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ABSTRACT: This paper aims to discuss the notion of Blackness by using the inter-

sectionality of gender, race, nationality and migration as the key aspects of lived 

experiences of how Blackness is negotiated. I will present how the notion of ra-

cial democracy in Brazil is present in the racialisation process and construction of 

self-identification. Based on the conversations during my doctoral research, I will 

problematise the racialised identity of Diaspora in the United Kingdom in order 

to understand how Blackness can be negotiated and acquires particular mean-

ings according to situated experiences. Weaving Blackness is a metaphor to un-

derstand discourses present in the building up of self-descriptions of racialised 

identities entangled with coloniality of power, resistance, and perceptions of the 

self in the practices/performances of the everyday. Vectors such as on indigeneity, 

national identity and migration form intersectionalities that are explored though 

epistemological lenses of Black Feminism and Decolonial Thought.

My PhD research entitled “Shackles of Colonialism: Lived Emotions of Black Brazil-

ian Women in the United Kingdom” is dedicated to examining how Black Brazil-

ian Women emotionally negotiate politics of “Othering” in the UK and how this 

negotiation is interlocked within an affect economy of coloniality and agency in 

the everyday lives of these women in the diaspora. I focus on Black Brazilian wom-

en as agents of historical processes (Collins, 1991) that produce identities, ideas 

of nation, knowledge values and sociabilities. To organise my fieldwork in order 

to map possible participants, I looked for Brazilian women who self-declared as 
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Black, taking into consideration the complexity of the Brazilian category related to 

Blackness, such as “morena”, “mulata”, “parda”, to cite a few “mixed-race” colours 

in the racialisation politics in Brazil (about racial identity and racialisation in Brazil: 

Gonzalez, 1979; Souza, 1983; Paixão and Carvano, 2008; Guimarães, 2001 among 

others). 

The issues of colour and race in my thesis are a key aspect which also inspires 

me to discuss how I understand the process of “weaving Brazilian Blackness” in 

the United Kingdom. The historiography of racialisation politics in Brazil shows us 

that the coexistence between a strong slave trade in the enslaving society with the 

increasing manumissions that were starting to form a new “class” of “free men” in 

the context was one of the factors that encouraged the social imaginary and intel-

lectual production to reproduce the idea of a “racial paradise” (Guimarães, 2001, 

2008).The markers of differentiation referring to race in Brazil are so dynamic that 

a “socially White” person could self-declare to be identified racially as being of 

the “morena” category, commonly used for those “dark Whites” with sun tanning 

(in this case the term is more common in Northern Brazil); or brown/very light 

skinned people (Guimarães, 2008). 

Colour categories are tools to soften the racialisation processes and racial con-

flicts, generating the possibility to create, reproduce and popularise the notion of 

“racial democracy”. Lelia Gonzalez and Carlos Hasenbalg (1982) say that believing 

in a racial democracy in Brazil implies the absence of racial prejudice and discrimi-

nation, and therefore, the existence of equal economic and social opportunities 

to Blacks and Whites. Gonzalez and Hasenbalg assert that the dissemination of 

racial democracy in the social thought (inside and outside academic production) 

is an “ideological weapon against Blacks in Brazil”, as the social hierarchies, social 

inequalities, and the ideal of equal opportunity remain predicated by the racial 

terrain (Gonzalez and Hasenbalg, 1982, p. 84). 

The experiences of racialisation are not only embedded by the issue of race, 

but also gender and class (Davis, 1981; Collins, 1991), an intersectionality that has 

many implications with regards to a shared but different experience of racism. In 

the case of Black Brazilian women, depending on the region they were located in 

Brazil, the identification of colour/race with Blackness, experiences, and percep-

tions of self, of each other, and of racism will vary based on such regional realities 

as well as being defined by class and social hierarchies in their life experiences. 
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Race/colour categories in different regions were present in the discourse of devel-

opment – the advent of modernity as a national project in Brazil – which pointed 

to Northern Brazil as a ‘not suitable’ region for such transformation, where subal-

tern races and classes were the representations of tardiness of progress (Albuquer-

que Jr. 1999). The image of underdeveloped regions in Brazil were embedded with 

a racist repertoire using racial descriptions of “northern Brazilian” as a racialised 

category of “black/ mixed/ mulatto”, forging the ‘new racism in Brazil’ (Guimarães, 

1999). Naturalsing the image of Northern Brazilians as racialised peoples was also 

the strategy to differentiate development of Southern Brazil through a racist per-

spective, because the more South in Brazil, the concentration of white people in-

creases and racialised people decreases. Therefore, a light skinned mixed raced 

person may be racialised as “black” in Southern Brazil, whereas the same skin col-

our may be considered as “white” in Northern Brazil. As Thales de Azevedo (1996) 

points out, this racialisation politics is not only about colour/race, but also physi-

cal features (hair, nose, and lips), dressing code, ways of speaking, good manners 

etc. (Guimarães, 1999). 

