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Frantz Fanon is a central figure in cultural, post-coloara African-American
studies, whether in the United States, Africa or Eurdjge often speak about Fanonian
studies, such is the volume of research that has been basisdvamtk. My black Brazilian
colleagues and students have the same admiration, resdedéewotion for him as their
black North American and African brothersHowever, whéooked for material to write
this paper, | was met with a conspicuous silence, iootlultural and academic journals
which lasted all the way to the mid 1960s.

Although he had previously had a limited readership iazlir Fanon became
known within cultural circles, as in other parts of thaldiowhen revolutionary violence
was the order of the day, championed by thinking revolutyofighters such as Fidel
Castro, Che Guevara, Camilo Torres; or by black leaslerh as Stockley Carmichael,
Malcom X and Eldridge Cleaver; or Amilcar Cabral, Agadso Neto, Kwame N'Krumah.
However, after this phase, contrary to what occurrecther places, his thinking did not
become the object of elucidating and critical reflection orp#reof Brazilian universities
and academics who were established in study centresyassthe case with other
revolutionary thinkers.

In this paper, | will defend two theses. The first ig tha lukewarm reception was
due to a national and racial makeup totally opposeddilr conflicts, highly instilled
within an intellectual middle class which was white andedlirace, yet racially colourless.
That is, the Brazil of racial democracy. The second thesislains the limited
dissemination of Fanonian studies by the small number ok Iplofessors and researchers
at Brazilian universities who focus on the formatiorblaick identity or the affirmation of
racially oppressed subjects as their area of study.

Fanon's thinking came to Brazil much like all new ideasEuropean books - and
at a time when Marxism and existentialism competed forithelight of the Brazilian
cultural and political scene.

The 1960s and the Sartre epidemic

A careful reading of the main Brazilian cultural journalghe 1950s did not cast
any light on Fanon's reception in Brazil. It is as if phublication ofPeau noir, masques
blancs(Fanon 1952) had passed unnotic&ahembi,from S&o Paulo, published between
1953 and 1955 all the studies of race relations between wahitielslacks in Sdo Paulo, the
outcome of a project co-ordinated by Roger Bastide and dioreFernandes. It also
published some reactions to these studies. Bastide hietfhaving returned from Paris
in 1954, regularly wrote critiques and commentaries on bedksh were released in
Europe, mainly in France; but he does not mention Fanors ireliewing activities. We
also found nothing ifRevista BrasilienseClovis Moura, Florestan Fernandes and Octavio
lanni wrote for this journal on black issues (the Maoft, racial relations, poetry), but
without mentioning the Martinican author. In 1958, Sergio idtillvrote a far-reaching
review of black poetry, and of course, citesrgritudepoets and Sartre. That is all.



Brazil became more familiar with Fanon's ideas shortfpreehis death, more
precisely during Jean-Paul Sartre and Simon de Beaustaysin the country, between
August and September 1960. Sartre and Beauvoir (196@din Rio de Janeiro from
Havana, in order to promote international solidarity in suppfathe Cuban revolution and
the war of liberation in Algeria. Certainly the Braani intelligentsia, in close contact with
what was happening in Paris, accompanied, thrdugh Temps Moderneshe anti-
colonialist positions held by Sartre. His crusade to CHhihdga and Brazil clearly had a
militant character. "Colonialism is a system thaeat$ us with its racism", wrote Sartre in
1956, and while he was in Brazil, he faced criminal charg@sris, together with another
121 intellectuals who openly proclaimed co-operation witle Algerian National
Liberation Front.

In the previous decade, the black newsp&pglomboalso published passages of
his Black Orpheusto show that the "anti-racist racism" of black frgpltones contained a
new dialectic of liberation. But now, in 1960, Sartre waBrgwil, defending the very same
anti-imperialist positions held by communists and the datkedt in relation to Cuba and
Latin America, Asia and Africa; and thus the antisacnd anti-colonial struggle of
Africans and Afro-Americans came into closer proximity tozra

| do not have any information as to whether Sartre memtidfeon in his
conferences, but the ideas of his young Martinican discipldhandhey impressed Sartre
at the time are apparent in de Beauvoir's diaries. Wheinisging about a visit to llheus,
for example, she notes "men with dark hair and dark skre looking at us, hatchets in
their hands and hatred in their eyes". The revolutiothénthird world, as perceived by
Fanon, should be the work of peasants and not the dock wosker they also met in
llhéus, "muscly, healthy, they knew how to laugh and singbnipared with the peasants,
the proletariat in Brazil is an aristocracy"”, wrote Bear (1963:549). Sartre also drew
attention to the social inequality which Brazilian black pespléered from, as he became
aware that all his contacts were white from the middig upper classes:

"We have never seen in the salons, in the universiiesgven in the

auditoriums chocolate or milky coffee-coloured faces. &amtade this

observation aloud during a conference in S&o Paulo and therected
himself: there was a black man in the room - a televigeechnician

(Beauvoir 1963: 561).

