery of Pretos Novos
was closed because of the official ban on the Brazilian slave trade — more thafl
6,000 newly arrived Africans were buried at the site.%
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Despite the numerous descriptions of the Valongo slave market in travel
accounts, the exact location of the Valongo wharf remained lost for over a cen-
tury. Actually, in 1843, the wharf underwent major works and was renamed
‘Empress Wharf” to receive the Empress Teresa Cristina who arrived in Brazil
that same year to marry the Brazilian emperor, Dom Pedro II. As Jaime Rod-
rigues points out, the renovation and the new hame given to the wharf were
intended to conceal the slave past of the site, replacing it with a celebratory
memory of Brazilian monarchy. In March 201 1, as part of the project ‘Rio de
Janeiro: Porto Maravilha’ (Rio de Janeiro: Wonderful Port) aiming at recuperat-
ing the city’s old port especially in view of the 2014 Fifa World Cup and 2016
Olympic Games, drainage works were undertaken in the region.” At this point
the ruins of Valongo wharf, which had been totally hidden firse by the granite
blocks of the Empress Wharf, then by an embankment buile during the major
urban reform led by Mayor Pereira Passos in the early 1900s, and finally by the
Avenue Bardo de Tefé, were finally uncovered, The excavations also recovered
numerous African artefacts, including ceramic pipes, cowries employed in reli-
gious practices and buttons made of animal bones, The mayor of Rio de Janeiro
Eduardo Paes reacted to the discovery by stating that the ruins of Valongo quay
are ‘our Roman ruins and promising that a memorial to exhibit the findings
woulii8 be created in the Valongo garden at Morro da Conceigio, in the port
zone.

Conclusion

Afro-Brazilian demands for civil rights have led to different forms of cultural
assertion that helped to promote the connections between Brazil and Africa,
However, these celebrations have ofien concealed the origins and the causes
of African forced migration to Brazil. A close €xamination of the initiatives to
commemorate Brazilian slavery through monuments, museums and memorials
indicates that the country is far behind several other nations in Africa, Europe
and the Americas, which since the 1990s have started publicly acknowledging
their role in the Atlantic slave trade and slavery,

Until the 1980s, the public narratives on Brazilian slavery conveyed espe-
cially during Carnival tended to support the ideology of racial democracy. With
the end of the military dictatorship in 1985, these narratives have changed.
Instead of emphasizing victimhood, public celebrations and otficial commemo-
rations gradually starred underscoring resistance, by emphasizing the memory
of Zumbi and other Afro-Brazilian historical actors who fought for freedom.
DCSpite these changes, very few Brazilian museums dedicate any space to slavery
' permanent and temporary exhibitions, and even then it is usually restricted
£ one or two rooms. Slavery is presented as parr of the history of labour, very
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often through images from nineteenth-century European travel accounts and
miniatures depicting scenes of work and physical punishment. This widespread
superficial approach focusing on victimization and victimhood, constantly
associating the Afro-Brazilian population with a negative image, prevents the
understanding of slavery as a historical and contemporary phenomenon, as well
as its legacies of racism and social inequalities. Despite the persistent obstacles
in creating permanent public places dedicated to slavery, the growing number
of international initiatives is contributing to the slow incorporation of slavery
into Brazilian public space, through initiatives such as monuments, memoris
als and museums. Moreover, because Brazil will host important international
events (2014 Fifa World Cup and 2016 Olympic Games) in the next few years,
bringing slavery into the public space may become a financially viable prospect
in developing cultural tourism in some regions of the country. ;

9 LEARNING TO REMEMBER AND IMAGINE
SLAVERY: THE PEDAGOGIES OF MUSEUM
FIELD TRIPS IN THE REPRESENTATION OF
‘DIFFICULT” HISTORIES

Nikki Spalding

The prevailing rhetoric of remembering and teaching difficult histories, such as
the Holocaust or transatlantic slavery, is one of ‘never again’: learning centres on
remembering the past so that such atrocities will not happen in future genera-
tions. In order to understand the intergenerational transmission of memories of
slavery through education, this chapter focuses on the museum as a key cultural
and educational medium. It explores the potential value of drama, performance
and role play in the experiences of school pupils learning to remember and imag-
ine slavery through field trips. The issue of how museums can facilitate new
forms of learning and experience which differ from other more conventional
modes of educating people about the past is investigated through the analysis of
qualitative data; this is not an area to which much consideration has been given
in the existing literature of teaching slavery.

The rhetoric and pedagogies of difficult history education are particularly
interesting in the context of periods of heightened commemorative activity, such
as the 2007 bicentenary of the abolition of the British slave trade, an overview of
which is given in the first section of this chapter. The significance of the activity
around the bicentenary in contriburing to more reflexive and critical teaching of
the history of the British Empire in schools is arguably one of the most notable
achievements of the commemorative year. Furthermore, at conferences and work-
shops around the time of the bicentenary, the educational potential of museums
Wwas frequently at the centre of discussions highlighting the conflation of learning,
commemoration and difficult histories within the discursive practices of academia
and the heritage and education sectors.! Difficult histories here are akin to S. Mac-
donald’s understanding of ‘difficult heritage, which she defines as ‘ past that is
recognized as meaningful in the present but that is also contested and awkward
for public reconciliation with a positive, self-affirming contemporary identity’?
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