Racialisation politics in Brazil is part of what Stuart Hall (1990) discusses met-

aphorically about Diaspora identities, as a complex process  that is “constantly 

producing and reproducing themselves anew, through transformation and differ-

ence” (Hall, 1990, p. 235). What I mean by Diaspora identities in this paper is a 

reference to the key and inevitable tension between Black Brazilian women hav-

ing a shared identification with regards to intersectionality whilst maintaining the 

specificity of their lived experience with Blackness. My interest in this article is to 

understand how such a complex construction of Brazilian Blackness – a Diaspora 

identity – is negotiated in the British context, where the intersectionality of nation, 

race, gender and migration form important markers of differentiation in the de-

bate of weaving Blackness within oppression, struggles and agency. 

In this paper, I will first explain my exercise of weaving threads of Blackness 

in negotiation with the politics of racialisation, built with/ around/ against/ in re-

sistance of stereotypes and marginalisation of Black people. Although Blackness 

is commonly identified with stereotypical hegemonic elements in the process of 

subjectification of non-White Western bodies, agency is implied in this space of 

negotiation, destabilising and re-signifying norms in order to place the margin-

alised Black at the centre (Arrizón, 2002; 2008). Weaving Blackness is a metaphor 



GJSS Vol. 13, Issue 120
to capture through my theoretical lenses – Critical Race Theory, Post- and Deco-

lonial Thought and Black Feminism – how Black Brazilian Diaspora Women in in 

the United Kingdom are negotiating their non-White European identity. Second-

ly, I will present the particularities that, in their multiple ways, may entrench the 

notion of Blackness in the Brazilian setting as important threads in weaving the 

identification of race in the Diaspora (Hall, 1990; Gilroy, 1993; Brah, 1996). Such 

particularities are explored in more depth through the conversation analysis with 

one participant in order to deconstruct the notion of “racial democracy” within 

the discourse of Indigeneity, Blackness and Whiteness in Brazil and how it is lived 

in the British context. Finally, I conclude the paper by challenging the hegemonic 

Black and White binary constructing Blackness, suggesting a dialogical negotia-

tion of weaving together racialised identities in the Diaspora.

Weaving Blackness: The heteroglossia of coloniality

The idea of weaving Blackness for me is a way of examining the aspects of coloni-

ality and heteroglossia (Bakhtin, 1986) present within the building up of racialised 

self-descriptions through the narratives of Black Brazilian women in this research. 

The articulation of race to classify the world’s population into unequal social po-

sitionalities of capitalism and modernity, that Quijano (2000) calls “coloniality of 

power”, is part of the discursive construction of meanings. The racial system was 

introduced by coloniality of power that “has been consistently perverse, violent, 

and demeaning, turning people into animals” (Lugones, 2008, p. 12). Consider-

ing coloniality of power in discourse analysis helps to shed light over the social 

and emotional production of racialised perceptions of the self in practices/perfor-

mances of the everyday. 

Discourses are entangled in utterance and dynamic in which Blackness is 

constituted and unconstituted. This is to say that Blackness is negotiated in the 

everyday experiences in which coloniality of power, racialisation processes, and 

racialised performativities are practices of languages impacting the social (de)

construction of Blackness. I am using the metaphor of weaving to understand 

practices of negotiating Black identifications as the excellence of discourses. To 

begin aiming at extrapolating fixed binary structures, my effort is to raise a “rede-

scription” (Fish, 1989) of how Blackness is constructed, by offering a critical and 
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political understanding of whose voices are centered and in utterance in the dis-

cursive construction of Blackness. Weaving together Blackness is a necessary act, 

in Susan Friedman’s words:

Groups who have been denied the agency and status of the individual for rea-

sons of race, class, gender, religion, ethnicity, sexual preference (and so forth) 

have traditionally felt excluded from “the American Dream” … Redefinitions of 

the Self to be (re)claimed have been critically important to these movements. 