Evidently, Sartre and Beauvoir did not find in Brazil arggpavho thought that
Brazilian black people were victims of racism; on tbatrary, they met with a unanimous
discourse in which the segregation of black people wastedas of an economic nature,
and therefore the struggle for liberation should be one asfsek. They did not seem
entirely convinced since, according to Beauvoir, "the fdhat all the descendents of
slaves continued to be proletarian; and in the shanty tpamswhite people feel superior
to black." That may be so. But Sartre's success inilBvas a result of his conferences
about colonialism and the historic necessity of the fight faepeddence by the peoples of
the Third World.

In Brazil, Sartre's anti-racism and anti-colonialisnd ha co-exist alongside the
republicanism of their audience - a literary middle-clasgle up of students, writers and
intellectuals. For Sartre, Brazil was not simplyuadpean transplant like the United States;
after all, "all [Brazilians] that | have met, have beéafluenced to some extent by the nago
cults" (Beauvoir 1963: 561). Here, assimilation and integradid not seem like some
ingenious discourse of domination; on the contrary, theyn deehaveamulatadé the

! Mulatois a person of mixed race. Henaeyulatadds the result of cultural and biological miscegenation.



country, as Freyre wanted and as Jorge Amado, their belggyed. In fact, Sartre and
Beauvoir were already familiar with both their ideas. Westmemember that extracts from
Cacauhad been published ltes Temps ModerneAmado 1954), which also published a
favourable review of the French edition ©asa Grande e Senza(®ouillon 1953), and
that Quincas Berro D’Aguavould be published by the same magazine after his regurn
Paris (Amado 1961).

To understand Sartre's position, it is important to remethlagthe post-war world
quickly became polarized in two axes. In the first,éh&as a contraposition between the
north and the south with regard to the issues of de-cotmmsand racism. Sartre had
actively participated in the construction of the positretd by the south. He wrote the
preface toAnthologie de la nouvelle poésie négre et malgache de la ldnguoeaise
(Sartre 1948, 1949), in which he embraced negritude - theement of identity
affirmation and cultural, ethnic and racial reconstructioAfatans and Afro-Caribbeans -
despite the fact that he made use of the old conceptionisihrachis doctrine. Negritude,
according to him, was anti-racist racism. Since the 49b0wever, he started to open up
the pages of his journal to a new theory of racism in thevpamsperiod: the type of racism
which, despite being conceptionally denied, actually seduand was experienced in the
social and political practices of the colonizers and coéahiln relation to the second axis,
polarization was between the intellectuals who defendeblainegeois and liberal order, on
the one hand, and those who spoke up for the interester&éns and peasants, from a
Marxist or other ideological points of view. The first axgsmarked by races and by de-
colonization; the second by the struggle of the classes andtibgnperialism. Thus, Sartre
and Fanon represented a fusion of anti-imperialism, ansmaale-colonization and the
struggle of the classes.

In Brazil during the 1950s and 1960s, however, these two digesiot meet:
liberals and Marxists, whites and blacks, both had the satieacist project of building a
mixed race nation, Brazilian and post-European, which ewsecthe polarity between
whites, on the one hand, and black and indigenous peopliee other. The only thing that
divided them was the defence of the bourgeois order or a d¢oranti towards class
struggle. Races therefore, disappeared, with the concegtdalpolitical overexposure
given to the idea of social classes. The same happened irLatimAmerica, including in
socialist Cuba, which Fanon wanted to become acquaintdd (@ibrdon, Sharpley-
Whiting and White 1996: 4) and which Sartre came to kmo#960.

If Fanon's thinking had not been the result of the convergehtteese two axes,
Guerreiro Ramos, black activist and sociologist, coulcehatroduced him to Brazil in
1960, since he had some affinity with his ideas. Not only himalbtlie other members of
ISEPR?, as observed Renato Ortiz (1998:51):

"What is noticeable about Fanon's and ISEB's writings, is thgtdheboth

based on the same fundamental concepts: alienation and the atoloni

situation. The original sources are also, in both cases, icintHegel, the

young Marx, Sartre and Balandiér

If Guerreiro did not take up Fanon’s ideas, it was tsrthe type of de-alienation
and de-colonization he was looking for did not involve ckissggle. He probably knew
Fanon, since he red@résence AfricaindFanon 1956, 1959Esprit (Fanon 1951, 1956,
1959) andLes Temps ModernéBanon 1956, 1961), as well as French academic journals.
The fact is that to formulate his indictment against theuallicolonization of "light" and

2 Instituto Superior de Estudos BrasileiroSuperior Institute of Brazilian Studig$sebianos" members of
ISEB



"dark" Brazilians, Gerreiro used some of the same ssusis Fanon, but not all of them.
They had the same inclination for Hegel and for exigtksih, however when considering
their different national situations and personal projeatsredo was led to hold nationalist
and populist positions (Paival980), separating him from theutesnary doctrines which
preached violence as a means of social transformation or aigiahd for the maintenance
of different cultures between colonized and colonfzers

Furthermore, the Sdo Paulo black press during the 1960sh wiais made up of
men and women who came from a more precarious classaitttzan Guerreiro himself,
seemed to overlook Fanon and his solidarity campaigntter African Liberation
Movements, but continued to be in tune with Senghor angeSadiscourse of 1948 on
négritudewhich they directly cite

Fanon and the revolutionary left

The silence of the Brazilian left in relation to Fantwoth among blacks and
whites, certainly needs to be understood as profound political éisagmt, because of the
innumerous indirect signs of his presence from the 1960s dew&ome facts need to be
mentioned so that we can understand how this difficultioelship between Fanon and the
Brazilian left was established.

In 1966, the journalempo Brasileirgoublished an article by Gérard Chaliand, in
which the author inserts a footnote to comm#Bé&sed on some of the most contestable of
Fanon's analyses - those about African peasants. In rel&idhis subject see the best
and, in fact, the only Marxist analysis of Fanon's thought: 'Farolese problemes de
I'indépendance’ La Pensée107”. He was referring to Nghe (1963), one of Fanon's great
adversaries in the African world.

Brazilian Marxists, therefore, followed Marxist crism - and also liberal (Arendt
1970) — in relation to Fanon's political conceptions. In Bréze left revered Fanon, but
read him in French, and did not cite him; imposing oalfita respectful silence. The
Monthly Review (MRMarxists, whose articles were regularly translatedl @ublished by
Brazilian journals, did not behave in the same way. Hasan for this reverence and
silence with regard to Fanon can be found, perhapssiodmtrality to the struggles that
were emerging in the United States at that time, evhiro-American rebels also
considered themselves to be colonial subjects, an atthatlevas summed up well by the
words of MR's editors:

“If you don't already know it, mark well the name of Frantadfawho has become

perhaps the most revered spokesman for the colonial opprédisgdstly famous

bookLes Damnés de la Terhas just been issued by Grove Press under the title of

The Wretched of the Earthand we recommend it higtily(Monthly Review, n.

17(1), 1965)

% In A reducéo sociolégical 958, Guerreiro explicitly cites Césaire (1955), Diop (1954) anteS4d956)
in French, but does not refer to Fanon (1952, 1955). In the second &dii®85, Guerreiro adds
references to Balandier (1955) but still does not mention Fanon.

* See theNiger Collection, newspaper edited by José Assis Barbosa and José&aCeite, in Sdo Paulo,
1960. Cole¢éo Mirian Ferrara, IEB-USP.

® In an interview with Verena Alberti and Amilcar Perd(it8.12.2006), José Maria Nunes Pereira, who
directed Asian Studies at Candido Mendes University, between 1973&dddmments: "Fanon was a
crossed out name in the left".



In November 1966, Goldman (1966) writes a 5-page rewfeBtudies In A Dying
Colonialism and creates a fitting phrase about what Fanon meam taack rebellion at
that time:

"Fanon is popular because he is talking, above all, aboustiuggle itself

and he is talking from inside the Revolution, as a participdhe young

black radicals who read him, who internalize his vision aespond with

such great fervor to his ideas are, after all, people who siraggling

intensely against a system they are not at all sure taeybang down. To

Fanon the important thing is the transformation, the inner tartathat

occurs during the struggle, the way the "wretched of the eauth"freed

during the inevitable confrontation between oppressor and ogguiesAnd
there is one further idea that Fanon, a Negro doctor fronttikigue who
wrote about the Algerian Revolution, suggests to these yadhicpls: that

the system they are fighting and the one he was fightingrageand the

same, and that both he and they oppose a common oppressoramiheia

common visiori.(Goldman 1966: 58)

Did Fanon have the same significance among Brazilian Hagksat is certain, is
that finally in 1968 a Brazilian edition dfes Damnés de la Terravas released but was
quickly taken out of circulation by the organs of politicghression, but not before it fell
into the hands of dozens of militants. It was explosive foodhought for both the class
struggle and for the racial democracy project. Buchanan (19680), in theRevista da
Civilizag&do Brasileira writes: "We must remember that Malcom X - who, togethigh
Frantz Fanon, was Carmichael's main inspiration - wasenly black American leader who
applauded Kennedy's assassination."