(Friedman, 1991b, p. 157). 

Friedman (1991b) points to the relevance of engaging with a multiplicity of mean-

ings and experiences, which in this paper will be presented in one of the many and 

constant available (re)interpretations of Blackness that I call weaving Blackness. 

The main inspiration to the discursive action of weaving are my grannies. Both 

of them (from my father’s and mother’s families) used to weave. To illustrate this, 

I will use my granny’s rituals of doing tricot: choosing the appropriate needle for 

the knit; deciding the texture, colour, thickness and length of the thread; sitting in 

a place they find comfortable; putting on their glasses; positioned in such a way 

that they could, not only see what they were weaving, but at the same time watch 

us (grandkids) playing. The ritual allowed them to produce different formats of 

clothes, change colours and threads during the weaving process, and even undo 

their knitting in case they made a mistake or changed their minds. One of my first 

jumpers weaved by one of my grannies during my childhood had different colour-

ful stripes; each stripe with a different colour, texture and thickness of wool and my 

name in the centre. I remember my grannie unraveling certain parts of her weaving 

having missed the measure of one of my arms, and asking me which colour I pre-

ferred to be attached to the next stripe she was about to weave. Weaving something 

new, that can never be repeated, is embedded with the continuity2 of the ritual in 

terms of the different possibilities of using what was woven to borrow, sell, donate 

in the process of being passed hand to hand, body to body in which the fabric 

would take different shapes, meanings, and emotions. This metaphor helps me 

grasp an answer to ‘what could weaving mean for the construction of Blackness?’

Just as the process of my grannies’ weaving did not end at the last knit, being 

reinterpreted according to the context; the process of construction of Blackness 
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also has the nuances of embodiment and particularities according to their per-

formative agencies in the process of weaving the self-racial identification. Weav-

ing, as a self-identification process does not seem to be a “solo project”; rather, 

it is always in dialogue with other voices (heteroglossia), the historical venues it 

took to become a form of expression, to whom it will be addressed and its re-

lationship with space and time. I found intersectionality  a suitable tool for this 

research, to understand the heteroglossia present in the construction of Blackness 

(Crenshaw, 1989) between race, gender, class and nation. The intersectionality of 

how multiple identities of Blackness, oppressions and agency are being validated 

on the ground of Diaspora is intrinsically related to coloniality of power (Quijano, 

1991). The relationship with coloniality here indicates on one hand the cosmol-

ogy, knowledge and organisation based on Eurocentric, White, male, hegemonic, 

Christian, heteronormative references that represent the pillar of power relations, 

system of production and exclusion in a modern society (Quijano, 1991). On the 

other hand, intersectionality exists in relationship with possible decolonised ways 

of self-representations and redescriptions (Fish, 1989); but in this case, not as a 

contradiction of the prior as opposite binaries, but as a process of transformation 

in which possible strategies for individual and collective identity take place (Ar-

rizón, 2000).

Weaving of Blackness, for me and the participants of my research, is part of the 

dialogical process in which we authenticate each other’s narratives of racialised 

identities through our performances, particularities, differences and similarities 

(Freire, 1999). We are weaving together notions of what Blackness may be through 

conversation (Bakhtin, 1986) used as the thread to negotiate our positionalities 

about our Black identities. The metaphorical thread of the ‘position of voice’ – 

marginalised, absent, through body language, among other tools to (re)produce 

meaning in the language game – on Blackness is part of the racialisation politics in 

Brazil. Mikhail Mikhailovich Bakhtin helps me to understand the dialogic context 

in which Blackness is weaved: 

There is neither a first nor a last word and there are no limits to the dialogic con-

text (it extends to the boundless past and the boundless future). (…) At any mo-

ment in the development of the dialogue there are immense, boundless mass-

es of forgotten contextual meanings, but at certain moments of the dialogues 
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subsequent development along the way they are recalled and invigorated in 

renewed form (in a new context). Nothing is absolutely dead: every meaning will 

have its homecoming festival. (Bakhtin, 1986, p.170). 