In the same journal, the communist literary critic Wekn8odré (1968:198), in a
annual review of the year's releases, writes: "Colomalis its brutality, is reflected in
Frantz Fanon's work, "The Wretched of the Earth", which etuitie effects of torture”. In
this sentence we hear the echo of the tortures whicledtartbecome routine during the
military regime, and also a display of some sympathy ferpnétations similar to those of
Goldman (1966: 55):

"One of Fanon’s most important contributions to social thoughtig his

brilliant analysis of the relationship between mental disordmnd

colonialism, between sexual maladjustment and political sspoa’

For some, brilliant psychoanalyst and bad politician; for sthedical ideologue,
Fanon would have to wait for a new left to receive mthetic reading. Even the black
leader Abdias do Nascimento (1966, 1968), in his articldgedirhe, set out the influences
of the black movement, analysed the international silnafibcused onégritudeandblack
culture, talked about the rape that is the origin of the Bxazmiscegenation, mentioned
the African liberation struggles, the "North Americancklaiprising”, but said nothing of
Fanon:

"Paraphrasing Toynbee, and due to specific historical conditihvese is a

new decisive role to be played by black people in the USitiates towards a

new - political and cultural - direction for coloured peoplesalbthe world.

It is, so to speak, the bringing together of the legadyhlgfthe current

generation of great black people - Leopold Sédar Senghor, Kwame

N'Krumah, Langston Hughes, Jomo Keniata, Aimé Cesaire, Sekog, T



Nicolas Guillén, Peter Abraham, Alioune Diop, Lumumba, Janadgwin,
Méario de Andradé (Nascimento 1968: 206

Abdias was very close to ISEB and to Guerreiro Ramosatidhad great respect
for Toynbee, something that was common among "isebiandsB(iBembers) as Vanilda
Paiva& explains. Frantz Fanon became an important referendebthas only after 1968,
when the Brazilian black leader became aware of Fanootk, wvidely translated,
discussed and commented on in the United States, where he wasitbé. The Genocide
of the Brazilian Black maiiNascimento 1978) marks the moment where Fanon's ideas
come to influence Abdias' writings.

The same occurs with Octavio lanni and many other exitediln intellectuals.
In his Imperialismo y cultura de la violéncia em América Latjh@perialism and the
Culture of Violence in Latin America] (lanni 1970) he hd@ady taken on board Fanon's
discourse and that of thdontly ReviewMarxists. The same is true of Clévis Moura
(1994). When lanni returned to Brazil in the 1980s and was rgraéel into the university
environment, he made the reading of Fanon compulsory fofdsises and recommended it
to black students who came to fim

If, as according to José Maria Pereira, "Fanon waangercrossed out by the left"
in the mid 1960s, this was certainly not the case fomhae of the left, in particular for
those that were outside party politics. Catholics, fomge, who increasingly gained
influence as the communist parties were decimated biicablrepression, did not totally
condemn the revolutionary violence of the colonised and antaratiswhich the name of
Fanon was intricately linked. The jourr@hz e Terra(Peace and Earthan entity very
closely linked to the catholic left, published in ith &dition a translation of an article by
Raymond Domerge, which used the very saiitee"Wretched of the Eatrtlas a parameter
to draft a blueprint for Catholic political action in facetbé emergence of revolutionary
struggles in the Third World.

"This long sequence of citations [Fanon's] seemed to us negdesahow how

violence, when it becomes the norm, can suddenly irrupt irfotine of armed

violence. Revolutionary violence is nothing but the transpositf a previous
violence which has its roots in a type of economical egioit’ Domergue

(1968:51).

Still in 1968, it was the revolutionary pedagogue Paulo &reiho was also much
influenced by Catholic existentialist thinking and by BXEanti-colonialist nationalism,
who most absorbed Fanon's readings. InRadagogia do Oprimido (Pedagogy of the
Oppressed)reire (1970) was perhaps the first Brazilian to embfacen's ideas.

According to Freire himself, he became aware of the iMeain revolutionary
between 1965 and 1968. This is what he insinuates in &ssages oPedagogia da
Esperanca (Pedagogy of Hope)

"[...] later on, much later on, | read in Sartre (the PrefatéThe Wretched

of the Earth', by Franz Fanon) as being one of the expressibriseo

connivance of the oppressed with the oppresSgbreire 1992:19)

bAlias, era comum entre os isebianos, influidos pela leitufeogiebee, a referéncia aos paises
subdesenvolvidos como “proletariado externo” do mundo ocidentafagiint was common among
'isebianos’' (ISEB Members), who were influenced by Toynbee,dotmefinderdeveloped countries as
‘external proletariat’ of the western world.)" (Paiva 1980:15@ 88}

" Personal information was passed on to me by Valter SilugH8Car professor and lanni's ex-student.