There is a continuity of  discourse through space and time such as voices of agen-

cy, identity, and coloniality of power – which predicates the institutional racism, 

hegemonic White, heterosexist power. These multiple voices, languages, body ex-

pressions are what Bakhtin (1986) calls “heteroglossia”. The voices are in relation 

to each other, (in)forming and being (in)formed by each other, mixing different lev-

els of sovereignty and subalternity; affecting the way we see ourselves, construct-

ing our racial identities and establishing conversations in which all this will be (re)

negotiated with new textures, formats, knits. In this sense, heteroglossia helps us 

to understand that there is no classification – whether it is material, emotional or 

psychological – nothing is static, fixed or crystallised (hooks, 1991; Hunter, 2012; 

Lugones, 2014; Tate, 2005, 2009, 2014).

Unraveling the voices present in a conversation will allow me to explore links 

with coloniality and its continuity through the racial classifications present in my 

participants’ voices. As a tricot, I am suggesting that the idea of Blackness can be 

modified and remodeled; it never stops at the end of the last knit, or at the end of a 

conversation. In Bakhtin’s words about conversation: “it always creates something 

that has never existed before, something absolutely new and unrepeatable, and 

moreover, it always has some relation to value (the true, the good, the beautiful, 

and so forth)” (Bakhtin, 1986, 119–20). This perspective is committed to the shared 

cultural values and sociabilities that Patricia Hill Collins (1991) considers part of the 

construction of Blackness. With this framework, I am referring to the Brazilian Black 

Movement’s fight to promote Blackness in the political agenda, self-esteem – mainly 

of young Black people in the country – and its relationship with African elements to 

find the root of Brazilian Blackness. By presenting the possibility of understanding 

Blackness as a process that is weaved according to the local context in the heter-

oglossia, I intend to de-essentialise how we promote the negotiation of Black iden-

tity, not as a given fact, but as an everyday performativity lived and experienced with 

particularities that affect and are affected by coloniality (Tate, 2005; Arrizón, 2002).

Here, I am pushing my own limitations of being implicated in the research also 

as a Black Brazilian woman, breaking through the Cartesian Eurocentric thought 
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in an effort to explore the many possibilities that may be used to make Black Bra-

zilian women feel their Blackness. This feeling of Blackness is part of the complex 

racial classifications in Brazil and the attribution of meaning in their migratory ex-

perience in the United Kingdom. Both contexts enrich the analysis with multiple 

voices of different nationalities, languages, institutions, emotions that are affecting 

the ideas and perceptions verbalised at the moment of conversation: the threads 

forming new shapes of texture. The multiple voices in a dialogue are present to 

formulate an idea that goes beyond the spoken language: the body language, the 

external voices (of friends, family, strangers, politicians, etc.) brought in during the 

talk, the situations or historical aspects that help to contextualise the understand-

ing of the talk (Bakhtin, 1986; Tate, 2005). This is where the inherent tensions are 

manifested – through discourse – and negotiated, promoting the contradictions, 

oppressions and multiplicity of what it is like to be a racialised-gendered migrant. 

Not everything is directly spoken, but represented in many other ways during the 

dialogue, in this dynamic entanglement of discourse production (Bakhtin, 1986). 

The heteroglossia present in one narrative – with its relational dynamic as in-

tertextuality/ intersubectivity – can be identified in their relationship with other 

social voices (discourses), affecting and being affected through time and space. 

In the conversation analysis inspired by Bakhtin, affect circulates through the dis-

courses shaping and being shaped according to the local context and knowledge 

(Gutierrez Rodriguez, 2010; Haraway, 1988; Hemmings, 2005; Ahmed, 2004; Tate, 

2014). In my experience as a Black Brazilian migrant woman in the United King-

dom, I perceive that my own construction of Blackness comes from different ven-

ues where the Black movement, samba community, academic work are all em-

bedded in the experience of being “Othered” through my Diaspora experience. I 

retake social voices (discourses) to contextualise the narratives of the participants3 

in order to critically explore the narratives and invoke the contextual discourses 

that are contouring the new possibilities of dialogue. What I find fruitful from cen-

tering Black Brazilian women’s voices in this research is the investigation of the 

similarities and differentiation among their standpoints. Weaving Blackness with 

them, therefore, also requires troubling/non-acceptance of the prescribed criteria 

of legitimisation of the cannon of scholarships that crystallise ideas of Blackness, 

highlighting the diversity, richness, and power of Black women’s ideas as part of a 

long-standing Black women’s community (Collins, 1991). 
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Who is Black in the “Racial Democracy” of Brazil?