"They [the African peasants] were encouraged by all this, asa$
encouraged by reading Fanon and Memmi, when re-reading the osgihal
Pedagogia. Possibly, when establishing their co-existende Reitlagogia
do oprimido, and referring to the educational practice to Whicey were
accustomed, they must have felt the same emotion thataioodf e when |
started getting into '‘Condenados da Terra' and the The Cadorand The
Colonized'. That pleasant sensation which takes hold of us wénegaffirm
the reason for our sense of secutiffzreire 1992:141)

The last passage suggests that he @aalenadosvhen he had already finished

the manuscript oPedagogiasince Freire talks about the "re-reading of the origin&ds
the manuscript is dated to 1968 and the first editionl®@0, this is a plausible
interpretation. But, at the same time, Freire indicditad he read Fanon in the Mexican
edition of 1965. The fact is, therefore, that he becamageaof Fanon between 1965 and
1970, a period of radical changes in his thinking:

"Absorbed by practical work since the creation of his method;aseobliged
to stop when the Goulart government fell. Up until that poinirétead little

time for theoretical work, and he was now able to retorhis starting point
of 1959. 'His theoretical work had been effectivelybeftind’. Until then,
Freire had been unable to digest new influences and theohgticebrporate
new positions; for this reason, his ideas could not keep pacéisifiractice
and he lacked, at that moment, the theoretical and methodalogicls

which would allow him to re-interpret reality and profoundigvise his
pedagogical discourse. A more consequential effort in thectitan would
come later and 'Pedagogia do oprimido’ is its outcome." (Pa9891141)

Either way, the Brazilian intellectuals who were openFamon's radical and

revolutionary influence met in 1968, free from party pditioyalties and detached from
well-established philosophical tendencies.

Another notable figure who was open to Fanon's influence wasb@&l Rocha.

Some writers such as Xavier (2004: 21) even managdisdern Fanon's direct influence
on the young Rocha's writings.

“In Glauber, the feeling that geo-politics is an axis of camtftion (where
cinema is one of its vectors) in which the oppressedmewisible (and are
likely subjects in the process) is expressed throughnagele Basing himself
on Frantz Fanon, he makes this feeling explicit in “Por umatieaté&la
fome", stressing the demarcation of places and the stalatonflicts which
come from the economic-social, cultural and psychologicalridrar
separating the world of hunger from the developed world.

Xavier makes a connection between Fanon and Glauber fiollthveing sentence:

"From the 'cinema novo': above all, an aesthetic of ai#es revolutionary
rather than primitive, this is the starting point for the aroker to perceive
the existence of the colonised; only by becoming aware of lgipassibility,

that is violence, the coloniser can understand, through itohdhe force of



the culture he is exploiting. Whilst he does not take ufs &mencolonised is
a slave: it was necessary for the first policeman tdaf@liehe Frenchman to
notice the Algeriari (Rocha 1965: 169)

But Glauber, himself, did not remember having read Fanohistime. It is far
more likely that he had read Sartre, since he says iharneixt:
It was during JK's (Jucelino Kubitschek) time, while | wdkis Bahia when
| heard about anti/"Ufanistic" nationalism. While still yourvthen Arnaldo
Carrilho went to Itamaraty, he took Cinema Novo's 'PaiX&a'ssion) to the
international festivals. This is what "Brazyl" needed toualty de-colonise
itself in the world. Dialectically, one of the prioritigsgs the development of
internal markets (economy/culture) but before Frantz Fam@riie Wretched
of the Earth' reached me, recommended by the playwright AnEedro,
and before modernism, we could already feel Jorjamado's anuready to
break the chains of ideological submission, the complex abrmeolonial
inferiority, our cancer, the main weapon used by the in&d@arrilho
Arnaldo 80", Rocha 2004:455)

It seems that Glauber is only aware of Fanon in 1968, throegBr#zilian edition
of The Wretched of the EartBut Xavier is right: in Glauber, Fanon seemed to be fully
alive, not half-heartedly, he becomes a way of thinkingremgust a name. Xavier's thesis
is corroborated by Mendonca (1995).

It is also revealing that both intellectuals who weniéidlly receptive to Fanon's
ideas were white — though they had not even come aBtask Skin, White Masksand
they were iconoclasts in search of a new language, a nevarayd-world way of making
cinema or educating. Both left Brazil after 1968.

When Black Skin, White Maskwas finally published in Brazil, after having
circulated among young militants in photocopies as bladk@ousness training manuals,
it was already 1983. It was published Bgtor, which specialised in psychoanalytical
works. Furthermore, despite the fact that it was publisheRio de JaneirofFator was
based in Salvador, where thdovimento Negro Unificado - MNUWUnified Black
Movement) edited its newspaper which had a national atfonl Undoubtedly there was a
convergence of editorial interests in a work that is vemych influenced by
psychoanalysis, and the commercial interest in feedingvanmaaket created by a middle
class with race consciousness, since Fanon had become tligenatgre. Florentina Souza
says:

"... the Nego magazine, the MNU-Bahia bulletin, in its first issueblshed reading
suggestions from Amilcar Cabra®bras escolhidgsAfrica — literatura, arte e cultura
(Selected Works, Africa — literature, art and cultuoeganized by Manoel Ferreira and, in
its third issue, Fanon's bo@fack Skin, White Masks' (Souza 2005: 163).