Race in Brazil plays a central role in the hierarchies and coloniality of power pre-

sent within social relations. This centrality does not mean that it is directly mani-

fested or debated. On the contrary, race is reflected by the dialectic of hypercon-

sciousness and negation that affects the racial democracy ideology (Vargas, 2004). 

João H. Costa Vargas (2004) presents such a dialectic of hyperconscious/negation, 

which is mutually constitutive of a discussion of how Brazilians understand so-

cial hierarchies in dichotomies where thinking about and repressing; interrogat-

ing and passively accepting; and justifying and ignoring obscure the role that race 

plays in the social structures of power. The idea of racial democracy therefore, 

while it reinforces the silencing of the importance of race in the social relations, 

also strengthens social inequalities (Vargas, 2004; Gonzalez, Hasenbalg, 1982). 

The hyperconscious/negation of racialised people in Brazil is analysed by Joel 

Zito Araujo through his study on the representation of the Black woman in Bra-

zilian dramaturgy, which demonstrates how the female Black figures are repre-

sented as part of the construction of a national identity, in the context of Brazil’s 

racial democracy (Araujo, 2006; 2008). Araujo argues that the media reinforces the 

argument of marginalisation and positions Black people in “their places” as sub-

jugated individuals (Araujo, 2006, 2008). Therefore, the negation of the importance 

of race in having present racialised peoples, denying race as a determinant factor 

in the Brazilian social hierarchies (Vargas, 2010). The invisibility of the “racial” is-

sue naturalises the Black representation with “impure ugliness” and “social hu-

miliation” faced by Black actors and football players seen by the Brazilian public in 

general with acceptance (Araujo, 2008). The hyperconsciousness of race lies with-

in this argument as symptomatic, with vehement insistence in saying that race 

is manifested and represented to be denied (Vargas, 2004), forged as harmonic 

social relations of racial democracy (Hasenbalg, 1979).

The narratives of racial democracy runs through myth and ideology that forge 

an idea of a nation where all Brazilians “are equals and live without racially moti-

vated conflict. The force of such a myth becomes impressive when we take into 

account that Brazil has the largest Afro-descended population in the hemisphere 

and is second only to Nigeria in the world” (Vargas, 2004, p. 445). Racial democracy 

gives the notion of equal contributions to the nation, regardless of the violence 
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imposed through colonisation and White power that is established. This apparent 

friendly aspect in racial relations entails the notion of equal representation of the 

Blacks, the Indigenous and the White Europeans forming the Brazilian society, cul-

ture, and language (Da Matta, 1983). This perception is one of the possible versions 

of the coloniality of power in Brazil. It reinforces the presence of the European, in 

detriment of the “other” Indigenous and African peoples, workforce, culture and 

language (Schwarcz, 1995). The Asian presence in Brazil is not even mentioned 

during the process of the construction of the Nation-State in Brazil. 

It is with this myth that “race” appears as the fundamental – and visible (Se-

shadri-Crooks, 2000) – definition of national identity. At the same time that it is not 

debated racism is not confronted. Along with the racial hierarchies, miscegenation 

was an important element that makes cultural dynamics visible within national 

identity, such as samba for example, and gives the notion of peaceful racial rela-

tions, known as racial democracy (about racial democracy and visible/ invisible 

dynamics of racialisation in Brazil: Guimarães, 2001; Vargas, 2004). That is to say, 

these myths were lived paradigms of the everyday life in the formation of a nation-

State where miscegenation, hybridity and mestizaje were powerful threads weaved 

by coloniality; political agenda of racialised groups (Indigenous and Black); and 

agency towards self-classification and racial performativity. 

The daily, lived experience is a clever part of the mechanism of racism, which 

one of the participants, Tamara (34 years old, from Sao Paulo) narrated as part of 

her childhood at the private school where she studied the first years of her educa-

tion. She was bullied, called “monkey” and “neguinha da beija flor” (this term is 

a reference to Neguinho da Beija Flor, an acclaimed Black samba singer from Rio 

de Janeiro who is part of the School of Samba called Beija Flor. The translation 

of his name would be “little Black guy from Beija Flor”, therefore, the translation 

of this “name calling” is “little Black girl from Beija Flor”). Tamara also told me 

about racist songs the kids would sing to her at break time at school. This is one 

example of how racism is present in our everyday lives since early age as a joke, a 

song, something that seems trivial and can be “only in our heads”. Tamara told me 

she knew that being called a “neguinha da beija flor” was not a way to praise her 

Black female body, but at school and at home this did not seem to be a problem 

of racism. “Neguinha da beija flor” is a reminder of her marginal place in that con-

text of privet school with a majority of White students, or as Tamara says, “without 
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any Black representativity” (about children experiencing racism at school: Bicudo, 

1955; Ginsberg, 1955; Telles, 2003). ‘Monkey’ is the animalistic category addressed 

to Black people since colonial times within European aesthetic conventions; the 

Western ‘way of seeing’ and representing the “Other” (Hall, 1992, 1997).

The heteroglossia around Brazilian Blackness, therefore, is embodied with ar-

guments that rely on the Western European considerations of who is racialised 

(Fanon, 1952; Hall, 1992) as well as arguments of agency and self-identifications, 

very often deliberating that everyone has a Black/Indigenous heritage somehow, 

making racial identification a complex entangled dynamic between skin shade 

and possibilities of racial classifications. What makes this racial identification pro-

cess more complex than simple binaries between Black and White is the colonial 

way to undermine the Black and Indigenous people, the reaction of the Black and 

Indigenous moments around the design of a political agenda, and the way Brazil-

ian people incorporated both in the mythical construction of agency in their ra-

cial self-identification process (more about the myth of racial democracy and the 

formation of Brazil with three races on Schwarcz, 1993, 1995, 2012). Here, I am 

interested in exploring the multiple possibilities through which Black women per-

ceive their Blackness. The next example is the beginning of my conversation with 

Fabiola (37 years old, from Espírito Santo, Brazil):

1 K: Tell me a bit more… Why do you consider yourself part of the research? How do 

>2 you self-classify racially?

3 F: In Brazil I classify myself as parda [brown], mainly because of the lack of option in 

>4 having something intermediary between Black and White, I guess. I don’t see myself 

>5 as White, although this is something for lots of discussions around the table of pubs 

>6 among my friends.

7 K: Ok.

8 F: Because they think I’m White. But as it is… Self-declaration, anyway, I don’t see 

>9 myself as White…

>10 Here I define myself as ‘mixed other’, because in fact, I think that I am a mixture of a 

>11 bunch of things. Now, I, I… In my opinion, in Brazil is always very difficult to 

>12 associate… race with social status, right? You can be more or less White depending 

>13 on how much money you have in your bank account and that makes it very difficult. 

>14 Ultimately, people declare themselves as… Something different than White. Mainly 
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>15 who is mixed…

16 K: I understand…

17 F: Because if you say that you are Black doesn’t mean necessarily that you are poor, 

>18 but in the collective imaginary, it is much closer to a lower social class, or not.

19 K: Uhum

20 F: And maybe, I think that my ensign of declaring myself as parda is to show that 

>21 there is nothing related with social class, but in how you see yourself, I guess.

22 K: I understand. Sure. And what is the venue you trace to classify yourself as 

>23 parda?

24 F: I think it is a mixture of Black and Indigenous and White, too, you know?

25 K: Uhum

26 F: Certainly. But on the spectrum, if we would trace a rainbow of races, I would see 

>27 myself halfway. Right there. With a huge Indigenous influence…. And Black, too.

28 K: Ok.

29 F: That is why I declare myself as parda.

This excerpt gives me the opportunity for a wide range of analyses about racial 

classifications in Brazil. In this paper, I will explore three aspects of how Black-

ness is weaved in this conversation: 1) the construction of Blackness among In-

digenous and Black identities; 2) The intersectionality of Black challenging the 

stereotype of class; 3) The racial self-declaration in Brazil and whether it remains 

in her migratory project. The first analysis about the self-declaration asserts Fa-

biola’s potency of how she wants to negotiate her positioning (line 3 and 8) in 

the “rainbow of races” (26) based on the cultural-political awareness of racial 

self-classification during the 90’s in Brazil. The heteroglossia of this conversation 

along with institutional voices of how self-declaration is an ongoing racial negoti-

ation is related more to colours – the marker of differentiation through skin shade 

and miscegenation – than the idea of race – the origin of kinship and generation 

(Nogueira, 1985). 