Young black students during the 1970s and 1980s

Sartre, and his way of reading Fanon, had an enduring inBuemong blacks and
whites. In 1978, the chief-editor of the newspayensus -from Convergéncia Socialista
whose black militants were very active in the foundatioklo¥imento Unificado Contra a
Discriminacao Racia[Unified Movement against Racial Discrimination), whigreceded
MNU - found images in Sartre's preface to Wieetched of the Eartto express what took
place on the staircases of Sdo Palhisicipal Theatre:



"On one occasion Sartre wrote about black issues. He samdkething

unforgettable, and | will cite it from memory..."What gl@l expect to hear
when these black mouths found themselves freed fromntbezles? That
they would shout out nice, friendly words?' Are the mubdeg) torn off in

Brazil? Indeed they are. So, this is what we saw in SdooPaul a

historical night. Black mouths shouting against injustice and exgion.

Fists raised, in the twilight of that moment when, in@dty, tired men go
home. Gentle words were not heard - and it's good that tassse. The
humiliation of centuries, only the resilience of the peamuld have put up
with this!" (Faerman 1978:1)

In the same way, theersussectionAfro-latino-Americawas launched in 1978 with
the headline "Nem almas brancas, nem mascaras néyetiier white souls, nor black
mask$}, a pun on Fanon's title, whilst also alluding to otkienple cognitive references
such as "black man with a white soul"; or traditionalspr&uch as Nelson Rodrigues'
observations - "a painted white man is the national thediteck man. Just like that! " -
sometimes remembered by Abdias do Nascimento (1996).

Furthermore, Afro-Latino-Américawas silent onThe Wretched of this Earth
published in 1968 in Brazil, oBlack Skin, White Maskswhich had been circulating
among some black militants since the mid 1970s in a photatdmrtuguese edition by
Paisagem publishing house from Porto - but in 1978, puldished in issue 18 extracts of
Black Orpheugpreceded by the following warning:

"In the current political context, where the Socialist Paghows itself to be

the more serious alternative for the participation of thegimalised sectors

of Brazilian society, Jean-Paul Sartre considers the roleth&f black

socialist. He debates the importance of not losing sighth@fobjective

conditions of being a black person and a worker.

However, it was the young black students of the 1970s and ¥8&f)sin Brazil,
read and lived Fanon with their body and soul, making Bminstrument of race
consciousness and resistance to oppression, the ideologad bebomplete revolution
within Brazilian racial democracy. References to fait are plentiful in the literature. |
will only pursue some of these:

In a research project co-ordinated by Alberti e Pereir@gRid the CPDOC, about
the contemporary black Brazilian movement, eight milgaspontaneously cite Fanon
when talking about their training: Amauri Mendes Pereirdhedio Roque Nunes Leal,
Hédio Silva Junior, José Maria Nunes Pereira, LuizaSitwuti), Milton Barbosa, Regina
Lucia dos Santos and Yedo Ferreira. In a similar reseaonducted by Mércia Contins
(2005), six militants also mention Fanon.

From interviews with these militants, Michael Hanchdr@dd: 116) also registers:

“Thus members of Black Soul in Rio de Janeiro and S&o Paulo-whose
activities included passing around copies of Stokely Carmiish&ack
Power and Frantz Fanon's Wretched of the Earth for group disous
among other items - were (mis)identified as part of the gty theory
held and propagated by civiian and military elites. There ne
documentation available on the surveillance and perceptior®laak Soul
and the black movement in general during this period, dubetmature of
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the regimes during the dictatorship. However, a high-rankifigial of the
National Information Service, the resourceful intelligeacsn of the state,
confirmed during a personal interview that several blackivets were
closely monitored in the 1970s because of the statesf et they were
mere cogs in the ever-turning wheel of communist casgpgir(Hanchard
1994: 116)

Thirteen years after the publication of Hanchard's book, wiermrchives of the
political police (DEOPS) had already been opened to r&sera; Karin Kosling was able
to document the repression suffered by MNU:

"In a report by the DEOPS Information Division about a puldict

organised by MNU, on 7/7/1980, Milton Barbosa, an important MNU

militant, cited Fanon to criticise imperialism(Dossié 50-Z-130- 3773.