Self-declaration during the 70’s was in strong demand by the Brazilian Black 

movement under the slogan “não deixe sua cor passar em branco”. The literal 

translation would be “do not allow your colour go by unnoticed”, but the play with 

the words in Portuguese as “passar em branco” has a double meaning of “passing 

as White” and “passing unnoticed”. The claim puts forward a powerful argument 
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for a racial and political visibility of Black people during a period of dictatorship 

when Black cultural activities (religion, music, civil organisation) were violently re-

pressed. In Nella Larsen’s words on passing she states that “passing asks us to 

read the ‘error’ of identity to acknowledge that when talking about passing we are 

also talking about the story that passing enables us to tell, the story of Identity as 

necessarily always displaced” (Larsen, 2003, p. 52). As a result of the pressure from 

the Black movement, the 1976 census adopted the racial self-declaration style, re-

sulting in 136 different expressions for self-declaration (Moura, 1988). It represents 

136 ways to perceive Blackness. This research was made public on national televi-

sion and didactic books under the ideology of a multi-racial country in a racial 

democracy. After that, Census decided to keep only five categories of colour for its 

demographic study, which are: negro (Black), pardo (brown), vermelho (red), am-

arelo (yellow) and branco (White). Census uses the colours in the questionnaires 

for self-declaration; race is used to compile the data that will indicate the race of 

the Brazilian population. The colours pardo and negro would represent the Black 

race; red, the Indigenous; yellow the Oriental (in a broad general way “Oriental 

race” is much more related to the Japanese migration to Brazil during  World War 

II) and the White colour would be the White race (Schwarcz, 1995; 2012).

The “rainbow” that Fabiola refers to in line 26 is the representation of this 

perception of harmonic colours united as a nation. Not only does she points out 

the treads of how to weave her Blackness, but also her location, “in the middle”. 

Despite her autonomy, there is a reluctance to self-declare, after all, there is not 

a word on this (“lack of option”, line 3) for someone who believes herself to be 

a mixture of White, Indigenous and Black in Brazil. This lack of wording Black-

ness beyond the mixture of Black and White is part of the aforementioned way 

in which racial democracy is forged, situating miscegenation discourses through 

the ‘conception’ of Whiteness. Here, Fabiola promotes a redescription the mean-

ing of “parda”, weaving the constituted Black and White mixture into a dynamic 

self-declaration process, not only in terms of miscegenation of Black, White and 

Indigenous but also in how she negotiates that beyond around the table of pubs 

(5), in the everyday and with me at the moment of our conversation. In my point 

of view, Fabiola has a light skin that could be socially considered as White in the 

Brazilian context and she is aware of this possibility, but confronting it (line 4 to 6) 

with her own of Blackness.
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The negotiation present in Fabiola’s narrative also points to the intersection of 

race and nationality, suggesting a criticism of how people racialised as Black are 

usually associated with poverty (lines 12, 13) and her detachment of class in her 

racial self-declaration (lines 17, 18, 20, 21). Intersectionality is reinforced here by 

her denial to recognise class as part of the reality of racialised groups. The privi-

lege of how she navigates with her Blackness through the White, Black and Indig-

enous identity of “parda” allows her to be a smaller target of being racialised as 

marginalised poor considering her light skin shade. Moreover, a smaller target to 

suffer violent backlashes of racism and discrimination, including in her migratory 

experience as a Brazilian woman. This privilege speaks also from her middle class 

background, which allows her to navigate spaces of poverty – Fabiola grew up in 

an area near the favela where she was used to play with the kids there – and upper 

middle class – she also frequented tennis courts and private schools during her 

life. Nowadays she can afford to self-fund the living costs and courses to launch 

her career, paying fees of international students in London, where the cost of living 

is known to be one of the highest in Europe. I am pointing out here that dismissing 

class from the racialised identity may be part of the privileges that are not particu-

larly related with the working class struggles, in which intersectional oppressions 

could be more present/ violent.   