DEOPS/SP, DAESP. in Kosling 2007: 161)

Analysing police documentation, Kosling didn't have any doubts disting the
main intellectual influences on young black rebels:

"Writers like Fernandes, together with Eldridge Cleaver arahtz Fanon,

among others, introduced the issue of class struggle into tHg déates

(Kosling 2007: 161)

Florentina de Souza, looking at other sources - two irapbfilack newspapers -
agrees with regard to Fanon:

"The influence that black writers in Brazil received fromcah literature

written in the Portuguese language, which arrived in Brawnhewspapers,

magazines and books, was notable; as was the influence ddrtsiation of

Fanon's works and Garvey and DuBois' texts which had beeulating

within the Brazilian black movement since the 5938ouza 2005: 162)

Reading some statements from black militants from tB&04, | have the
impression that Fanon's reception in Brazil was no éiffeto his reception in the United
States as reported by Goldman. Amauri de Souza, an imipigtae in the Rio de Janeiro
MNU says:

“Quando eu comecei a ler Alma no exilio, que foi a e&peia do Cleaver,

gue era uma das principais liderangcas dos Panteras Negras,oedegois

entrei no Fanon, li os dois ao mesmo tempo... Foi uma loucyalcdera

demais! Fanon era a crucialidade, a violéncia como a partdaaHistoria.

Preconizava a violéncia do colonizador, o 6dio... O Fananen pouco

mais para mim do que era Che Guevara, porque o Che era um

revolucionario que tinha morrido, portanto perdeu, e foi aquiAnaérica e

nao era negro. O Fanon era negro. Foi uma proximidade maiorequive

com ele. E era terrivel... O Fanon ndo foi morto na lef@s ganharam,

fizeram a revolugéo... E na minha cabeca, aquilo me apaixor{&ntrevista

a Verena Alberti e Amilcar Pereira: fita 2 — lado A e B)

"When | started to read 'Soul on Ice', which was the é&mqmes of Cleaver,
one of the main leaders of the Black Panthers, and soon aftervgotsnto
Fanon, | read both at the same time... It was crazy! Thatanazing!
Fanon was so important, violence as the midwife of Histbaduocated the



11

violence of the coloniser, the hatred... Fanon meant more tthame Che
Guevara, because Che was a revolutionary that was dead, thenefdrad

lost, and it was here in America and he was not blacknokR was black. |
felt a greater affinity towards him. It was terribleFFanon didn't die in the
struggle, they had won, they made the revolution... And infedlve with all

that, in my head (Interview with Verena Alberti and Amilcar Pereirape 2
— sides A and B).

But the first (and perhaps the only) systematic refleaioout Fanon’s thinking
was only made in 1981 by black intellectuals in a Braziliadewéc journal and signed by
a collective,Grupo de Estudos sobre o Pensamento Politico Afriq@ePPF) [Study
Group on African Political Thinking], which signifies a midypoint between academic
and political reflection. The group was made up of activisitslesits and teachers from the
Centro de Estudos Afro-asiatica&entre for Afro-Asian Studies, Candido Mendes
University), directed by José Maria Nunes Pereira.

"It is clear [by reading Fanon] that while racism is the conssge of a

situation of socio-economic domination, it has its own ma@sh@ of a

psychological order which give it certain autonomy. Howedbeés situation

continues to feed - and feeds itself upon - racism. [ipsicable not only to

the colonial situation, but also to neo-colonial and capitakstiaties with a

large contingency of labour from the old colonies. Infils case, as we

have seen, the fundamental function of racism is the legitimeafialirect

occupation and exploitation. In the neo-colonial situation,cera

discrimination is used with the same objectives, with tieeessary
adaptations to a new reality. It supports the mechanism ofcoleoial

subordination’ (GEPPF 1981: 22).

But by reading the article, it can be seen that thezestll clear limits to the
acceptance of Fanon as a political strategist, espeeidl regard to his belief in the
potential of peasant revolution:

"He [Fanon] does not make a real class analysis of the col@ueiety.

There are references to classes or layers of socidtye proletariat, the

lumpenproletariat and the peasantry deserve some attentimce]ghey lack

characterization. There are references to the bourgeaisc to the local
elites, possibly consisting of members of the bourgeoistts analysis

favours the urban-rural polarizatioh(GEPPF 1981:15).

If the group criticizes the excessively classist atmwhemicist position held by the
traditional left, for whom the black movement still repreéed a serious danger of dividing
the exploited classes, it also distances itself froosé within the black movement who
separate themselves from the Marxist matrix.

"We believe that the position of those who try to minithieeace issue by

simply and purely diluting it in the 'social’, and the pasitiof those who

argue for the absolute independence of anti-racist organisatiore t{@eir

involvement in party politics) relative to the rest otisty, hinder - albeit

involuntarily - the death of the ‘racial democracy' idepld (GEPPF

1981:25)
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The academic reception

Gordon, Sharpley-Whiting e White (1996) divide the developgméstudies about
Fanon into four phases. The first phase was marked byetbéutionary literature of the
1960s, which in Brazil, as we have seen, was embrace@ldnyber's ideas about the
Cinema Novand Paulo Freire's conception of the pedagogy of the opprd$sedecond
phase, which they denominated biographic, did not have re@tgestin Brazil, and was
practically ignored. Not only is there no biography of Fawoitten by a Brazilian author,
there isn't as yet a single biography of Fanon edited izilBrBhere are only some
biographical notes (Ortiz 1995; Cabacgo e Chaves 2004). Theptiise, marked by Fanon
“s interest in political theory, would also have beenlyoignored if it wasn't for the fact
that Renate Zahar (1974) was reference readingsfapo de Estudos do Pensamento
Politico Africano (1981). It is worth pointing out lanni's book on imperialishready
mentioned above. But also in relation to this phase, Fanonly a reference, and these
studies did not generate thinking in Brazil about his politabehs on a wider scale, or of a
more original nature. The fourth and last phase, tfigpost-colonial studies, is still
practically new in Brazil, and reaches us only throughdommentaries of Bahba, Gilroy,
Gates Jr. or through Brazilian critics of post-colonigjisuch as Sérgio Costa (2006).

In Brazil, unlike in the United States, black mobilisatduring the 1970s did not
lead to the entry of black people in large numbers intoeusities, and the creation of
NEAB (Nucleos de Estudos Afro-BrasileijogCentre for Afro-Brazilian Studies] is
relatively recent in the country. Th&ssociacdo Brasileira de Pesquisadores Negros
(Brazilian Association of Black Researchers) is dated ooty £2000.

Fanonian studies in Brazil did not really become a subjecteéreh with a certain
degree of autonomy, and references to Fanon, as well a$ $ganse, seem to pursue
different lines. A quick search through university thesid dissertation databases shows
that Fanon is read in Brazilian universities, partidyl@n post-graduate courses about
literature, media and arts, social psychology and thalsegences. When debates which
raged through the 1960s and 1970s are revisited, his work atinéetsst.

However, only three Brazilian authors have dedicated estmt part of chapters in
books to discussing Fanon. Renato Ortiz (1995, 1998) undoubtedigsBscFanon more
profoundly and in a more refined manner. Specialising ofir-teéech intellectual world of
the post-war period, Ortiz (1995) prepared a volume oork-&or a collection of scientific
dissemination entitled “Grandes Cientistas Socidgeét Social Scientistspublished by
Editora Abril. This volume was never published, but years later @eturned to the
original of his "presentation” in an article in the jourttiias,published by the Sociology
Department of the University of Campinas, (Unicamp).tizOeetraces the formation of
Fanon's thinking to three central movements of the intaliéevorld of post-war France —
the re-reading of Hegel, the debate between Marxistsearsdentialists, and, finally
négritude. However, he is silent about Fanon's psychoanalytic forma@utiz's main
concern is related to the Fanonian conception of racism and oétioa. Some time later,
Ortiz (1998) revisits Fanon, this time in relation to Hisdg about the thinking within
ISEB, and discovers similar roots to the cultural aotenialism of the "isebian" thinkers —
Hegel, Sartre and Balandier. He does not mention, howthesiimportant influence of
phenomenology of Catholic origin on the main members of ISEB

Cabaco e Chaves (2004), in the wake of 9/11, re-raadrto again take up the
key points of his anti-colonialism and his justificatiorr@folutionary violence. Recalling
the debates of the 1960s, they write:
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"[Fanon] shook the 'good conscience' of Western metropolises vile
asserted that 'a colonial country is a racist country', amghtened
colonialist circles by denouncing the violence of theesgsind explaining
that 'the colonised man frees himself in and through moale he shocked a
part of the intellectual left taking issue with the theoadttools of Marxist
orthodoxy; he provoked the indignation of western commumatises by
asserting that 'the history of the wars of liberatiorthe history of the non-
verification of the thesis' about the commonality of intsrd®tween the
Metropolis' working classes and colonized peoples; coheran his
conviction, he accused non-violence and neutralism of s Implicity
with the exploitation of the colonized and the 'disorieotatof the elites of
the subjugated peoplegCabaco e Chaves 2004:69)

In summary, in Brazil, as elsewhere, Fanon defyitsitered the roll of classic
authors. Authors who are compulsory references to the studpme of the modern
world's phenomena, among which, and in particular, @ismaand political violence. He
positively became part of the Pantheon of black heroesnasuthor whose reading
educates the racial consciousness of activists or oflBrablack citizens. However, this
took place without the actual development of Fanonian studig® country. The reason
for this underdevelopment can be partially found in the smatiber of blacks in Brazilian
universities and, as a consequence, in the lack of a deflpetioa about racism and racial
identities. If this is really the case, the current emtilarge numbers of black people
through quotas, could perhaps lead to a wider range obpities.
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