To be “parda” is usually related to being of a lighter skin of Black, usually as-

sociated with the miscegenation between Black and White, despite heritage or ori-

gin. In this particular conversation with Fabiola, she critically points to the limita-

tions in the “measure” of racialised groups in Brazil. At the same time, she denies 

her friends’ statements about her being White while also denying the institutional 

options for what she believes to be her racialised identity. The challenges she faces 

in negotiating her claimed Blackness in Brazil somehow finds comfort in the cat-

egory of “mixed other” in the United Kingdom. This leads to another debate about 

the (in)visibility of “others” in the British context and the reproduction of the “rest” 

in relation to the “West” (Hall, 1992; Schwarz, 1996). I would argue that finding 

comfort in the category of “mixed other” could be another trap of racism. In times 

of the Brexit, when migrants are institutionally portrayed (politics and the media) 

as a threat for jobs and the moral integrity of national identity, the “mixed other” 

is a target of racism. At the same time, the “mixed other” is indeed, anything that 

can be/ wants to be racialised. This racial category that Fabiola feels represents 
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her Blackness is also the quality of her location, the place of race and national-

ity indicating she is not “originally” from here. These classifications take different 

meanings in her condition of migrant, requiring a different negotiation process of 

addressivity (Bakhtin, 1986): how she wants to self-identify and how she wants to 

be addressed by others. It is a weaving process that she does not do alone, but 

with the discourses present through time and space around/ within coloniality, 

her friends’ ways of radicalising her and my positionality as “Black” inquiring her 

about her Blackness. The meaning of “race” has a different national context where 

the Great Britain, Britishness and Englishness are playing a new role in the process 

of racialization and nationality. Weaving Blackness with Fabiola is understanding 

the continuity of making meanings with politics of racialisation that, the way we 

perceive and feel our racialised identities, needs to be re-inscribed, de-construct-

ed, and remodelled.

Final Considerations

This conversation opens venues for further analysis on how Blackness is weaved 

in the social fabric where race, class, gender and nationality play such important 

roles to define, classify, mark and differentiate one another. For now, this paper 

provides a partial approach to studies on Diaspora that consider the discourses 

and practices as important aspects in the everyday experiences of racialised peo-

ples. The focus of this analysis was an attempt to challenge the ways in which 

the hegemonic power is articulated through the colonial perspective of “the West” 

and negotiated from the agency and resistance of Black Brazilian migrant women 

in the United Kingdom. The conversation with Fabiola shows how crucial it is to 

move away from binaries or fixed notions of race, embarking on notions of what 

constitutes intersectionality in this situated way to weave Blackness through dia-

logue (Bento, 2011; Gonzalez, 1979; hooks, 1991; Lorde, 1984; Lugones, 2014; Tate, 

2005).

Exploring how weaving Blackness has its continuity and meaning negotiat-

ed in the experiences of the everyday, at the local level of race politics it makes 

sense to understand how racism is placed through/within the conjuncture of its 

dynamic. The possible structures of racism is what makes intersectionality useful 

to me: as a tool to understand lived oppressions and resistance in the experiences 
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of the everyday wherein Blackness is performed, negotiated, and felt. As a final 

consideration, I must point to: (1) the importance of exploring in more depth how 

the dynamics of power within the politics of racialisation is used to represent the 

“other” in the British context, in order to explore and locate marginalised diasporic 

experiences within other such contexts. (2) To understand the marginal narrative 

as part of a multiplicity of voices (heteroglossia), which affects and is affected by 

different dimensions of voices that can point to hegemonic discourses and dis-

courses of resistance/ agency, weaving new meanings of racialised experiences in 

Diaspora. (3) Moving away from binarisms in my effort to explore how Blackness 

is negotiated raises the need to go beyond Black African centered references of 

Black identities. This enables new understandings of positionalities among Bra-

zilian Indigenous and other racialised groups in Brazil that are weaving together 

identities/ performativity/ discourses of Blackness. Weaving is a way to reclaim the 

Black identity with particularities of our multiple racialised selves.

Endnotes 

1  This paper was presented at the event “Challenging Academic Debates on Womanhood: 

A Decolonial Approach on Caribbean and Latin American Identities” organised at the 

University of Leeds on July 1, 2016.
2  In this paper, I am referring to continuity as a process that is not fixed, crystallised in time 

and space. I argue that such continuity is not linear. Rather, it is embedded with tensions, 

fragments, dimensions, and contradictions that are part of the weaving process.
3  By centralising Black Brazilian women’s voices, I would also like to call attention to the 

inevitable tensions in the power relations during the research process in which my posi-

tion as a researcher of data promotes an imbalance of power.
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